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Preface 
Edith Tumer 

I am starting the preface to this book by putting myself in the shoes of a serious performer of ritual. In that mode, I am going to take a look at the prime topics concerned. 

What is the nature of ritual? It is work done at the behest of and under instruction from spirits, gods, or powers, and it is work that has efficacy in its performance. It is unlike utilitarian work whose usefulness is seen in its result, not in the doing of it. Yet ritual is also done to achieve something. Saying that it is a performance is not to say that it is a show, performed to impress people. It is done much more seriously than we could ever image being the case for ordinary work. It is, indeed, done with total intent, as when a shaman draws the crystal over the body of a suffering person and senses the illness, or when an African healer draws his mongoose-skin bag carefully down the body of the sufferer, holding the mystic disease under control with focused intent. Both types of practitioners are catching the signals from the sick part of the body. These acts are typical of the nature of ritual. Each act is done in both the material and the spirit world; utilitarian cause and effect are not the issue. It is in the action that the result takes place -- in the particular present action. 

Then, what is the function of ritual? It is to give humankind the pow- ers promised to it: "You shall run and not grow weary." "You will be born again." "Your young men shall see visions." Entire personalities are re-formed for a new stage in life, healing, finding what is lost, clairvoy- ance, speaking with ancestors, all the multitudinous connections that 
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Lucien Lévy-Bruhl saw and described in his book How Natives Think ( 1985). These connections existed while the earth and all things on it were still at one under the law of mystical participation. This is the sense of the purpose of ritual that we get when we read the many accounts in the present book. Goodman, Gaffney, Krippner, and others see that the gifts are real, given. Every author sees them as benefiting humankind, even in the humble task of providing "all-purpose social glue" to the shattered fabric of sick societies. This latter, of course, corresponds to the analysis of the anthropological functionalists, from Malinowski onward. Speaking in the mode of the ritualizing person, I would wonder whether the functioning of even the most rudimentary particles was not somehow spirit-operated also -- and from thence to single-cell animals, and on to survival and mating behavior among mammals, and thence to human behavior, apparently economic to begin with. But here, as a ritual person, I would see at once that what we did in early times was just as consciously spiritual as now. Yet I could see economists and psy- chologists, now in 1999, analyzing down, to "strip the onion" to its util- itarian "truth." But inquisitive minds will insist on nosing around and finding puzzles, unexplained phenomena. As a ritual actor, I would know. 

In 1986, I wrote that ritual constitutes 

a new type of manifestation which is strongly desired in its own right and which keeps itself in existence for its own sake. Large numbers of humankind report such experiences of the absolute as- sociated with ritual -- breakthroughs to the knowledge of the "sa- cred." This aspect of ritual is not functional in any known way and may derive from archetypes that do not have survival value (Schmitz-Moorman 1986). Thus ritual can truly "transcend our ca- pacity for receiving and exploiting." (Hefner 1984 quoted in E. Turner 1986: 225) 

So the function -- like the function of x in some algebraic graphs -- runs off the page that might contain it, and is seen in a future we are not likely to be able to even guess. 

Put in a minimal way, "in little," as it were, there exist what Chandola sees as elementary forms of action, and he suggests -- in a very abstract mode -- that any human action produces a kind of consciousness in the brain, thereby bypassing causality and creating the possibility of ritual. Immediately come the sense of fairness and the idea that the ritual will be popular if it is fair, that is to say, good (even if it sometimes reverses everyday social structures and is nonlogical). Ritual, says Chandola, is not a process automatically resulting from utilitarian action; it does not exist in the usual world of cause and effect. But what is mysterious here 
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is the hiatus between the appearance of the possibility of ritual and the sense, in the popular public, of the fairness or otherwise of the action, so that fair ritual obtains support, has survival value, and is actually put into practice. 

I cannot but view it as extraordinary that ritual does indeed "kick in," as if a different sense has begun to operate in a performance that has power. The exigencies of life provide the circumstances of need; then, in situations where there is no other alleviation, come the carefully per- formed actions of power, backed by an equally attentive collective group, understanding what it is doing and joining together in the act. We do recognize that this works and have a sense that the goodness of the gods does exist: but what is the link, and why is a link taking hold in this particular genre -- ritual? I would suggest simply enough that, just as we thought, there are, indeed, god or gods or forces that we recognize as "good" effecting this leap for us and with us. All cultures, except those of Western academia and avant garde theology, agree on this. 

I would further comment that the symbolic richness that results in the brain from the switch to the ritual mode is a gratefully accepted condi- tioning of the receiving organ -- the brain -- prepared (by the gods) for the understanding and use of an unthinkable array of "actualities" -- real objects, things, people, spirits, souls, with powers beyond our compre- hension. If the "actuality" is an object, it may be called a sacrament by the Catholics, while the Ndembu of Zambia talk about their own simi- larly sacred object, Diyi mukishi. "It is the spirit," not "it represents the spirit," but it is an "actuality," the actual sacred, numinous, holy, cura- tive, effective thing (this in the mode of "thing mysticism" -- the sense of the holiness of even apparently trivial things, not only of gods, saints, or sacred places). Such actualities may also be persons, seen in visions, and unifying powers, sensed overwhelmingly by people who usually deny their worthiness for such illuminations. Yet they accept them. Hus- serl (quoted in Laughlin 1994: 115-129) recognizes that people claim "ab- solute certainty" (apodicticity) about such experiences and that nothing will argue them out of this certainty. Across the globe, countless people have seen spirits: for instance, they have seen a light, all-loving, that is their dead visiting them for the last time; or they have had "energy" healing; they have seen something that is going to happen in the future; or they are accompanied at all times by a helper spirit. Many have not, but the function of "ritual," that gift that has been given us, is precisely to provide these things for whoever wants them. 

Let us look at the attention given to the puberty girl in Sri Lanka, gratefully hiding under the table when her menstruation occurs ( de Silva and Baker). Which of us who are women might well have felt like doing just that when this strange thing first happened? She is a public figure, the focus of a big celebration, but invisible, exactly as she might desire. 
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Of course, she is desperately shy, but proud -- and her culture has been given the grace to lay on just the right ritual to meet the case. Buddha is acknowledged; credit is clearly due, not to some deliberate construc- tion or invention of society, but to a culture given the genius to under- stand the power of things, of symbology, of divination in the harmonic and "auspicious" timing of events. As for puberty in the Western world, in my own family, all I could do for my rationalist biology-loving grand- daughter at her puberty was to fix her up with her own savings account at the bank. She accepted that; and the reason for the gift -- her puberty -- was suitably hidden from the bank teller. 

Such events as puberty come at hinges in one's life experience when one unavoidably "goes through" some major change. This could be pu- berty and marriage or illness and death, from each of which one emerges a different person. The consciousness is changed, and, to a large extent, the community's consciousness is changed also. "Things" start to glow with the significance they always have but which is not always seen. An object, such as a grain of unhusked rice, used in the Sinhalese puberty ritual, is now seen as it is, ready to sprout with life, powerful with fer- tility; or jasmine flowers are seen as they are, new and pure. The door of the house is actually opened, becoming the door of the whole com- munity, welcoming the new woman. All are actualities. 

In this regard, if one takes another look at the timeworn categories of "magic" known as homeopathic, sympathetic, and contagious, one sees them in the light of the law of mystical participation -- why? The people were right all the time. First, homeopathic -- if a substance has a likeness to a disease and speaks directly to the body when used as a medicine. It tells the body to get better, "things" are more than what they seem. We have a language here that the body well understands. Sympathetic -- if a characteristic of a substance resembles something important, say, if white sap resembles milk, that resemblance does have power. Again it speaks the body's language, if not that of logic, and the body has a soul. Contagious -- this is even more telling, because the strong spirit touch of a human body or an object will indeed rub off onto another person, within the law of mystical participation. Thus, as in Vinšćak, "there are no boundaries between worlds, people, gods, demons, the living, and the dead," and as the Inuit say, "everything has a soul." 

We can easily recognize the Sinhalese ritual as a rite of passage. But the idea of a rite of passage is comparatively new, sprung by van Gennep upon our twentieth century as a surprise ( 1909/ 1960). The rites have been occurring for millennia, but no one could see or was conscious of the distinct form in them. People just performed them, and they worked. These changes at life crises were the cracks between the worlds, the cracks through which illumination could pour, the change in assemblage point (the way our souls are made up), changes in which it is demon- 
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strated that we do have spiritual faculties. The phenomenon of the rite of passage seems to have the nature of an archetype, with a natural form -- separation, purification, seclusion; the coming of the spirit, and an act of unity between the spirit, people, and the numinous thing; then, finally, reaggregation of the neophyte into a different world as a different person (a rite very far from being a conservative one). Where do such archetypes come from? From the collective unconscious, the real social collective unconscious that informs entire groups in a germinal manner, not merely affecting some individual. This is where, while working in ritual and being aware of what goes on, not only as regards regular social context, but of what happens in groups changing consciousness, the con- sciousness of anthropologists may enlarge the perspective of psycholo- gists who look from the point of view of the individual, and who may argue that the brain of the individual creates the visions and cures. To see the collective "Pentecostal" phenomenon at work teaches one that there is indeed something "out there." 

Group attention is particularly important, for example, in the rite of passage at childbirth (Kruckman) because a fundamental change has taken place in the mother's body. The bodily effects have often been disregarded in the West. In the worst of the "scientific" age, the 1950s and 1960s, a person would do her best to act as if nothing had happened and get back to work as quickly as possible. But this period is the very essence of a physical rite of passage, needing the whole human spectrum of joy and sentiment, special care, and true seclusion. 

Many peoples recognize the phenomenon of change of consciousness, whether in healing or divining rituals, or whether the change hap- pens coincidentally. When shamans take mind-altering substances, they "recognize" what even a plant can do, that is, provide "a complete im- mersion" in "the here and the now," "complete peace of mind or one-pointedness," as Krippner found. I repeat, they "recognize" it, be- cause many of us do experience these moments from time to time, and mostly without the aid of such substances. These are the moments of religion. 

The craft of the shaman makes him or her a master of consciousness, and such a person's skill is far greater than mine. Ultimately, such a person might be able to unveil what the spirit world is like. I have tried to frame what the so-called social-psychic consciousness or paranormal consciousness is, but one falls off that narrow bridge of perfect under- standing again and again. I see it as Jung's Self, not "Self" alone, a mis- leading word, but the I-We Self, the Us, total communication and love between all and all, a medium in which we bathe, a kind of reservoir of which we are sporadically aware, plus a high consciousness that the medium that carries the communication also energizes us, like the elec- tric arm that powers a trolley bus, or like direct e-mail to the brain. It is 
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delight, although, as Krippner says, it means hard work in this life. It sometimes manifests in hearing voices and sensing a presence -- a per- son -- and here we do not have just a force of energy, that which comes down the wire. The presence is often that of the dead, of ancestors (my mother-in-law, in my case). As Africans always said, we see -- actually see -- that light, as so many have told us. The large view of this thing can become gigantic, "one-pointedness," the "All." I hardly dare write about it because it makes my stomach quail. 

It is this that we have been instructed to reach with ritual -- instructed, because something or other out there has intentions regarding us. "It" performs the event in history and asks us to do the corresponding ritual. Gaffney's "Fire from Heaven" ritual in Jerusalem is one of the world's prime examples of a ritual that follows an event; the Seder is another, done under instructions from God; the Haj, Ram Lila, and the non-ritual, no-mind act of Buddhist meditation, back in time under the Bodhi tree, are others. Each ritual is the twin of its own great original event-events that the West has called myths, and that the people out there say really happened. If being "literal" about the supernatural is not allowed in academia -- "literal" being a word used in scorn by angry people who are scared of the cruel fundamentalism and exclusiveness of the world -- then let us throw the baby out with the bathwater and all go our ways down to nihilism and suicide. As it is, I do have that sense of apodictic- ity, absolute certainty, having seen a thing or two. 

Here we arrive at the scene of warring religions in Jerusalem depicted by Gaffney. What do we do with Gaffney's mad circling crowds in the Holy Sepulcher, full of wild joy, fighting? Yet, he says, let them fight, for, as Victor Turner, Gaffney's teacher, showed, where you really care, where you live, where your "star group," your favorite society, is, there you will really fight to be in on the action ( V. Turner 1985: 125-128). Exuberance is beauty, as Blake said. Schröter shows the same exuberance in her Indonesia scenes, much disapproved of by government and church, and so does Flores-Meiser in her picture of Philippine proces- sions. Renaissance Florence was seething with conflict, yet it spawned Dante, the dolce stil nuovo (the "sweet new style" of poetry), the great painters, Michelangelo. The fire from heaven does not always occur ac- cording to our predictions nor to everyone's agreement. But it is some- thing with which we have to reckon in our social sciences. 
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The idea for this book surfaced when the planning committee of the International Union of Anthropological and Ethnological Sciences invited proposals for its XIVth International Congress held in Williamsburg, Vir- ginia, July 26 to August 1, 1998. I had been waiting for such an oppor- tunity to discuss a topic close to my heart in front of a larger audience, so I submitted a panel proposal on "The Nature and Function of Rituals." The proposal was accepted, and seventeen scholars from as far away as Africa, Croatia, Germany, India, and Russia answered the challenge. However, only twelve of them could come to Williamsburg. In the mean- time, a colleague of mine, Deema de Silva, expressed her interest in par- ticipating and joined us in Williamsburg on the day of the panel, July 30, 1998. After the conference, Jane Garry, editor at the Greenwood Pub- lishing Group, approached me, and we discussed the possibility of pub- lishing the congress papers in a comprehensive volume. I then invited contributions from four other colleagues to also provide information on rituals that originated in our time. The subtitle for this book, Fire from Heaven, emerged during the congress when Patrick Gaffney talked about the fire from heaven that annually manifests in Jerusalem. He does not claim authorship either because there have been others, for example, the prophet Elisha and the apostles, who experienced this fire thousands of years ago. 

At this point, it is important to remind the reader that this volume does not claim to exhaust all aspects of rituals. If that had been the case, it would have required a much more systematic approach and the par- 
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ticipation of a much larger group of individuals, carefully selected for their expertise. With the intention to reopen the dialogue on rituals, con- tributors came forth on their own and expressed their willingness to share their findings (with the exception of the four colleagues who were invited later). 

Another point has to be made at the beginning. Some terms in this book, such as "ritual" and "ceremony," are used slightly differently by some authors. A purist may say that "rituals" are transformative, while "ceremonies" are commemorative. However, an event can easily have both functions. The reader should not forget that each term has to be judged in the context in which it is used. 

I hope you, the reader, will enjoy the freshness of the material -- from experiences accumulated in participant observation to carefully re- searched historical data. I want to thank all participants and also those colleagues who contributed from the floor during the discussion periods. Among them was Edith Turner, the widow of Victor Turner, a well- known British author of the seminal book The Ritual Process ( 1966), who kept asking relevant questions and later graciously agreed to write the Preface to this book. 

My intention has been to prepare the ground for the debate with my chapter, "The Nature and Function of Rituals: Comparing a Singapore Chinese with a Thai Ritual." The chapter also proves similarities in struc- ture and purpose of rituals performed by different ethnic groups in the framework of different belief systems in different geographical areas. Anoop Chandola, in his chapter on "Ritualism and Contactism: Popu- larity of a Hindu Ritual," proposes an abstract structure that is wired into the human brain. Although the caste system was abolished in India some decades ago, after independence, the early popularity of a ritual that ignores caste differences is amazing. 

Vladimir I. Ionesov ( Russia) contributes a thought-provoking chapter on "The Ritualization of Conflict," while Victoria J. Baker, in "Ritual Practice in a Sinhalese Village: Coping with Uncertainty," shares the rich data of her longitudinal fieldwork in Sri Lanka. Deema de Silva, born in Sri Lanka, offers her views on "Sinhalese Puberty Rites for Girls," which allow valuable comparisons to Baker's work. 

Enya P. Flores-Meiser discusses the multi-faceted processions during "The Philippine Good Friday," celebrated annually in the city in which she was born. After decades of work with arctic people, David Kahn investigates "The Tupilaq: Ritual Carvings of the Dorset Inuit in the East- ern Arctic and Greenland." A careful analysis of ritual activities in Nepal is provided by Tomo Vinšćak ( Croatia), who considers "The Function of Rituals among the Buddhists in Mustang District, Nepal." Susanne Schröter's chapter, "Balancing Modernity and Tradition: Ngada Rituals as a Space of Action," leads us to Flores, Indonesia and the interactions 

-xvi- 
between tradition and modernity. The most complex chapter is presented by Patrick D. Gaffney who reports on "Fire from Heaven: The Combus- tible Context of the Easter Ritual at the Church of the Holy Sepulcher." This age-old annual event at a prominent pilgrimage place has weath- ered the vagaries of time since the death of Christ. 

We then enter the more general area of discussion with William S. Lyon's chapter on "The Ritual Core of Shamanism: Observations on an International Gathering of Shamans," in which he examines issues of ritual boundaries and purification. Stanley Krippner follows with his cross-cultural comparison of "Altered States of Consciousness and Sha- manic Healing Rituals." Laurence Kruckman then discusses, in his chapter on "Rituals as Prevention: The Case of Post-partum Depression," possibilities of treatment where traditional rites of passage are no longer available. The last four chapters, added after the congress, are Paula Engelhorn's "The Rainbow Horse Dance," Sarah Dubin-Vaughn's "The New Song Ceremonial Sun Dance," Cedar Barstow's "Earth Song," and Felicitas D. Goodman's "Trance, Posture, and Ritual: Access to the Al- temate Reality." In the latter, Goodman documents that gestures take "precedence over the spoken word" ( 1988: 16). Inspired and designed in our times, these four rituals prove the continuous need for the "Fire from Heaven." 

I am deeply grateful for the knowledge, experience, and work shared by all participants. I want to express my special gratitude to Edith Turner, who wrote the Preface, as well as Emma Moore and Jane Garry, who facilitated the publication of this book. 

I also want to thank the reader for having selected this book. I trust that it will touch you in one way or another, as I have been deeply touched by rituals in which I have participated and rituals I have con- ducted myself. May this book inspire you to explore the nature and function of rituals on your own. May the Fire from Heaven touch you! 
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1 The Nature and Function of Rituals: Comparing a Singapore Chinese with a Thai Ritual 
Ruth-Inge Heinze 

Ritual activities can also be observed in animals, for example, to mark territory or during courtship. For our purpose, however, I will discuss first the nature and function of human rituals as they are performed by individuals as well as groups. I will then document their similarities and differences by comparing a Singapore Chinese to a Northern Thai ritual. At the beginning, my intention was to establish a framework for our panel at the XIVth International Congress for Anthropological and Eth- nological Sciences in Williamsburg, Virginia, July 30, 1998. After the event, I want now to make the results accessible not only to academia but to the general public as well. 

The word "ritual" comes from the Sanskrit rta, which refers to both "art" and "order." "Like all real art, ritual provides organic order, a pattern of dynamic expression through which the energy of an event or series of events can flow in an evolutionary process toward larger mean- ing or a new stage or level of life" ( Houston 1987: 42). 

Rituals reflect interior processes in outward behavior and are, indeed, "symbolic actions." Coomaraswamy found rituals "indispensable for those who -- being on their way -- have not yet reached [liberation]" ( 1978: 4-6). And Fried and Fried spoke of rituals as 

signboards of life. We have seen something of their variety in a number of cultures of varying scale and degree of technological complexity. Except in the simplest societies, homogeneity of tran- sition rituals is broken by differences of status or by ethnic heter- 
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ogeneity of the population. Nonetheless, rituals of recognizable form take place to mark at least some, if not all, of the significant points in the life cycle distinguished in the culture. ( 1980: 256-257) 

Felicitas Goodman found that 

One of the most visible manifestations of any religion is its ritual. Some anthropologists have gone so far as to use the term ritual behavior as synonymous with religion. This is an unfortunate choice, because all habitual human behavior is ritualized. . . . Religious rit- ual, properly viewed, has a special task, namely, expressing all or part of the complete drama of human life, from birth to procreation, and to death. ( 1988: 6) 

She summarized her observations by saying, 

A ritual is a social encounter in which each participant has a well- rehearsed role to act out. It takes place within a set time span and in a limited space, and involves a predetermined set of events. Once initiated, it has to run its course to completion. ( 1988: 31) 

PURPOSE 
The earliest documentation on rituals can be found at burial sites that are more than 40,000 years old. Broken skulls and various kinds of of- ferings, found by archaeologists in prehistoric graves, indicate that hunt- ers and gatherers symbolically expressed their care for the dead (see also Fried and Fried 1980: 269). Petroglyphs and pictographs at Lascaux ( France) and Altamira ( Spain) also tell us that animals were propitiated to ensure a successful hunt. 

Discussing rites of the Aborigines, the Australian anthropologist Ken- neth Maddock emphasized that rites 

were performed . . . to sustain the fertility of the species. . . . In some areas rites specific to the various species were unknown, but men addressed themselves to a power or powers identified with fertility as such, the best known being the All-Mother, the Rainbow Serpent and the wondjina spirits. These observances imply harmony be- tween nature and society and exchange between men and vital forces inherent in and hiding behind natural appearances. (Good- man 1988: 84; Maddock 1974: 25-26) 

The purpose of rituals kept changing with each form of society -- whether hunting and gathering, nomadic-pastoral, horticultural, agricultural, or 
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urban. Indeed, rituals are still performed by people living in highly mod- ernized and technologically advanced, multi-cultural and multi-ethnic cities. They continue to fulfill physical, psychological, mental, social, and spiritual needs of the society in which they are performed. 

Referring to early rituals, Robertson Smith, in his "Lectures on the Religion of the Semites," said that 

In all the antique religions, mythology takes the place of dogma. . . . these stories afford the only explanation that is offered of the precepts of religion and the prescribed rules of ritual. But strictly speaking, this mythology was no essential part of ancient religion, for it had no sacred sanction and no binding force on the worship- pets. . . . Provided the worshipper fulfilled the ritual with accuracy, no one cared what he believed about its origin. Belief in a certain series of myths was neither obligatory as a part of true religion, nor was it supposed that, by believing, a man acquired religious merit and conciliated the favor of the gods. . . . So far as myths con- sist of explanation of ritual, their value is altogether secondary . . . in almost every case the myth is derived from the ritual, and not the ritual from the myth. (in Reik, 1946: 17-18) 

Malinowski told us that when we want to find the meaning of a myth we have to look at its cultural function and practical role in social life. When myth is related to belief, so is rite to action, both have to be seen as an organic whole. 

The union is very intimate, for myth is not only looked upon as commentary of additional information, but it is a warrant, a charter, and often even a practical guide to the activities with which it is connected. On the other hand the rituals, ceremonies, customs, and social organisation contain at times direct references to myth, and they are regarded as the results of mythical events. . . . myth is be- lieved to be the real cause which has brought about the moral rule, the social grouping, the rite, or the custom. ( 1948: 107-108) 

Reik confirmed that myth "is older than religion; it is one of the oldest wish compensations of mankind in its eternal struggle with external and internal forces . . . it is of highest importance for our understanding of the first psychological conflicts of primitive people" ( 1946: 18). 

With Reik we enter the field of psychotherapy. Reik perpetuated Freud's mistake: he used observations of "obsessional neurotics" to draw conclusions about the need for rituals. For Reik, "neuroses represent an individual attempt to solve the identical problems [which are] the object 
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of the great institutions of human society" ( 1946: 16). Rituals created by neurotics as well as borderline schizophrenics are certainly effective be- cause they are activated by the need to bring order to a chaotic state of mind. In desperation, a structure is created to satisfy these deep-seated needs. However, not only a neurotic experiences such a need. 

Thirty years later, Gay finally refuted the Freudian view about the repressive nature of rituals ( 1975: 493-507). Fried and Fried then ac- knowledged that rituals have an empowering quality and "enhance so- cial solidarity," thereby providing "an adaptive advantage. Societies lacking such rituals were less integrated than those that developed or borrowed them" ( 1980: 271). 

In the course of time, people do not actually reinvent certain forms of rituals, "they hold elements of their old ways while taking over a number of things from the new people among whom they now live and whom they wish to emulate" (Fried and Fried 1980: 258). We have to keep in mind that the "social world is a world in becoming, not a world in being" ( Turner 1974: 24). (For further discussion of the syncretization of rituals, I refer to my books, Shamans of the 20th Century, 1991; and Trance and Healing in Southeast Asia Today, 1988/ 1997.) 

RESEARCH ON RITUALS 
Academic studies of rituals began in the 1960s when Sir Julian Huxley invited scholars to "A Discussion of Ritualization of Behavior in Animals and Man" at the University of Oxford. Since then, more conferences on rituals have been held (see also D'Aquili et al. 1979). The American Acad- emy of Religion also established a Ritual Studies Group in 1982. 

Because ritual studies comprise a newly consolidated field within re- ligious studies, a high degree of methodological and bibliographical con- sciousness is necessary. Because goals are interdisciplinary, we are obligated to differentiate and consult several other disciplines such as liturgical theology, symbolic anthropology, art criticism, history of relig- ions, and psychology of religion ( Grimes 1985: 1). 

Researchers have to "mediate between normative and descriptive, as well as textual and field-observational methods," so that "the ground- work for a coherent taxonomy and theory" can be laid. The full range of symbolic behavior runs from ritual behavior of animals through in- teraction rituals to highly differentiated religious liturgies as well as civil ceremonies. We should, therefore, not automatically assume that rituals have "dependent variables" ( Grimes 1985: 1). 

FUNCTIONS OF RITUAL BEHAVIOR 
To establish a basis for discussion, I will now examine the function of rituals, drawing on my observations and other discussions during the 
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last thirty years. Leach called all "culturally defined" sets of behavior rituals ( 1972: 333), and Lorenz outlined the function of rituals as follows: 

The first and oldest function is that of communication. . . . The sec- ond, which in the case of phylogenetic 1 ritualization probably de- veloped from the first, consists of the "channelling" of certain behavior patterns into specific areas as a result of their ritualization, in the same way one can channel a river in the direction one re- quires. In phylogenetic ritualization it is principally aggressive be- havior that is channelled in this manner; in the cultural process it is virtually the whole of social conduct of both phyletic and cultural ritualization. . . . The third basic function of both phyletic and cul- tural ritualization is the creation of new motivations which actively influence the complex of social conduct. ( 1977: 209) 

Lorenz's hypothesis is based on the point that "the final function in which there are analogies between phylogenetic and cultural ritualiza- tion is that ensuring the cohesion of the group and distinguishing it from others" ( 1977: 221). 

In his groundbreaking study, The Ritual Process ( 1969), Victor Turner spoke of the "raw energies" that are "released in overt symbolisms of sexuality and hostility between the sexes." These "raw energies" are then 

channeled toward master symbols representative of structural or- der, and values and virtues on which that order depends. Every opposition is overcome or transcended in a recovered unity, a unity that, moreover, is reinforced by the very potencies that endanger it. One aspect of ritual is shown by these rites to be a means of putting at the service of the social order the very forces of disorder that inhere in man's mammalian constitution. Biology and structure are put in right relation by the activation of an ordered succession of symbols, which have the twin function of communication and efficacy. ( 1969: 63) 

Or, in other words, 

The exchange of qualities makes desirable what is socially nec- essary by establishing a right relationship between involuntary sentiments and the requirements of social structure. People are in- duced to want to do what they must do. In this sense ritual action is akin to a sublimation process, and one would not be stretching language unduly to say that its symbolic behavior actually "cre- ates" society for pragmatic purposes. ( Turner 1974: 57) 
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Referring to Chomsky and others, Dubin-Vaughn talked about "fixed action patterns," which may be "hardwired" into individual members of a species and "seen to surface in other exchanges . . . to effect cooperation between one or more individuals" ( 1989: 69). We certainly inherit be- havioral patterns. Some patterns are imprinted in our genes, but we also make choices. Anthropologists appear to be mainly concerned with forms of behavior that are not genetically determined. They want to know what kind of behavior regulates in which way relationships inside a specific society as well as modifies relationships with outsiders.Looking for intent, Leach distinguished three types of behavior: 

	1. 
	Behavior which is directed towards specific ends and which, judged by our standards of verification, produces observable results in a strictly mechanical way . . . we can call this "rational- technical" behavior. 

	2. 
	Behavior which forms part of a signaling system and which serves to "communicate information" not because of any me- chanical link between the means and the ends but because of the existence of a culturally defined communication code . . . we can call this "communicative" behavior. [What is communicated is not apparent to outside observers and may remain a mystery to some participants as well.] 

	3. 
	Behavior which is potent in itself in terms of the cultural con- vention of the actors but not potent in a rational-technical sense. . . [it] is directed towards evoking the potency of occult powers even though it is not presumed to be potent in itself . . . we can call this "magical" behavior. ( Leach 1972: 334) 


In their multi-disciplinary study, Laughlin, McManus, and D'Aquili used a biogenetic structural approach for seeing the "spectrum of ritual" 

in a vast array of forms and colors. . . . Ritual is never random be- havior but is highly organized, encompassing myriad discrete and symbolic elements intertwined in a complex behavioral matrix. Like the spectrum, ritual is structured by a set of organizational princi- ples that are only partially, if ever, comprehended by participants and includes both observed and unobserved elements. Further- more, there are certain preconditions for ritual, just as there are conditions prerequisite to the appearance of the spectrum. ( 1979: 1) 

These words remind us of Lévi-Strauss "surface and deep structures" ( 1972). 

We are obviously facing a wide range of rituals. Rituals mark the tran- 
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sition from one stage in life to another (birth, initiation into adulthood, marriage, death). Rituals can be seasonal, cyclical, weather-making, or divinatory, and there are rituals of affliction as well as curing rites.Wallace distinguished the following types of rituals: 

	
	technological rituals: to control nonhuman nature (divination, in- tensification to increase food supply) ( 1966: 107-112) 

	
	protective rituals: to avert misfortune ( 1966: 112-113) 

	
	therapeutic/ antitherapeutic rituals: to cure or to inflict injuries ( 1966: 113-126) 

	
	ideological rituals: to control social groups and values (rites of pas- sage and territorial movements) ( 1966: 126) 

	
	social intensification rituals: to renew group solidarity (Sunday services, rebellious rites that bring about catharsis) ( 1966: 130-138) 

	
	salvation rituals: to cope with personal difficulties (possession, sha- manic and mystic rites, expiation) ( 1966: 138-157) 

	
	revitalization rituals: to cure societal difficulties and identity crises (millennia movements) ( 1966: 157-166 [see also Eliade 1974: 313- 322 for secret brotherhoods]) 


Grimes used a different classification system: 

rites of passage: couvade, birth, baptism, initiation, puberty, cir- cumcision; marriage and funerary rites (mortuary, mourning, unc- tion, burial, cremation) are listed separately, although they are rites of passage too 

festivals: celebrations, feasts, carnivals, contests, sports, games 

pilgrimages: quests, processions, parades purification rites: fasts, pollution, taboos, sin, confession 

civil ceremonies: royal rites, enthronement, legal ceremonies, war- fare 

rituals of exchange: hunt, agricultural/ecological food offerings, potlatch 

worship: liturgy, prayer, sacraments 

magical rites: fertility, divination, sorcery, oracles 

healing rites: shamanic rites, psychedelic rites, exorcism, therapy, dream incubation 

interactive rites: habits, secular rites 

meditative rites: possession, conversion, trance 
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rites of inversion: rebellion; clowning, joking, and obscenity; revi- talization 

ritual drama: pageantry, experimental and entertainment rites ( Grimes 1985: 2) 

Classifications overlapped, so I began to explore the main reasons for the performance of rituals. In my research (mainly in Southeast Asia), I found that participants wanted to come into the "presence of the Divine." This reminded me of Eliade, who spoke of the expected hierophanies, for example, the "fire coming from heaven." He saw rituals rooted in archetypes ( 1974: xvii, 394). Rituals are, indeed, transformative, while cer- emonies are confirmative, though both functions may at times coincide in one event.It was van Gennep ( 1909/ 1960) who, at the beginning of the twentieth century, spoke first of three major steps in the "rites of passage": sepa- ration, transition, and incorporation. Separation 

comprises symbolic behavior signifying the detachment of the in- dividual or group either from an earlier fixed point in the social structure or a set of cultural conditions. During the intervening liminal period, the state of the ritual subject . . . is ambiguous; he passes through a realm that has few or none of the attributes of the past or coming state; in the third phase the passage is consum- mated. ( Turner 1967: 94) 

Barbara Myerhoff, Linda A. Camino, and Edith Turner redefined van Gennep's "rites of passage" and viewed them as 

a category of rituals that mark the passage of a person through the life cycle, from one stage to another over time, from one role of social position to another, integrating the human and cultural ex- periences with biological destiny in birth, reproduction and death. These ceremonies make the basic distinctions, observed in all groups, between young and old, male and female, living and dead. ( 1987: 380) 

Victor Turner ( 1962, 1967, 1969, 1974, 1982) wrote extensively on the "liminal" stage, during which participants experience communitas, that means, transcend worldly hierarchies and meet the sacred. He distin- guished the following kinds of communitas: 

	1. 
	existential or spontaneous communitas -- the direct, immediate, and total confrontation of human identities that tends to make those 
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	experiencing it think of mankind as a homogenous, unstruc- tured, and free community. 

	2. 
	normative communitas -- where, under the influence of time, needs arise to mobilize and organize resources to keep the members of a group alive and thriving. With the necessity for social control among members in pursuance of these and other collective goals, the original existential communitas is organized into a perduring social system that is never quite the same as a structured group whose original raison d'être was utilitarian. Normative com- munitas began with a nonutilitarian experience of brotherhood and fellowship that the resulting group tried to preserve in and by its religious and ethical codes and legal and political statutes and regulations. 

	3. 
	ideological communitas -- a variety of utopian models or blueprints of societies believed by their authors to exemplify or supply the optimal conditions for existential communitas. 


I want to remind the reader that rituals are physical symbolic actions. They include the body, because without a body there could not be any action in this world.When I started to work with the different categorizations, my research confirmed Eliade's five steps of the ritual process ( 1958: 383): 

	1. 
	pre-orientation and anticipation 

	2. 
	separation (sensory deprivation, monotonous music, physical stress) 

	3. 
	suggestion (high control of trance and dissociation, sometimes conversion or possession) 

	4. 
	execution (achievement of a new cognitive structure) 

	5. 
	maintenance (through repetition or reinforcement, occasionally involving a resynthesis) 


For comparison, I also want to cite Jeanne Achterberg, who recognized the following ten phases of a healing ritual: 

	1. 
	The lengthy preparations usually required before the healing ritual provide something for the relatives to do to show con- cern; 

	2. 
	ritual preparations and participation are a way for both the patient and the community to feel control of what appeared to be a hopeless situation; 
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	1. 
	relationships within the community are cemented and group solidarity is enhanced; 

	2. 
	the drama and esthetics of the ritual are soothing and distract- ing; 

	3. 
	the features of the ritual cement the ties between the patient and a group from which she or he may have felt alienation; 

	4. 
	the patient can sense relief through believing that harmony be- tween himself or herself and the spirit world is established; 

	5. 
	the rituals and symbols serve to interpret the meaning of disease, as well as the patient's role in a cultural context; 

	6. 
	the patient is stirred emotionally by the intensity of the ritual; this further increases hope and trust that something important will happen; 

	7. 
	the cost of healing rituals is considerable in most cultures and may entail the preparation of more prized and nutritious food, again enhancing the self-esteem, hope, and pride of the patient; 

	8. 
	when psychoactive preparations are used or when altered or dissociative states are entered into as a consequence of the rit- ual, the power of the healer is validated in such unusual experiences, and these reinforce the spiritual belief system. ( Achterberg 1985: 157-158) 


Surprisingly, Hastings' Encyclopaedia of Religion and Ethics ( 1921 vol. 10: 154-205) has no separate entry for ritual, but lists, under the heading "Prayer and Worship," the following four phases of a ritual: 

	1. 
	washing of hands 

	2. 
	prayer 

	3. 
	sacrifice 

	4. 
	pouring of libations 


We recognize the importance of purification. Universally, purity of prac- titioners, participants, and the space (sacred by nature or sacralized through appropriate ritual actions) is considered essential to ensure the efficacy of a ritual. Muslims, for example, wash their feet before entering a mosque; American Indians use the sweat lodge because purification "is the first step in any major sacred undertaking, regardless of time and culture" ( Black Elk and Lyon 1990: xv). 

Drawing from my own field data on the hundreds of rituals I attended in Southeast Asia, I find that although they were performed at different 

-10- 
occasions by practitioners of different ethnic groups belonging to differ- ent belief systems, all rituals had the following seven steps in common: 

	1. 
	marking and purifying the sacred space (all participants purify themselves as well) 

	2. 
	ritually entering the sacred space 

	3. 
	evoking the sacred 

	4. 
	meeting the sacred 

	5. 
	celebrating the presence of the sacred (e.g., Holy Communion in Christianity) 

	6. 
	thanking and sending off the sacred 

	7. 
	ritual leaving of the sacred space, with an intended closure 


Important also was that all participants had agreed on the purpose of the ritual beforehand and that the ritual experience was processed after- wards. 

FIELDWORK 
I will now compare two rituals. Each was performed in a multi- cultural and multi-ethnic society.I will begin with Singapore. During my research in Singapore on Fulbright-Hays research grant 106-83079 from July 1978 to June 1979, I found that rituals performed by Chinese spirit mediums are based on the belief that the highest deities cannot be approached directly, but that deified heroes and other spirits will act as intermediaries and fulfill func- tions similar to the saints of the Catholic church. Mediums will, therefore, evoke spirits they and their clients are familiar with.Chinese ritualists in Singapore describe themselves as either Buddhist or Christian, but their practices are clearly based on what has been called a "Folk Taoist" world view in which they are more interested in the manifestations of the Taoist pantheon than the philosophical lifestyle suggested by Lao-Tse. So they follow the seven steps discussed earlier.At each occasion, spirit mediums and their clients were in perfect agreement about the purpose of the ritual. Their goal was "to come into the presence of the Divine," so that questions could be asked and assis- tance elicited for personal problems, whether these were issues of health, career, business, or disputes between spouses, parents and children, or in-laws, or concerns about fertility or longevity. 

	1. 
	The sacred space is surrounded by altars in the four directions. A black flag on the additional altar outside indicates that a spirit medium is present in the temple. If the medium is a man, he bares his upper body 


-11- 
	
	and wears only yellow trousers and an apronlike cloth with the insignia of the deity. He may change aprons when a different deity begins to manifest. If the medium is a woman, she may wear a white dress, though this is not mandatory. 

	2. 
	Because purification is of utmost importance, in general, great amounts of incense sticks and spirals are used to purify the temple and all those who enter the sacred space. Women clients are expected not to enter a temple during their menses. (One middle-aged medium with whom I worked for over a year went into trance each day of the month. When I inquired about her menses, she told me that, while the deities are doing the work, the condition of her body is of no consequence.) Also, all those in whose house somebody has died within the last four weeks are sup- posed to stay away from sacred places. Sometimes a whip may be wielded in front of the temple to discourage mischievous spirits and drive them away. 

	3. 
	All participants take off their shoes and leave them outside the tem- ple. After they have ritually entered the sacred space, they light incense sticks and put them in the urns on the altar of the deity of their choice, together with their offerings, mostly fruit and red envelopes with money. 

	4. 
	Mediums evoke the deity, sometimes several deified heroes (e.g., from the Three Kingdoms) or gods (e.g., Kuan Yin, the Monkey God), one after another. Silently, barely moving their lips, they continue to pray until they have entered the expected trance. Sometimes their trance is supported by the sound of drums and chanting, while the clients prepare themselves for the arrival of the Divine. 

	5. 
	Mediums may begin to shiver and roll their head. Their breathing seems to reverse, and after some gulping sounds, their facial expressions change and they speak with a different voice that indicates that a deity has "arrived." Clients then come up, ask their questions, and listen ea- gerly to whatever the deity has to say. All are convinced that the "god is present." 

	6. 
	It is believed that the deity savors the aroma of the offerings. At times, mediums may consume some of the hard liquor brought by clients (one medium even consumed large quantities of opium during trance). There will also be several cups of tea on each altar. 

	7. 
	After all clients have received answers from the Divine, the medium thanks the deities and asks them to return to heaven, from where they may continue to protect the community and stay available if they need to be called again. 

	8. 
	Mediums assure a safe closure, sometimes by extinguishing incense sticks in their mouth (to prevent pollution of the departing deity and also to prove that they are enjoying divine protection from harm). As clients leave the temple, they light more incense sticks to give thanks for the blessings or burn some paper money in gratitude for the assistance 
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	of spirit generals and their armies or to provide for the needs of their ancestors. They may also take some of the food offerings home in the belief that deities have left their essence in the food. (They want to ingest the "Divine" as the "body" and the "blood" of Christ are consumed during Holy Communion in Christian churches.) 


The entourage of the medium is ready to offer instructions on how to interpret the words of the deities and how to use blessed water and charm paper. Most of the clients stay in the temple after the session to enjoy the afterglow of the experience and to compare notes. Their success stories reinforce the belief in the efficacy of the ritual and the mediums who ritually materialized a "spirit."After having described a Chinese spirit medium ritual in Singapore, I will now report on a Thai ritual called tham khwan nag ("making of the essence of life' for a monk-to-be"). This ritual, for example, was per- formed by two mo khwan (spirit doctors) on the eve of ordination of a young man in Chiang Mai, northern Thailand, in the summer of 1972.All participants had agreed that the khwan (soul, life force) of the nov- ice (nag) had to be persuaded to enter monkhood so that the well-being of this young man would be assured. His mother had sent for two spirit doctors from Bangkok who agreed to perform this six-hour ritual for a fee which was equivalent to the monthly salary of a schoolteacher. This ritual also followed the seven steps discussed earlier. 

	1. 
	The grocery shop of the mother had been emptied, purified, and blessed. The novice and the two spirit doctors were dressed in white, and the novice's head had already been shaven. 

	2. 
	Everybody entered the blessed space respectfully and sat down in a circle. A Thai orchestra cleared the air with traditional tunes to assure protection and to attune everybody. 

	3. 
	After having paid respect to the Triple Gem (Buddha, Dhamma, and Sangha), the two spirit doctors called devata (Hindu gods) down on the different levels of the bai si (many-tiered "auspicious tray") 2 to protect and bless the event. They also evoked the novice's khwan. 

	4. 
	The spirit doctors then proceeded to compare the life of the novice with that of the Buddha. They reenacted the novice's birth and reminded him of what his parents had done for him. Deities were placated and asked to protect the novice. Then the spirit doctors pleaded with the khwan to stay with the young man during monkhood. 

	5. 
	The purple covering of the bai si was removed, and some food of- ferings from different levels were fed to the novice. (It was assumed that their aroma had already been enjoyed by the deities. (See Fig. 1.1.) 

	6. 
	The deities were thanked and sent off ritually. 

	7. 
	An unspun woolen string (sai sincana) was passed around and held by those present in a circle. Lighted candles were also passed around, and each participant waved (wien thian) the smoke toward the novice. 
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Figure 1.1 The "spirit doctor" scoops food offerings from the different levels of the bai si ("auspicious tray") and feeds them to the novice. Drawing courtesy of Ilse E. Gilliland. 
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Then all participants tied each other's wrists with unspun woolen strings (phuk khwan). These strings, which had to be worn until they fell off naturally, were supposed to 

prevent the life force from escaping; 

protect the participants from danger coming from the outside; and seal the contract with the Divine and assure the participants of the "care and goodwill of those close to them by means of a socially sanctioned rite" ( Heinze 1982: 83-84). 

The orchestra played a parting tune, and participants began to discuss the highlights of the six-hour ritual. Everybody felt refreshed and elated, having been in the "presence of the Divine" and "having participated in a purifying, reinforcing, and reassuring" event ( Heinze 1982: 16).Do other scholars share my interpretation? Thailand's well-known folklorist, Anuman Rajadhon, wrote an account of a traditional tham khwan in which he described in detail the four important phases: 

	1. 
	invocation 

	2. 
	waving of the lights (wien thian) 

	3. 
	feasting of the khwan 

	4. 
	tying of the wrists (phuk khwan) ( Rajadhon 1962; see also Heinze 1982: 57) 


These phases agree with my seven steps. Though he did not offer any psychological explanations, Anuman Rajadhon was, however, very help- ful in tracing the historical development of the traditional tham khwan.
DIFFERENCES AND SIMILARITIES 
Singapore spirit mediums were shamans because not only did they call spiritual entities into their body, they also went, at other occasions, on "magical flights." Spirit doctors in Thailand were ritual specialists; however, they were not shamans because they did not enter different states of consciousness but, in approaching the sacred, employed "sha- manistic" techniques. 

The tham khwan is a Thai rite of passage. When a young man is pre- paring himself for the transition from secular life to the sacred status of a monk, he is vulnerable and his "essence of life" has to be propitiated. Singapore spirit-medium sessions are not so much concerned with life transitions, but attempt to fulfill mainly mundane needs. (In cases of life 
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transition, Singaporeans, when they can afford it, enlist the help of a Taoist priest or a brahmin).In both cases, the "evocation of the Sacred" and the "manifestations of the Divine" were facilitated and protected by a seven-step ritual. The nature of the ritual was protective, prophylactic, therapeutic (see also Tambiah 1970: 223), ideological, and leading to "salvation." It intensified the ethno-specific belief systems of the participants and restored har- mony and balance in a crisis situation.In these spirit rituals, cosmology is observed in action, and "emotive reaction [is elicited] with pragmatic interest in the face of the uncontrol- lable and unforeseen" ( Tambiah 1970: 35, 305). 

MORE ON THE FUNCTIONS OF RITUALS 
Let us look more closely at the functions of rituals. Sapir spoke of "highly condensed forms of substitutive behavior for direct expression" in which the condensation is saturated with emotional quality. Accord- ing to Sapir, the following components are important for such behavior: 

	1. 
	condensation of many meanings in a single form, 

	2. 
	economy of reference, 

	3. 
	predominance of emotional or orectic quality, and 

	4. 
	associational linkages with regions of the unconscious ( 1968: 492-493). 


"Perhaps every science must start with metaphor and end with algebra; and perhaps without the metaphor there would never have been any algebra" (Black 1962: 242, quoted in Turner 1974: 25). For Nisbet, 

Metaphor is . . . a way of proceeding from the known to the un- known. It is a way of cognition in which the identifying qualities of one thing are transferred in an instantaneous, almost uncon- scious flash of insight to some other thing that is, by remoteness or complexity, unknown to us. (quoted by Turner 1974: 25) 

Investigating Eleusinian and Orphic mysteries, Jane Harrison found that the communication of the "sacred" has three components: 

	1. 
	exhibition (what is shown) 

	2. 
	action (what is done) 

	3. 
	instruction (what is said) ( 1903: 144-460) 
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Turner ( 1965: 337) mentioned that in ritual, 

	1. 
	the verbal part and the behavioral part are not separable, and 

	2. 
	as compared with written or writable speech, the "language" of ritual is enormously condensed, a great variety of alternative meanings being implied in the same category sets. 


This is also an attribute of mathematics. Primitive thought is transfor- mational in the sense that mathematics is transformational.Let us return to the explicit and implicit goals of rituals. "Unconscious goals cannot be verbalized but betray themselves in the form of ritual symbolism and in the comparative study of discrepancies in the meaning of symbols given by informants in different ritual contexts," ( Turner 1967: 275).I experienced the same phenomenon and am sure that other research- ers have also encountered contradictory explanations from participants in the same ritual. I call it the "Rashomon effect." 3 Rituals are obviously experienced according to each participant's spiritual, intellectual, social, emotional, and physical state of mind.Turner spoke of three levels of explanation: 

	1. 
	the level of indigenous interpretation (exegetical meaning), 

	2. 
	the operational meaning, and 

	3. 
	the positional meaning when a ritual "makes intelligible what is mysterious and also dangerous" ( 1967: 50; 1969: 15). 


Horton reminded us of Turner's description of the Chihamba ritual in which he discussed the structure of this luxuriant symbolism. Its chief features are the following: 

	1. 
	elementary symbols tend to be organized and used in complexes; 

	2. 
	each elementary symbol tends to have a large "fan" of diverse potential meanings; and 

	3. 
	different selections from this fan of meanings are mobilized when a given symbol features in different complexes. Hence, though a given symbol has a restricted overt significance in any given context of use, it carries with it "a vast penumbra of dimly apprehended latent meanings. It is these latent meanings . . . which make people react with fear and awe to some of the more commonly recurring symbols, and which lead them to think of such symbols as charged with a mysterious power ( Horton 1972: 350). 
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At the close of the twentieth century, we still feel the need for "mean- ingful rituals which bond families and communities; invoke a feeling of awe and connection, and continuity; and celebrate life's passage" (Ach- terberg 1990: 63).As has been mentioned earlier, rituals can become mechanisms for social control. They assist in the resolution of social conflict and maintain social solidarity, social stratification, and the power structure. Particu- larly in politically sophisticated societies, a government may decide that rituals though once performed, are now to be abandoned, but there are always some people who choose to put rituals aside for possible later retrieval.Rituals may be in harmony with other aspects of a culture, but they may also show disjuncture. It can be assumed that all cultures are per- petually changing, but some alter at rates so infinitesimal that they seem to be unchanging. In other societies, the rate of change is so fast that people coming to rituals may not know how to behave. There is an irony here, because one of the functions of ritual is to codify behavior, sanctify it, and thereby make it more probable that people will know how to act (Fried and Fried 1980: 257).We therefore recognize the role of ritual 

as a supportive organ in the self-regulation of organic, cognitive, and social systems and the interaction of these systems with the E o [operational environment]. It operates through its effect on the em- pirical modification cycle of individual and collective cognitive sys- tems by controlling the transformations undergone by those systems. Over all, this constitutes the process of equilibration by which information from the E o is assimilated into the E c [cognitive environment] while simultaneously conserving the integrity of the E. ( McManus in d'Aquili, Laughlin, McManus, with Berry 1979: 212) 

Faced with the search for meaningful rituals in our time, we should not take pieces of other rituals without looking at the context in which they have been performed in the past. We should also consider the context in which we want to perform a ritual and make sure that all participants have expressed agreement about the ritual's purpose. Expectations, even fears, give a ritual an emotional charge which reinforces its efficacy and is assured by participants "moving through" the seven steps discussed earlier: 

	1. 
	purification of space and participants 

	2. 
	ritual entry 
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	1. 
	evocation of the sacred 

	2. 
	meeting of the sacred 

	3. 
	celebration 

	4. 
	thanking and sending off the sacred 

	5. 
	ritual leaving of the sacred space and closure 


Processing and integrating the ritual experience into the daily life of all participants has to be facilitated by the ritualist. In other words, not only the expectations and intent of all involved, but also the necessary purification, the conscious shift of attention, the opening and surrender- ing to the sacred, the mystical union, and its celebration are important. The shift back to ordinary consciousness has to be made "consciously" and a careful closure has to be facilitated to protect the sacred from pollution. Most importantly, in whatever context a ritual is performed, at the end, the ineffable has to be translated into ordinary language. 

SUGGESTIONS FOR FUTURE RESEARCH 
We need more detailed studies of ritual components: 

	1. 
	action (movement, dance, performance, mime, music, rhythm, gesture, play, and work, because we have to include the body) 

	2. 
	space (environment, architecture, shrines, sacred places) 

	3. 
	time (season, holiday, calendar, repetition) 

	4. 
	ritual objects (masks, costumes, fetishes, icons, art) 

	5. 
	symbolism (metaphors, cosmology) 

	6. 
	group (kinship, class, caste, family, hierarchy, ethnicity, accul- turation) 

	7. 
	self (body, feeling, states of consciousness, gender) 

	8. 
	divine beings (gods, demons, spirits, saints, ancestors, animals) 

	9. 
	language (sound, song, poetry, word, story, myth) 

	10. 
	quality (color, shape), quantity, and theme (beneficial, harmful) ( Grimes 1985: 1-2) 
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	1. 
	evocation of the sacred 

	2. 
	meeting of the sacred 

	3. 
	celebration 

	4. 
	thanking and sending off the sacred 

	5. 
	ritual leaving of the sacred space and closure 


Processing and integrating the ritual experience into the daily life of all participants has to be facilitated by the ritualist. In other words, not only the expectations and intent of all involved, but also the necessary purification, the conscious shift of attention, the opening and surrender- ing to the sacred, the mystical union, and its celebration are important. The shift back to ordinary consciousness has to be made "consciously" and a careful closure has to be facilitated to protect the sacred from pollution. Most importantly, in whatever context a ritual is performed, at the end, the ineffable has to be translated into ordinary language. 
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	group (kinship, class, caste, family, hierarchy, ethnicity, accul- turation) 

	7. 
	self (body, feeling, states of consciousness, gender) 

	8. 
	divine beings (gods, demons, spirits, saints, ancestors, animals) 

	9. 
	language (sound, song, poetry, word, story, myth) 

	10. 
	quality (color, shape), quantity, and theme (beneficial, harmful) ( Grimes 1985: 1-2) 


Longitudinal studies may tell us more about what is changeable in rituals and, indeed, keeps changing to increase effectiveness. Future studies may also reconfirm the main purpose of a ritual: to come into the pres- ence of the sacred so that we can better understand the Infinitely Moving, Divine Energy. The balance between the World of Man and the World 
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of the Sacred is restored during a ritual, and the "Fire from Heaven" touches the participants in a most profound way. 

This chapter has been written to establish a vocabulary for our dis- cussion on the nature and function of rituals. With our modern technol- ogy, we can now measure the effects of rituals on the physical-biological, psychological-emotional, social, mental, and spiritual levels. For exam- ple, in neuropsychoimmunology, the effect of shifts in attention and of emotional charges on the chemistry of the brain, skin resistance, and heart rate can be recorded and applied to healing techniques. Only when researchers recognize the complexity of the nature and function of rituals and use interdisciplinary approaches can tangible results be expected. 

NOTES 
	1 
	Phylogenetic means "based on natural, evolutionary relationships." 

	
	

	2 
	A bai si has functions similar to the World Tree or the axis mundi (see Heinze 1982: 69-75). 

	
	

	3 
	In the Japanese film Rashomon, a wife is raped and her Samurai husband murdered by a robber. When each of the three report the event, their accounts differ considerably in interpretation. Even the ghost of the dead husband does not seem to tell truthfully what occurred. The reader is also referred to Devereux, who mentions that "a failure to differentiate between actually observed behavior and the statements of an informant can also lead to erroneous inferences" ( 1967: 200). He points to "the alarming possibility that field ethnography (and indeed all social science) . . . may be a species of autobiography" ( 1967: viii). When I collected reports from eyewitnesses after an event during which a legend was started, all eighteen reports differed considerably. Even content and sequence of events were experienced differently. This alerted me to the considerable differ- ences in individual perception an background. 
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2 Ritualism and Contactism: Popularity of a Hindu Ritual 
Anoop Chandola 

Rituals may be considered dramas (Turner 1974) and, as such, vary in public appeal. In this chapter, I will show that a ritual, like any drama or action, enjoys high popularity when it is understood as being "fair" by the public. A popular Hindu ritual, known as the Satya NārāyaU=1E47a Vrata Kathā or "True God Worship Story," will serve to illustrate three issues: (1) how a ritual is theoretically an action; (2) how a ritual is philosoph- ically considered to be fair; (3) how this Hindu ritual becomes practically attractive. 1 
ACTION THEORY FOR RITUALS 
Many scholars of rituals have recently pointed out that rituals can be considered "ways to act" ( Bell 1997) or "physicalsymbolic action" ( Heinze 1998). In the past, other terms such as "performance" ( Schechner 1977) and "practice" (Sahlins 1976) have also been used to indicate that rituals are actions. Assuming that this overall view of rituals is correct, we propose a theory of actions. 

The theory of action that I call contactics is presented in my book Con- tactics: The Daily Drama of Human Contact( 1992). Contactics studies con- taxes. The term contaxevokes syntax.In syntax, wordsare put in contact with a grammatical system; in contax, thingsare put in contact with a code. The code generates a state or situation in awareness or conscious- ness. Then situations can be acted out in three possible expressions -- material, linguistic, and materialized linguistic. Contax is a chain of sit- 
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uations and expressions that an individual creates consciously. Con- sciously means that a conscious contact codeis used by the brain unin- terruptedly throughout the individual's waking state.The code has eight basic elements or roles that can be articulated con- veniently by asking the following eight questions: 

	1. 
	What is the activity? 

	2. 
	Who is the doer of this activity? 

	3. 
	What is the instrument with which the activity is executed? 

	4. 
	What is the goal of the activity? 

	5. 
	Who is the recipient of the activity's goal? 

	6. 
	What is the starting point or origin of the activity? 

	7. 
	What is the base of time and location of the activity? 

	8. 
	What are the specifiers of the preceding questions? 


The easiest way to attest to the existence of these elements is to observe our linguistic expressions (sentences). 2 Consider the following sentence: "The worshipper poured water quickly on the seat with a small spoon." Here the activity is "pouring." The doer of the activity is "worshipper." The instrument with which the activity is done is "spoon." The goal of the activity is "water." The location or the base of the activity is "seat." In English, these items are known as verb, subject or nominative case, instrumental case, object or accusative case, and locative case, respec- tively. The verb is modified by a past specifier, known in English gram- mar as past tense. The other specifier for the activity is "quickly," known grammatically as "adverb." For the activators or case nouns, the speci- fiers are known as "adjectives," such as "small." But in terms of the code, the activity, its activators, and their specifiers are roles that put items such as "pouring," "worshipper," "water," "seat," and "spoon" in con- tact in the brain. 3 A situation is a set of brain images of things selected for contact. Things cannot be implemented as actions, verbally and non- verbally, if they are not imaged or represented first in the brain. Whoever puts these things in contact is the contactor. If the contactor speaks a sentence, such as the one given as an example, then he or she is the speaker who puts the situation into its linguistic expression or verbal action. 45 
Consider the same action as non-verbal or material expression. Now we can observe the worshipper who quickly poured water with a small spoon over a seat. The assumption here is that he or she converted these code-generated images into physical action. The written sentence, known as materialized linguistic expression, is a combination of material and linguistic expressions; it expresses verbal things (words) by means of non-verbal objects such as pen, paper, computer, and graphic forms. 
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In an individual's contax, portions or sets of expressions can be ob- served causally and non-causally linked to each other. If a set Acauses a set Cin a chain of ABCor ACB,where the set Bis also added commonly as a cause or effect of C,then Bis a ritualistic set. The logical condition here is that if A,then C.In addition, Bis not logically needed before or after C.However, if Bis observed as a pattern with an individual's chain of AC,then Bis his or her ritual. 5 
The items or things that we use in causal or non-causal actions exist in a reality that I call contactual reality -- a reality created through the process of contactualization.This process can be presented as: "Things" → 'Images' → Things. The "things" (in double quotes) are selected by a contactor for contact in a given situation. The 'images' (or situation) of these things are in single quotes; the things(or expression, hence, action) are italicized. Thus the three states of the things in the process of con- tactualization are marked distinctly. The process is called contactuali- zation because things are put in contact through it. Things include any items: concrete, abstract, animate, inanimate, and fictional objects or words. Things become cultural or ritualistic only when they pass through this process and thus become contactualized.The processed existence is the contactual reality of the things. Outside this process, the same things may have an independent existence that is their actual reality.All things in a non-causal action are as real as the things in a causal action; both kinds of actions take place in contactual reality. 

Non-causal actions, including a ritual and its part, are meaningful. In a Hindu ritual, for example, a mantra may not make sense as a linguistic expression. That is, the user is not aware of the mantra in terms of its words and their meaning as understood by others. A mantra in such a case is like any other "vocalization," such as screams, grunts, or laughs. A laugh, for example, cannot be analyzed in terms of linguistic concepts. All vocalizations are like kinesic expressions. A kinesic expression is a meaningful part of communication ( Birdwhistell 1970). Vocalizations are material expressions and are therefore meaningful. 6 Such a mantra is used as one unit or thing by itself; it is used like other objects, such as water, seeds, leaves, flowers, or fruit, in Hindu worship. These objects are meaningful when they are used with the conscious contact code; the code gives usable meaning to all the things of material and linguistic expressions. In principle, if a ritual is performed only with material ex- pressions, it is still meaningful; it may include kinesic expressions such as mantras. 7 
CONTACTISM 
Every individual keeps on forming contactic chains or contax by in- tracontact or intercontact throughout her or his lifetime. If she or he alone is involved in forming the chain, then that part of the chain represents 
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her or his intracontact.But if there are chains of two or more individuals in contact, then such a contact is intercontact.The two types of contacts contain causal and non-causal actions. An action leads to expected or unexpected actions. Any unexpected situation or expression is an indi- rect or side effect. Such side effects in a contax are called contaxic effects. An intercontact can be fair or unfair in effect to the participating indi- viduals or groups.Consideration of fair and egalitarian treatment of all the parties in an intercontact is called contactism.Contactism is an ethical extension of a philosophical adjunct to the science of contactics. To understand contact- ism, the same eight questions in which contactics is rooted can be re- stated as follows: 

	1. 
	Is the overall major activity, such as performing a ritual, fair? 

	2. 
	Are the doers of this activity fair? 

	3. 
	Are the means or instruments of this activity fair? 

	4. 
	Is the goal of this activity fair? 

	5. 
	Are the recipients or beneficiaries of this activity fair? 

	6. 
	Is the starting point or origin of this activity fair? 

	7. 
	Is the base (time and space) of this activity fair? 

	8. 
	Are the specifics or specifiers attached to each of these questions fair? 


These questions simply mean that in an intercontact, each party should also consider the "other" party's interest in an egalitarian manner. That is, contactism requires an equal opportunity for all the parties in their mutual contact to meet their respective objectives. 

THE HINDU RITUAL 
With these theoretical aspects we can now understand why a ritual such as the Satya Nārāyaṇa Vrata Kathā,hereafter called SNVK, gained popularity among Hindus. This ritual is recorded in one of the ancient scriptures, the Skanda Purāṇa,named after the war god Skanda, son of the goddess Pārvatā and god U=015Aiva. The Purāṇamust have evolved through several centuries (between 700 A.D.and 1300 A.D.). Its over 80,000 Sanskrit verses make it the longest mythological work in later Sanskrit literature. The section where the SNVK ritual appears is known as the Reāa Khaṇda,which literally means the "Narmada Region." (The river Narmada in central India is also called Revā.) This implies that the ritual's origin is in central India where many ethnic groups and cultures intersect, thereby creating a need to share practices, for instance, the 
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SNVK. The ritual today is published in most regional languages of India in the form of manuals. A manual may or may not contain the Sanskrit text of the Purāṇa.The mantras in Sanskrit may be added to the manual, but their use is optional in the pU=016Bjā("worship"). The mantras are Vedic as well as post-Vedic or Puranic. The Vedic mantras include the sixteen mantras or ẵca of the PuruṢa Sūktafrom the ẵg Veda.The word PuruṢa ("being, man, person") in the ritual stands for Nārāyaṇa or ViṢuṇ. The association with the first book of the Hindus, the Ṛg Veda,implies a prestigious recognition of the ritual. Though the literal meaning of the ritual is "True God Worship Story," implying that Lord Nārāyaṇa is the true God, the ritual is typically polytheistic since other gods and god- desses are also included. 

The text, usually given in five chapters, also includes stories of the first performers of the ritual. The first chapter also states guidelines for the performer, for example: 

On any day, when a person is full of devotion and faith, he should dutifully worship Lord Satya Nārāyaṇa that evening with brahmins and relatives. He should offer naivedya[sacred food] consisting of one and an extra quarter unit of food, bananas, ghee [clarified but- ter] to the priest after hearing the story with the audience. Then feed the brahmins and relatives. The worshipper should eat the sacramental food with faith. Then dancing, singing, etc., should take place. In the end, all should go home, remembering the Lord. ( Chandola 1991: 71). 

Although this statement, meant to be the contact program for the per- former, does not mention who qualifies as the performer, the stories do. Anyone qualifies as a performer. The stories include men and women who are brahmins, kṢatriyas, vaiśyas, and śudras (representing the four traditional castes of priests, warriors, merchants, and laborers, respec- tively), some of them poor and some of them rich. All the stories show how everyone eventually becomes happy and prosperous by the per- formance of this ritual. 

We have called this Hindu worship a ritual. By definition, a worship, when performed, becomes a series or a set of expressions. As stated earlier, the set that includes the performance portions in the contax of the performer is meaningful action, even though it is noncausal. What does noncausal mean? Consider, for example, a Hindu boy who is stud- ying for an important exam. In order for the boy to pass the exam, the boy's family performs the SNVK. The boy passes the exam later. The family considers the ritual to be one of the causes for his success, but others also passed this exam without any ritualistic performance such as the SNVK. The ritual may be performed after the boy passes the exam 
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to show gratitude to the Lord. The Lord's favor here is understood as the cause for passing the exam. Since such a performance is not the logical part of the cause-and-effect chain of success, it is a noncausal action to the action of the exam. That is, in the chain of ABCor ACB, the portions that contain the SNVK-related actions make the set B;the portions that contain reading the exam material, going to take the exam in a place, and so on, make the set C.Within the SNVK performance or B, many actions take place with a cause-and-effect relationship. For ex- ample, the actions of food preparation, distribution, and consumption are linked in a cause-and-effect relationship. But Bas a whole is not the cause of C.As for the contactual reality, there is no difference between the A,B,and Cportions mentioned because all conscious actions are produced by one and the same code. 

The ritual's intended contact program, including the stories to be read during the performance, clearly implies that it is to be performed fre- quently at any time with others who may be family members, friends, relatives, community members, or strangers of any rank, class, or gender. The overall pattern of the SNVK performances suggests that the ritual is primarily a "community" and "cultural" event. How it is such an event is discussed next. 

The ritual's host family or worshippers usually attempt to involve as many community members as possible. They therefore have to estimate the number of community members who may be involved. In a village- dominated country such as India, people are fully aware of their com- munity -- the village. In light of such a realistic view of community, the theory of "imagined community" of Benedict Anderson ( 1983) is under- stood differently in contactics. According to contactics, all objects in use must have some sort of reality. The objects acquiring new meaning through the process of contactualization that starts with the conscious contact code exist in contactual reality. Contactors (users of this code) engage in intercontact with some sort of realistic understanding of ob- jects or items that they use. In the SNVK context, the worshippers may prepare food for the whole village; they expect a certain number of peo- ple as their guests. This host-guest intercontact is real and is made pos- sible out of a contactual reality of the community. 

To consider the SNVK ritual as a cultural event, a simple and precise definition of culture is necessary. Culture is defined as the things that humans understand, do, say, and write by means of a code -- the con- scious contact code. One single code unites these four activities that make human culture. The things that form the action of the SNVK ritual are cultural things;they are understood, done, said, and written with the code. The emphasis here on cultural things instead of humans is meant to bring a clear sense of objectivity -- a necessity for any scientific study. Another emphasis is that cultural things, like natural things, evolve with 
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a code. The view that all culture is code generated brings cultural an- thropology closer to sciences like genetics that explain the evolution of all organisms with a genetic code. 

Sometimes, unfortunately, a community or cultural study is misinter- preted as a study of certain people under a common name (e.g., "Hindu"). Contactics has a different view of cultural studies, as previ- ously discussed. Thus here, for example, we are not studying Hindus, but the things associated with people called Hindus. That is, we are studying here some of the things understood, done, said, and written by Hindus whose code-generated actions may include animate, inanimate, abstract, and mythical things. 8 Not every Hindu does these things, but when many Hindus organize and share these things frequently, as seen, for example, after certain SNVK guidelines or contact programs, we ob- serve a pattern or similar organization of things over time and space. 

The all-inclusiveness of people makes the SNVK a good bhaktiritual. The term bhaktimeans "devotion" as well as "sharing." In essence, the performer of the ritual shares his or her resources with others through devotional or ritualistic "de-egotization." De-egotization means no ego or "no I-ness," an awareness of dispossessiveness. The performer offers all food back to God who pervades every thing and hence is called ViṢṇu, "the pervader." At the end of the performance, the participants get the same food as prasada(pleasure of God). All participants are expected to conduct this ritual in their homes, thereby encouraging reciprocity. Money is also collected through the āratīthat is performed at the end with a plate containing lighted ghee-soaked cotton wicks. The plate is carried to every participant, who warms his or her hands over the flames (for symbolic enlightenment) and places some money on the plate. This money is used for charitable causes and priestly fees. 

Contactism can be viewed in the SNVK as a side effect. The fourfold caste system associated with it is not egalitarian; hence there is anticon- tactism in principle and practice. Likewise, gender inequality is also ob- served in priestly practice. For example, the tradition of ancient scriptures, such as the Manusmẵti( Manu's Laws), clearly prohibits that śudras (low-caste people) and women use the Vedas. The universal trend of having parties with one's "class" is also observed in terms of wealth. The original authors of the SNVK ritual appear to be clearly aware of "class" discrimination, but they do not say that one should not discrim- inate this way or that way against others. The material expressions or non-verbal actions in the stories suggest egalitarianism and consideration of the good of the "other" party, irrespective of his or her social classi- fication. Most interestingly, the SNVK ritual framework in terms of the general pūjā (worship) is not much different from the one found in other similar rituals where social discrimination is observed. 

One major reason for the popularity of the SNVK is the belief that its 
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performance makes quick puṇya,the "merit" of a good deed; many say that they perform this ritual for others' sake and expect no reciprocity. However, in any given community, many families are found performing this ritual turn by turn. Such performances produce the side effect or contaxic effect of reciprocal gifts. But no matter how the ritual takes place, there is a good number of participants who are recipients, not doers, for example, beggars. The overall effect of frequent performances is having charity chains, another contaxic effect. Are these good or bad contaxic effects of the SNVK performances? These performances could be considered to be those economic acts that, in the words of Bronislaw Malinowski, "belong to some chain of reciprocal gifts and countergifts, which in the long run balance, benefiting both sides equally" ( Malinow- ski 1972: 36). Thus egalitarian treatment and mutual gain of all the par- ties involved in an intercontact is contactism. The ideal form of gift giving in the SNVK ritual is free food to all participants. When some participants could be beggars, homeless persons, and strangers, then the gift giving in the SNVK ritual becomes unidirectional. Charitable giving, as Bowie ( 1998) has suggested, may express "domination" and "resis- tance," even when it is done for "merit making" in a religious sense. Such negative effects are bad contaxic effects and hence anticontactism. 

In social studies, Hindu society is perhaps the most notably class- stratified society. Any ritual that attempts to transcend the differences of caste or class should be considered a ritual in accordance with contact- ism. The SNVK is such an unusual ritual, a ritual of sharing with equal- ity. 

Thus the first person who performs the SNVK ritual in these stories is a brahmin. The second person who performs it is a śudra, a woodseller. The brahmin, in his own house, taught the woodseller the entire ritual and shared food with him. Later, the woodseller performs the SNVK ritual himself, suggesting that a gudra or untouchable can also act as a priest. By implication, he must have performed in a language that was native to him. Śudras are not expected to know Sanskrit. It should be noted that the current SNVK manuals are found with or without Sanskrit texts and mantras. The Vedic mantras, however, cannot be used by women and śudras if scriptures such as the Manusmẵare taken seri- ously by the orthodoxy. I have, however, observed women using Vedic mantras. The SNVK ritual does not require the use of Sanskrit; most folks use their regional language for the entire ritual. Optional use of Sanskrit also creates contactism as a fair contaxic effect or a good unexpected side effect of equality; use of a regional language gives the worshipper, in general, an equal access to worship. 

In my fieldwork, I found that many priests using Sanskrit did not understand the meaning of the Vedic mantras, but they looked very com- 
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fortable in mixing them with the regional language. This mixing helps more active intercontact, because the worshipper and other attendants can work with the priest at the same linguistic level. The ritual frees the worshipper in terms of time and place. 

More or less, any day and place are allowed for its performance. Tem- poral and spatial restrictions generally reduce the frequency of a ritual. Equal access to any time and place also creates a fair side effect of con- tactism. 

CONCLUSION 
The objective of this chapter is to show what kind of action a ritual is and how to account for its popularity. With the action theory of contac- tics, all ritualistic things are viewed as parts of a chain that humans consciously form by putting in contact their daily situations (understand- ings) and expressions (actions). The patterned non-causal actions in this chain or contax qualify to be rituals. However, a number of action parts within the ritual itself may be in a cause-and-effect relationship. But any thing used ritualistically is meaningful because it is processed through the conscious contact code that gives meaning to all things for their use. We evaluate a public ritual in terms of contactism. For this purpose, we use the eight questions as elements or roles of the conscious contact code. If the evaluations based on the previous questions show fair and egali- tarian treatment of all the parties involved, then contactism is achieved and the ritual is likely to have a higher frequency. 

The Hindu ritual, known as the Satya Nārāyaṇa Vrata Kathā(SNVK), is very popular because it results in contactism. For example, the activity of the whole ritual is "Performing" the ritual itself. This is a phil- anthropic activity. The food as instrument is used free of cost to the attendants by the doer, who is meeting the goal in terms of the imple- mentation of the ritual's program itself. The recipients here are the at- tendants, including the strangers and poor people. The origin of the activity could be several things, such as performing the ritual from eve- ning to midnight. The base includes the time and place of the perform- ance, which, as mentioned earlier, are flexible and open to all. Somehow the participants evaluate these questions in their own situations and ex- pressions. They can easily rate the SNVK action with such specifiers as "fair" and "equal" for all when they come together, breaking the barriers of class, caste, gender, language, and wealth. This intercontact, made possible by the worshippers' contact program, based on the SNVK rit- ual's guidelines, produces the side effect of community solidarity. The participants become aware of such desirable contaxic effects, which, in turn, become the cause for the ritual's frequent performances in the com- munity. 
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NOTES 
	1 
	A detailed description of this ritual is given in my book The Way to True Worship: A Popular Study of Hinduism( 1991). The book does not include the the- oretical, philosophical, and social aspects of the ritual that are discussed here. 

	
	

	2 
	These eight code elements are abbreviated as follows: A = activity, D = doer, I = instrument, G = goal, R = recipient, O = origin, B = base, and S = specifier. They form the acronym ADIGROBS. In every situation, "activity" is the central role in which all other roles "participate." 

	
	

	3 
	The code roles are universal but are expressed in each language by their own grammatical or syntactic rules, which contactics does not study. Contactics uses the code as its base to study the organization of things internally as situa- tions and externally as expressions. 

	
	

	4 
	Examples of the words "recipient" and "origin" are expressed in this sen- tence: "The worshipper gave the priest a coin from his pocket." Here "giving" is the activity, "priest" is the recipient (or the dative-case noun), "pocket" is the origin (or the ablative-case noun), and the specifier "his" is for "pocket." Note that any two items with their respective roles, especially "activity" and "doer," are enough to complete a situation. Situations are the minimum units of cogni- tion. All the components of every situation are imaged simultaneously (as in a camera shot), but they occur linearly and may be incomplete when expressed. This sentence, for example, has words one after another, and any words could be omitted by the speaker. Most situations are not expressed, but some of them are inferred by other expressed situations. 

	
	

	5 
	Such a view allows any expression or action, religious or secular, to qualify as a ritual as long as the action is noncausal in logic, but causal in belief. Also, this view attempts to demarcate and clear the boundaries of the emerging field of rituals. 

	
	

	6 
	Many animals use vocalizations, like other material expressions, for com- munication, and some of their vocalizations may be ritualistic ( Huxley 1966; Lo- renz 1966). Animals form situations with the same conscious contact code, but express any situations only through its material expression. Only humans have evolved language; their vocalizations for communication are forerunners of lin- guistic expressions. Even before evolving linguistic expressions, humans used some vocalizations ritualistically. It follows that rituals existed before myths. Myths are made of linguistic expressions. 

	
	

	7 
	This explanation addresses the issue raised by Staal ( 1989) about the mean- inglessness of ritual in the context of using mantras. Staal emphasizes the "exe- cution" aspect of the mantras in a ritual. It is true that the execution takes place with rules, but these rules are not needed to explain the meaningful usage of the mantras in a ritual. It is the conscious contact code by which the user gives meaning to all things, including mantras ( Chandola 1998b). Simply put, the meaning of things indicates that their brain images were formed with a brain code. 

	
	

	8 
	Two anthropologists may have different views of one and the same com- munity. Not only the contaxes of the members, but the anthropologists' own contaxes are involved in the study of the group. Contaxes and contactual realities 
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	are in flux. Replication of any bit of an action with the same setting (the same situations and expressions preceding and following the bit) is not possible. Two contactors cannot have identical contaxes, but their contaxes may have many similar portions or common patterns (shared situations and expressions). Later, one and the same individual's actions could be patterned differently. In other words, people's views and actions are not constant and consistent. These factors may lead to two conflicting anthropological studies ( Chandola 1998a). 
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3 The Ritualization of Conflict within Post-primitive Societies 
Vladimir I. lonesov 

The study of social conflict and ritual practice in ancient protostate societies is of great importance for the historical reconstruction of the social-spiritual life of early civilizations. A universal means of self- regulating religious practice, rituals effectively supported the develop- ment of post-primitive or complex societies. 

Rituals of traditional societies have mainly been described in ethno- logical literature. However, despite its importance, the topic of imitative systems in ancient material culture and their mortuary practices is very poorly represented in archaeological studies. Rituals were widespread in protostate societies. The study of ritual artifacts from ancient cemeteries clearly shows not so much local traits as general historical events, typical for many Euro-Asian cultures of the Bronze and early Iron ages where social stratification developed. Rituals were practiced particularly on a large scale by the Sapalli Proto-Bactrian civilization in southern Uzbekistan in the eighteenth to the tenth centuries B.C.(Askarov 1977; Askarov and Abdullaev 1983; Ionesov 1990, 1992, 1999). 

In this chapter I will attempt to interpret the ritualization of conflict in the social life and mortuary practices of post-primitive society by an- alyzing recent archaeological data from the site of Djarkutan, the greatest early urban center of the Proto-Bactrian civilization. 

PROTO-BACTRIAN CULTURE 
Many archaeological ruins of urban areas (that means, the Uzbekistan sites of Sapallitepa, Djarkutan, Molali, and Bustan, and Dashli in Af- 
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ghanistan, on both banks of the central Amu-Darya River) were discov- ered by A. Askarov and V. Sarianidi in the late 1960s and early 1970s. They confirm the existence of a unique, settled, agricultural civilization in the ancient Bactrian region a thousand years before the arrival of the Achaemenids (Askarov 1977; Sarianidi 1977; Kohl 1984; Fig. 3.1 ).After the abandonment of the important early urban centers of south- ern Turkmenistan and northern Iran, the epicenter of state genesis and urbanization was located near the Amu-Darya drainage basins. Sapalli culture became the cradle of the most ancient urban civilization in Uz- bekistan.Djarkutan consists of a temple and palace building, a citadel, living quarters, craft areas, irrigation canals, and cemeteries. Recent archaeo- logical excavations at the site of Djarkutan by the Institute of Archae- ology of the Uzbek Academy of Sciences, Samarkand, discovered separate tribal quarters where each had its economic and residential ar- eas, covering more than fifty hectares. Each area had its own tribal cem- etery, in which burials of both ordinary people and tribal leaders were discovered.Over the last twenty-five years, the burial grounds of Djarkutan have been archaeologically studied, and some cemeteries (Djarkutan 3A and 4V) have been completely excavated. On the whole, more than 2,000 ancient burials were excavated in 32 cemeteries and settlements of the Sapalli culture. As a result of these field investigations, a great number of valuable archaeological data, including more than 600 ceramic vessels, 400 metallic items, and dozens of stone and clay artifacts have already been analyzed (Ionesov 1997). 

FUNERAL RITUALS IN SAPALLI CULTURE 
The funeral rituals included the use of clay, anthropomorphic figu- rines, models of altars, sacrificial areas, methods of grave construction, burials of animals, and jar burials. However, most distinctively, rituals were connected with cenotaphs and votive bronze objects replicating miniature, functional tools and weapons ( Fig. 3.2 ).Over 250 cenotaphs have been discovered in the Sapalli burial grounds ( Fig. 3.3 ). The artifacts found in the cenotaphs can be divided into six main groups ( Fig. 3.4 ): 

	1. 
	dolls made of wood or cloth 

	2. 
	anthropoid clay figurines and other ritual objects 

	3. 
	ritual mortuary roof-shaped vessels 

	4. 
	immolated animals (sheep) 
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Figure 3.1 Proto-Bactrian Bronze Age Settlements (adapted from Philip L. Kohl, 1984) 
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Figure 3.2 Archaeological Evidence of Ritual Artifacts in Sapalli Culture 
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Figure 3.3 Percentage of Cenotaphs within Bronze Age Cemeteries of Central Asia 
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Figure 3.4 Typology and Evolution of Cenotaphs in Sapalli Culture 
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	5. 
	sheep and anthropoid dolls 

	6. 
	no grave goods ("empty pits") 


The social and ritual functions of cenotaphs have been explored by Io- nesov ( 1992).The cenotaphs of Sapallitepa, Djarkutan, and Bustan are divided into six chronological stages: 

	Sapallitepa 
	1700-1650 B.C. 
	7.9% 

	Djarkutan 1 
	1650-1550 B.C. 
	10.4% 

	Djarkutan 2 
	1550-1350 B.C. 
	3.1% 

	Kuzali 
	1350-1200 B.C. 
	16.0% 

	Molali 
	1200-1050 B.C. 
	17.0% 

	Bustan 
	1050-950 B.C. 
	27.6% 

	Others 
	
	18.0% 


The final stage of Sapalli cenotaph ritual is the most complicated and socially determined. Bustan cenotaphs contained traces of ritual fire (23.9%) and animal immolations (47.8%).We have at present over 300 bronze artifacts from approximately 150 burials of the Sapalli culture (at Sapallitepa, Djarkutan, and Bustan). These artifacts are divided into five groups: 

	1. 
	tools (knives, butchers' and carpenters' adzes, chisels, mattocks, shovels, ladles, sickles, and the like); 

	2. 
	weapons (such as daggers, swords, points, and celt-adzes); 

	3. 
	household articles (such as ladles, spoons, and plates); 

	4. 
	toilet implements (mirrors, razors, and other cosmetic items); and 

	5. 
	unfinished (or indeterminate) votive artifacts (such as bronze wire and shapeless plates). 


All these artifacts were made especially for burials and were not in household use (Ionesov 1999; see item d on Fig. 3.2 ). 

DJARKUTAN SOCIETY, THE TEMPLE OF FIRE, AND ITS RITUALS 
Djarkutan society was complex, of a protostate type, with a strong religious aristocracy. In the northern Afghan archaeological areas (Dashli 1 and 3), Sarianidi found signs of "developed processes of social differ- 
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entiation, when the entire social life of the inhabitants of the oasis was regulated by the privileged strata of the local society" (Sarianidi 1976: 84). 

V. M. Masson characterized early urban society as 

the society of complex social structure, where institutionalization of secular power promotes the growth of managing and military functions of rulers in connection with occupation of new land and strengthening of intertribal and, possibly, interethnical collisions. ( Masson 1984: 62) 

The long-term process of institutionalization of secular and sacral power preceded the widespread rituals in Sapalli culture. The process com- pleted legalization of the palace and temple complexes in Djarkutan. Evidently, the Temple of Fire (see item i on Fig. 3.2 ) promoted legali- zation of the new funeral subsystem in traditional ritual practice. Almost all the extant evidence of burial rites (votive replicas, cenotaphs, sacri- fices, and so on) corresponds to the typical temple attributes. The Djar- kutan temple represents for the first time the ritual system that was monumentally realized through such ceremonies as sanctification, ablu- tion, prayer, and sacrifice. The complicated and hierarchical world of religious symbols is clearly reflected in the architecture and the sacred attributes (Askarov and Shirinov 1991). 

This world appears to have regulated in detail the sacred life and values of the Djarkutan community. The temple complex had a treasure house (reliquary), a storehouse for the sacred ashes, wineries, a yard for keeping sacrificial animals (sheep), and a workshop for making bronze and clay votive artifacts. Half-finished votive artifacts, crucibles with traces of molten metal, anthropomorphic clay figurines, censers, portable ceramic altars, and ritual vessels belong to the temple assemblage. 

RITUAL VOTIVE ARTIFACTS AND CULT CENTERS 
Gradually, the regulation for the inner temple ritual developed to such a degree that the centralized religious ideology dominated the life of the Djarkutan community. It appears that the mortuary processions began at the temple. This is evidenced by anthropoid clay figurines with ritual attributes recently found at some Djarkutan and Bustan cenotaphs. The model of a certain ritual for deceased or living persons was possibly the placing of a "magical" object in the cenotaph. 

For example, two anthropoid figurines were disposed within cenotaph 12 (Djarkutan 4B) in front of the miniature clay altar, replicating the round altars of the temple. There were also a miniature clay vessel with a tiny spoon and a few cone-shaped clay articles (see item b on Fig. 3.2 ). 
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Evidently, ceremonial praying or funeral services for the dead were con- ducted in the temple. 

Inserting this ritual into the mortuary cult of Djarkutan had important consequences for the development of the people's religious conscious- ness and their post-mortuary practices. The popular belief that through ritual means it is possible to impact the future spawned the belief in the possibility of a reverse impact on real social life by the same ritual forces. Therefore, through the same ritual, people can protect themselves from unwanted visits of supernatural forces. In such a way, the cycle of life and death, the new and the old, the secular and the sacred, the real and the magic, was set in motion. 

Particular attention should be paid to the connection of votive artifacts to cult centers of other societies. Numerous bronze ritual replicas of swords, arrowheads, and vessels, for example, have been discovered in the contemporary Meligeli 1 sanctuary in eastern Georgia (Pitshelauri 1982: 58-59). 

A collection of ritual miniature artifacts (vessels, anthropoid figurines, and warders) has been discovered also in the so-called burnt building in Tepe Hissar in northern Iran. The emergence of such "symbols" in mor- tuary rites is connected with the increasing differentiating of society (Dy- son 1986: 91). 

Bronze objects were widely represented in the Luristan archaeological complex, dating to the end of the second and the first millennia B.C. (Dandamaev and Lukonin 1980: 61-67). 

Objects found in the Latin cemetery Osteria dell'Osa -- votive bronze tools and weapons, miniature anthropoid clay figurines, ritual vessels, and other objects -- demonstrate analogies with the ritual artifacts at Djar- kutan (Bietti Sestieri 1992). 

The Djarkutan religious aristocracy obviously used ritual symbols in mortuary rites to mark the class prestige of the dead. Indeed, the initi- ators of social-cultural modification of Sapalli culture were the upper ranks of the community, whereas the ordinary population was the main base for conservatism. For example, the innovative types of tools and weapons, novel forms and ornamentation of vessels, and burials of dis- membered individuals are found in burials of wealthy individuals. There are further indications of the relationship of ritual and social prestige. For the first time, single ritual artifacts (bronze replicas of axes, adzes, chisels, and ladders) appear in three burials of rich individuals, dating to the beginning stage of the Sapalli culture (Graves 85 and 89 at Sapal- litepa and 31 at Djarkutan Mound 5). 

The building of the Temple of Fire at Djarkutan greatly expanded the sphere of ritual activity and ideologically and psychologically influenced social consciousness. That was the reason why the temple became the powerful "accumulator" of religious ideas and the main "initiator" of 
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the ritual life of the Djarkutan community. The emergence of the mon- umental temple and palace, as well as the bronze votive replicas, cult vessels, anthropoid clay figurines, and models of altars, testifies to the formation of an elite culture within the macrosystem of Djarkutan soci- ety. 

Centralized regulation of mortuary rites by the clerical aristocracy could be considered to be a psychological constraint. A constraint of this kind "assumes a special function of regulating the life of the social sys- tem much earlier than the real preconditions of physical constraint appear" (Kubbel 1979: 263). Apparently, the use of bronze artifacts in Sapalli mortuary practice was a special endeavor to resolve the growing intra-communal conflicts ritually. Researchers have found that during the formative period of civilizations, the appearance of symbolic artifacts promotes also "the accumulation, fixation and transition of experiences that transform the individual into the social" ( Masson 1989: 28). 

DISTURBED BURIALS AND THEIR RITUAL SIGNIFICANCE 
Interpretation of the mythological contents of a ritual and its main attributes is a complex issue. Studying the Sapalli culture, as an example, closer attention should be paid to a more important aspect of the mythological-ritual semantics of the mortuary rite. This aspect is con- nected with the development of knowledge about the future life and the posthumous existence of the soul. 

The rituals of Sapalli culture attempted to emphasize the spheres of life and death within the mythological and ritual space that represented the world. This intention was clearly manifested in the historical topo- graphy of Djarkutan and the development of its burial grounds. The Djarkutan cemeteries were located on a mound outside of the settlement shortly before the construction of the temple. The cemeteries were sep- arated from the settlement by a river that is interpreted as a personifi- cation of the sacred water element, the mythical boundary between life and death. 

The novel sensation of death as a transition to the world beyond de- manded special means to emphasize the special status of death. One of the important means was the ritual that, with miniatures, intentionally reduced the "living material" to its minimum (for example, bronze and clay grave replicas). The more strongly the special status of the world beyond was emphasized, the more imitative the mortuary rites became, and so did the more complicated and more ideological system of inter- actions between the living and the dead. 

The separation of the world beyond enlarged the limits of the 
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mythical-ritual space and changed man's knowledge about the posthu- mous existence of time and soul. The life of the ancestors started at the place where man's life ceased. Not only did the dead person acquire a novel social status, but his mode of existence changed as well. His phys- ical disappearance is out of question (Turner 1983: 84). 

Through the ritual, the reverse motion of time in the world beyond was emphasized best. Ideas of rebirth after death were originally re- flected in Sapalli culture by internments of dismembered skeletons. At least ten such burials have been found in Djarkutan and Bustan ceme- teries. The earliest burial with a dismembered skeleton has been dated ca. 1250-1200 B.C. (Kuzali period) and was discovered at Djarkutan 4B (Grave 7, see item h on Fig. 3.2 ). These internments followed a similar practice whereby the human bones were carefully arranged at the bottom of the grave together with a large number of ceramic vessels and some bronze replicas of tools and weapons. Usually the human skeleton was sprinkled with red ochre. Male skulls were laid on the left side, whereas female skulls were laid on the right side. These practices are distinct from traditional Sapalli burial rites because they reflect intentional negation of normal ritual rules. 

It is significant that the rite of dismemberment was widely present in ancient myths from a variety of cultures. It is known that in these myths, deities and heroes are usually cut into pieces, for example, Buddha (after his cremation), Adonis, Osiris, Tiamat, Zagrey, Dionysus, Pentheus, Or- pheus, and Jima. The heroes die in order to become objects of a cult and worship (Propp 1986: 96). 

The jar burials (burials in big ceramic vessels) were one kind of mor- tuary rite (see item g on Fig. 3.2 ). So far, twenty-seven Sapalli jar burials have been excavated. They were mostly child or juvenile burials, total- ling twenty-one. Some of the jar burials contain large assortments of bronze artifacts, ceramics, and animal sacrifices. Thus one gold and thir- teen bronze objects, dozens of stone beads, two marble miniature bowls, two woven baskets, nineteen ceramic vessels, and animal bones were found in Female Burial 82 at Sapallitepa. It is possible that jar burials were an attempt to identify vessels with the mother's womb, the house of eternal life and well-being. The shape of a vessel was often connected with a cult of earth and water. In addition, vessel burials could also be manifestations of ritual sacrifices. Perhaps it is not coincidental that chil- dren were found with such sacrifices. 

Some twenty cylindrical vessels with roof-shaped lids (see item c on Fig. 3.2 ) are currently known from Djarkutan burials. They are unfired, but are colored with red pigment. The vessels have holes on the sides of the reservoir, but the reason for these holes has remained unclear. Usu- ally, minute cups were found associated with these jars at the cenotaphs. 
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Most likely they are models of a post mortem home (yurta) for the soul of the deceased. Some archaeologists think that these vessels are proto- types of much later Zoroastrian ossuaries. 

It is necessary to take into account the small pieces of charcoal that were found in some of the cenotaphs. The recent discovery of cylindrical vessels with roof-shaped lids inside a crematory at Bustan 6 is particu- larly significant (Avanessova 1995). Cenotaphs with such types of vessels may have been dedicated to cremated bodies (Ionesov 1999). 

MAGIC RITUALS AND VOTIVE ARTIFACTS 
We have evidence that votive artifacts were "magical" objects through which people tried to affect and influence their immediate environment. "The objects, which acquired a ritual sense . . . were becoming a focus of human activity. . . . being included into the ritual, they began to play an active social role" (Iordanskij 1982: 46). 

First of all, tools were given a sacral status in Sapalli culture. The growing social importance of means of production in the technological process gradually attributed magical meaning to the function of tools and was the main cause for sacralizing industrial tools. 

The archaeological dates of Sapallitepa, Djarkutan, and Bustan sites confirm Propp's ( 1986: 192) thesis that "parts of the animals were the most ancient form of magical things." The part replaced the entire animal as the notion replaced the shape of the image. The use of animals and their parts as substitutes for human corpses was the result of the increas- ing importance of ritual activity in Sapalli culture. 

It is significant that at the first stage of Sapalli culture, the body of a lamb or sheep was substituted for the human corpse in most of the cen- otaphs (see item e on Fig. 3.2 ). At this point, the lamb may have played dual roles as an animal helper and as a double for the dead. Afterwards, this secret or mixed form of substitution became an open demonstration of the complex of purely imitative attributes. At first, ritual dolls and anthropoid clay figurines became substitutes, but later votive replicas of clay altars, ritual vessels, bronze implements, and other items were used. 

Evidently, the transfer of magical properties from an animal to a man (figurines, dolls) and a man to an object (votive bronze replicas of tools and weapons) definitely manifests this tendency. In short, one substitu- tion begot another. 

HISTORICAL FATE OF PROTO-BACTRIAN CIVILIZATION 
The investigation of the archaeological objects of Sapalli culture con- vincingly testifies that in the middle and the second half of the second 
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millennium B.C., Djarkutan became the protostate center and early urban capital of the settled agricultural population in Northern Bactria, provid- ing the economic, political, ideological, trade-handicraft, and religious leadership in this Central Asian region. The objective premises of these functions were centralization and political institution of the secular and sacred power; high density of population; well-developed branches of industry; gradually heightened internal and external demands for eco- nomical production and distribution; and a differentiated system of consumption. This complicated the cultural-historical situation, regu- lated by means of ritualization of conflict and social drama.The Sapalli culture came to an end at the beginning of the first mil- lennium B.C. as a result of an epochal crisis -- active external stimulation. Djarkutan society was weakened by internal conflicts and was no longer able to resist the raids of nomads. It apparently fell prey to conquest. But what forced the inhabitants of Djarkutan to abandon their territory and the tombs of their ancestors?We can assume that the burial grounds were deliberately destroyed by conquerors out of spite rather than for reasons of robbery. There are a good number of burial grounds in which, in spite of traces of exhu- mation, the entire burial artifacts were in situ. The skeleton of the man in Burial 258 (Djarkutan 4V) was not ordered anatomically: the skull lay at the feet, and pelvis bones were scattered, whereas nine big ceramic vessels, six bronze artifacts, and the skeleton of a sheep were in situ. In the Burial Vault 268 (Djarkutan 4V), a woman's skeleton was also not ordered anatomically. The bones were scattered all over the grave, but all the funeral accessories -- a set of bronze and stone artifacts ( Fig. 3.5 ), and pottery -- were in situ. Evidently, such facts do not indicate plun- dering but the consequences of deliberate desecration of corpses. In this connection, it should be noted that cenotaphs were otherwise almost never subject to desecration (because the dead were not present).The burial grounds of the Scythian period in the center of Tuva are examples of deliberate desecration of graves. Human skeletons were first cut and then piled up together with stones. Golden and bronze artifacts were not taken. According to one version, invaders who conquered this territory attempted to "render harmless" dead enemies (Grach 1975: 178). 

IMITATION AS AN INTEGRATED PART OF RITUAL AND SOCIAL CONFLICT 
I am pursuing the following general theoretical points in the study of ritual and social conflict in protostate society: 

	1. 
	Every ritual is a means of transmitting vital issues of society and social challenges. Ritual is a mode of regulating social relations, reflecting experiences of integration inside the cultural system (Ionesov 1998). 
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Figure 3.5 Objects Found in Female Burial 268 (Djarkutan 4V) 

	2. 
	As a special aspect of sacral-religious activity, each ritual is a re- action to the social "overload" of the religious system that is attempting to adapt to the changing historical situation. This "overload" usually appears at transitional periods in the social development. When the sys- tem is adapting to new historical imperatives, rituals facilitate transfor- mation during the growing social conflict. Victor Turner brilliantly presented the concept of ritualization of conflict ("social drama"). The multiplicity of the conflict situation becomes apparent in the high fre- quency of ritual performances (Turner 1983: 112). The deficiency of pro- tective means of social management is compensated by the strong development of ritual activity in transitional societies. This process oc- curs in depth, as a complication of rituals, and is widespread in the appearance of innovative rituals and mythologemes. "The social drama emerges when the multitude of the irritating, that is, novel for the tra- ditional culture, tendencies are accumulated in society" (Beylis 1983: 28). 

	3. 
	Every ritual is symbolic action, and ritual action is connected with social attributes. "Everything used in society is always focused on social relations in a certain way" (Losev 1976: 193). The symbolic meaning of objects determines the symbolism of the ritual action. 

At this point, it is necessary to consider the ritual and its possible relationships against the wider cultural-historical background. Imitation is defined as a counterfeit, a substitution, a replica of any object or event. Yet in the substituted object or event itself, we will not find a sense of imitation, because imitation is not so much the object/event itself as a 
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	special way of forming the symbolic model of the object/event by sub- stituting and falsifying its likeness. It is important to distinguish between three sides of ritual formalization: 

1. 

the objective side (thing); 

2. 

the processional side (gesture, procession, magic actions, and the like); and 

3. 

the verbal side (word). 

And there are two forms of the symbolic ritualization of social conflict: 

1. 

the positive (natural) form and 

2. 

the negative (symbolic-imitative) form (Ionesov 1998). 




The positive form of a ritual is a reflection or appearance of social possibilities, that is, ritual modeling with the help of real (natural) objects or positive signs. The negative form of ritualization comes from the most vital deficiencies that society is trying to solve by ritual means. Usually they are votive implements, sacred signs, symbols, gestures, invocations, weeping, and other such objects or actions. Imitation is precisely one of the many ways of negative ritualization.Sapalli culture, being in a border position of historical development, strongly needed regulating, compensatory means of social adaptation (Ionesov 1999). The symbolic attributes allegedly filled the vacuum in cultural life caused by the conflict between old and new power institu- tions during the transitional period. Imitation had a protective function.In light of Ural-Altai mythology, Sagalaev comes to the conclusion that "archaic thought strives to compensate for reality at turning points: the vanishing material object is replaced by its analogy" (Sagalaev 1991: 132). In the midst of epochal transformation, humans constantly extend "the limits of unreality" (Beylis 1983: 29).This typical moment should be considered to be a natural epochal phenomenon in the development of post-primitive societies. 

CONCLUSION 
The formation of rituals and other symbolic actions is determined, first of all, by the formation of a new system of social-normative values in protostate civilizations. This cultural-historical situation is revealed in the trend of establishing and separating 

	1. 
	the notion of shape (shapeless metal pieces, stylization, and min- iature); 
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	1. 
	the force from the tool (bronze miniature votive artifacts); 

	2. 
	the spirit from the body (cenotaphs with figurines, dolls, and roof-shaped vessels, burials of dismembered human skeletons, cremation); 

	3. 
	life from death (separation of the cemetery from the settlement); and 

	4. 
	elite from egalitarian values (formation of an elite culture with prestigious symbols). 


Through social transformation, a special system of symbolic commu- nication is created within the mythological-ritual space. This process re- flects the historical situation of the transitional, developmental stage of an ancient civilization. 

Explaining the value and symbolic nature of ritual actions and their imitative attributes, using the mortuary rites of Sapalli culture as an ex- ample, in no way exhausts this problem. It is just the beginning of a comprehensive, theoretical study of this topic. 
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APPENDIX A: RITUALIZATION OF CONFLICT IN THE SAPALLI CULTURE DURING THE BRONZE AGE 
I. TYPE OF CONFLICT: INTERNAL 
	
	Contents of Conflict: Struggle between elite and egalitarian tra- ditions; deficit of resources 

	
	Historical and Archaeological Data: Stylization; cultural dualism; social prestige is expressed in attributes; miniature bronze replicas 

	
	Motivation (Inducement): Objects as magical helpmates; socially sig- nalled regulation of death; metal economy 

	
	Ritualization of Social Drama -- Anticrisis: Ritualization of social in- novations; sacralization of objects; destruction of traditions within and by traditions; ritual imitation 

	
	Type of Ritual Burial: Burials with miniature bronze replicas 


II. TYPE OF CONFLICT: INTERNAL 
	
	Contents of Conflict: Struggle between life and death Historical and Archaeological Data: Unusual death of infants and women 

	
	Motivation (Inducement): Vessels are identified with the mother's womb as source of eternal life and well-being; transformation of the dead 

	
	Ritualization of Social Drama -- Anticrisis: Representations of new birth in mother's womb; ritual sacrifice; Cult of Earth and Water Type of Ritual Burial: Jar burials 


III. TYPE OF CONFLICT: INTERNAL 
	
	Contents of Conflict: Conflict between tradition and innovation, life and death, indigenous and alien traditions 

	
	Historical and Archaeological Data: Unusual death or indication of special social status (strange, poor, invalid, slaves) 

	
	Motivation (Inducement): Fear of return of the dead, ill, and unfor- tunate; special status 

	
	Ritualization of Social Drama -- Anticrisis: Neutralization of the dead; 
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	ritualization and rendering harmless of aliens; indicating indige- nous or strange social status of the dead 

	
	Type of Ritual Burial: Non-traditional disposition of human bodies; poor grave goods 


IV. TYPE OF CONFLICT: INTERNAL 
	
	Contents of Conflict: Expansion of temple rituals; struggle between life and death 

	
	Historical and Archaeological Data: Hero/priest; proto-zoroastrian at- tributes in Djarkutan temple 

	
	Motivation (Inducement): Hero/priest's death differs from that of or- dinary men; accelerated transformation into ancestors 

	
	Ritualization of Social Drama -- Anticrisis: Birth of hero/great ances- tor; dismembering is supposed to facilitate new life/immortality; Cult of Hero; dead are worshipped 

	
	Type of Ritual Burial: Dismembered skeleton 


V. TYPE OF CONFLICT: INTERNAL 
	
	Contents of Conflict: Struggle between life and death Historical and Archaeological Data: Illness of man 

	
	Motivation (Inducement): Transference of human illness to animal (sheep) 

	
	Ritualization of Social Drama -- Anticrisis: Ritualization of scapegoat sacrifice; substitution of objects 

	
	Type of Ritual Burial: Burials of sheep (lambs) 


VI. TYPE OF CONFLICT: INTERNAL 
	
	Contents of Conflict: Struggle between religious (temple) power and domestic cults 

	
	Historical and Archaeological Data: Djarkutan Temple of Fire and its attributes -- altar, clay figures, ritual vessels, etc. 

	
	Motivation (Inducement): Regulation of mortuary rites by temple priests; centralization of ritual practice 

	
	Ritualization of Social Drama -- Anticrisis: Ritual imitation; sacred mortuary practices in temple; sacralization of the soul; fetishism 
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	Type of Ritual Burial: Cenotaphs with anthropoid clay figurines and ritual attributes 


VII. TYPE OF CONFLICT: INTERNAL AND EXTERNAL 
	
	Contents of Conflict: Distress; absence of body; nothing is buried Historical and Archaeological Data: Death of man (warrior/hero) oc- curred in the distance 

	
	Motivation (Inducement): Internal -- Memorizing and immortalizing of warrior/hero. External -- Strengthening of social position of war- rior; sacralization 

	
	Ritualization of Social Drama -- Anticrisis: Ritual compensation for hero's death by substituting sacrifice; animism; Cult of Hero 

	
	Type of Burial: Cenotaphs with wooden/cloth dolls or sacrificed sheep 


VIII. TYPE OF CONFLICT: EXTERNAL AND INTERNAL 
	
	Contents of Conflict: Growing threat of war; conflict between settled, agricultural society and tribes from the steppes 

	
	Historical and Archaeological Data: Penetration of steppe traditions; fortification; traces of fire in Djarkutan; culture becomes militarized 

	
	Motivation (Inducement): Strengthening of social status of warriors 

	
	Ritualization of Social Drama -- Anticrisis: Sacralization of power/war, Cult of Hero; ritual use of armatures/weapons; symbols of power and compensation for death 

	
	Type of Burial: Burials with armatures (weapons and symbols of power) 


IX. TYPE OF CONFLICT: INTERNAL 
	
	Contents of Conflict: Culture in transition; struggle of innovative elite and egalitarian, traditional values; conflict between tribal and proto-state social institutions 

	
	Historical and Archaeological Data: Differentiation of social life; dis- integration and polarization of culture; socially prestige structure of Djarkutan settlement; archaization 

	
	Motivation (Inducement): Compensatory saving and defending of cri- sis culture by regenerating past/archaic values 
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	Ritualization of Social Drama -- Anticrisis: Sacralization and idealiza- tion of the past; crisis cults; support of disintegrative culture by revival of archaic rituals 

	
	Type of Burial: Regenerative, archaic rituals and objects (Bustan Stage) 


X. TYPE OF CONFLICT: INTERNAL 
	
	Contents of Conflict: Invasion of nomads; conflict between invaders and conquered population 

	
	Historical and Archaeological Data: Traces of invading nomads (e.g., ceramic vessels, ornamentation, ritual objects, and funeral prac- tices); traces of destruction and plundering 

	
	Motivation (Inducement): Ancestors' tombs become containers of va- tal, magical force; destruction of graves to psychologically constrain the conquered population 

	
	Ritualization of Social Drama -- Anticrisis: Rendering dead ene- mies/ancestors harmless; ritual destruction of old/alien rituals; rit- uals of profanation 

	
	Type of Burial: Burials with signs of desacralization and plundering (Post-Bustan Period) 
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4 Ritual Practice in a Sinhalese Village: Coping with Uncertainty 
Victoria J. Baker 

In the latter part of 1983, I went to Sri Lanka to teach at the University of Colombo and to engage in doctoral research in education. After two semesters of teaching, I went to the remote and relatively underdevel- oped Moneragala District in the southeastern part of the country. There, in Suduwatura Ara, a village of migrant encroachers on the Sinhalese frontier, I spent sixteen months doing field research while living in a small wattle-and-daub house that the villagers had built for me on the school premises. 

In 1994-1995, I returned to Suduwatura Ara for my sabbatical year of leave from Eckerd College to write a village ethnography ( Baker 1998). Because I was returning a decade after my original sojourn, I fully ex- pected that the theme of the ethnography would be "change and adap- tation." However, when all the data were gathered, it was apparent that change was slow in this remote place. The emerging theme that per- meated and united all the chapters of the draft was coping with uncer- tainty through complex systems of belief in the supernatural and the accompanying ritual practices. 

This chapter looks at ritual in a southeastern Sinhalese village. It ex- amines in detail the ritual practices concerning essential aspects of the people's lives: raising children successfully, early rites of passage, and a smooth transition to a happy and fertile adulthood; daily subsistence agriculture; building and entering a house or any other important struc- ture; health and healing; and well-being in the Sinhalese New Year. 

Additionally, I will look briefly at the nature of these rituals, asking 
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whether the all-pervasive presence of such beliefs and practices indicates that humans are genetically "hard-wired to think magically" ( Shermer 1997: 79), due to several hundred thousand years of human existence before the modern world of science and technology. I will also look at the function of some village rituals, concluding that they serve to help reduce anxiety and restore a sense of order and control in the quirky, dangerous, and uncertain world of the Sinhalese jungle frontier. 

During my fieldwork in Sri Lanka (three years in all), I heard about and observed innumerable customs, beliefs, and ritual practices that carry many facets of the supernatural; I saw Buddhism woven together with a myriad of other beliefs in Hindu gods, local deities, devils and evil spirits, and animistic and folk beliefs, as well as an unflagging con- fidence in astrology, all merging to create an intricate tapestry of the supernatural world. What follows are some examples of rituals from important life stages. I observed many more, too numerous to include in this chapter. Had I stayed longer, I am sure that the list would have grown. 

EARLY RITES OF PASSAGE 
Parents know the dangers and threats that face their children in a subsistence village economy: malaria, dysentery, malnutrition, accidents far from emergency facilities, poisonous snakes, demons, and evil spirits. For this reason, parents cling to a series of rites and prescriptions at intermittent stages of their children's development so health and a happy life are enhanced. 

First Milk: If a child is born at home, the first rite of passage -- the "first milk," called ran-kiri-katagaema -- will be performed. After the newborn is bathed, the attending midwife or a female relative takes a gold earring and a bit of the mother's breast milk and stirs them in a saucer with a blade of grass. She then takes the blade of grass and uses it to spoon about three or four drops of the milk onto the baby's tongue. The first- milk rite is performed to give the infant the best possible chance for health and prosperity. 

First Haircut: Generally, a mother will cut some of her baby's hair on the day of its birth and then cut a little each month on the day of the month the child was born. If she fails to cut the hair on the first day, she will have to wait until the child is around three years old, when the first lock is cut at an astrologically auspicious moment in a ritual ceremony called hisa kes kepeema.
I went to observe this rite when it was performed for Samira, just more than three years old, in the spring of 1995. Samira's mother, Geetha, had been up early that morning cooking kiribath (a popular milk-rice treat, cut into diamond-shaped pieces) at the auspicious hour to serve the 
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guests attending the ritual. The father, Nimal, had taken Samira's horo- scope to an astrologer who had determined the auspicious moment for the cutting to be 6:19 A.M. 

Sudu Banda, a village elder well versed in the chanting of blessings, arrived around 6:00 A.M. and started to prepare a basin with water, into which he put fragrant jasmine blossoms, some special grains, and fried paddy seeds (pori). The water was stirred and the chanting of blessings continued for about ten minutes as the whole family watched the clock. 

A few minutes before the auspicious time, Samira was carried outside to the young jackfruit tree on the couple's compound. It is important that the ritual be performed near or under a "milk tree" -- a tree that exudes a milky white substance when cut. Such trees play a symbolic role in rituals for women and young children. If no "milk tree" is growing nearby, a branch of one growing elsewhere should be brought and held over the child. 

After applying a bit of the water from the basin to the child's head, the elder cut a lock of Samira's hair at 6:19 A.M. precisely. The father set off firecrackers, and I joined the guests in eating some of the traditional sweets and plantains. The water used during the ritual was poured into a flowing stream, and Samira's lock of hair was tied to a twig of the jackfruit tree. Later that day, all the hair of the boy was trimmed by his father. Cutting Samira's hair without first performing this ritual is thought to be dangerous for the child's speech development. There are stories of children who started stuttering because the ritual had not been observed. No loving parents would subject their child to that kind of risk. 

First Rice: The first rice is offered to the child in a ritual called indul katagaema when the baby is about four or five months old. In a poor village like Suduwatura Ara, it is rare that an elaborate first-rice ritual is performed. Those for whom this rite of passage is important, however, will consult an astrologer or almanac for an auspicious moment, at which time the child is offered some rice to eat. The infant is then put on a cloth with several items placed on it, such as money, a pen, toffees, or small toys. The child is then encouraged to choose an item because its future is said to be determined by that choice. For example, if the boy chooses the money, he may become a rich merchant; the pen might in- dicate a scholarly or an office job. For a girl, the items may be the same, but they would not put a toy car in front of a girl or a doll in front of a boy. Some items reflect gender stereotypes. Relatives and guests are in- vited, and tea, sweets, and plantains are served. Like the other early rites of passage, giving the baby its first rice at the auspicious time is done to ensure a successful and happy future. 

Ear Piercing: Piercing a little girl's ears (kan-wideema) is usually done when she is seven to nine months old. Formerly the village midwife, 
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Gnana, was called to do the piercing at the auspicious moment deter- mined by an astrologer. She would hold a small lime behind the baby's ear and put a threaded needle through the earlobe. It is more common now to go to a shop in town that sells small gold earrings for children. At the auspicious hour, there in the shop, the earring will be pushed through the lobe and fastened. 

First-Letter Learning: At approximately the age of three to four, another important event is ritually celebrated in most families. It is called "the reading of the first letter in the alphabet" (akuru-kiyaweema). Having the traditional first-letter ritual ensures that the child's reading and educa- tional progress will not be impaired. Because my first fieldwork focused mainly on education and schooling, I was impressed that these subsis- tence farmers were carrying out a ritual to ensure literacy and scholastic success. The practice, however, is consistent with the long history of respect for education in Sri Lanka. 

There is a wide range of ways in which the akuru-kiyaweema can be carried out, from an elaborate ceremony at the astrologically determined auspicious time, involving many sweets and offerings, to a simple letter- reading ritual at school together with several age-mates. The person to conduct the ceremony is usually a learned, respected member of society, such as a Buddhist priest, the school principal, a traditional doctor, or the child's grandfather. 

A typical ceremony consists of taking the child to the school principal, who is offered betel leaves and some kiribath or a package of cookies. At the auspicious moment, the principal recites the first letter of the alpha- bet, which the child repeats. 

A more extensive akuru-kiyaweema took place during my first field- work. Three-and-a-half-year-old Tilaka was taken to her grandfather, a respected elder, who had prepared a tray with a picture of the Hindu Goddess of Learning, Saraswati, at the center. Around the picture were five varieties of sweets and five kinds of fruit as offerings to the goddess. The grandfather chanted blessings and read the first letter from an illus- trated alphabet book at the auspicious time. The child repeated the letter and then bowed to "worship" the picture of the goddess and the book. Her family placed particular emphasis on education. 

Attaining Age: The most important event in the life of a village girl -- even more important than her wedding -- is the occurrence of her first menstrual period and the ensuing ritual and festivities. While a young woman's wedding in a poor village like Suduwatura Ara is frequently a small event or totally lacking -- either the girl's parents are unable to pay for the dowry and the many trappings or the young couple elopes -- the onset of the first menses, called "attaining age," provides a focus of attention for each girl in Sri Lanka. It is considered the rite of passage from girlhood into womanhood. Boys have no comparable ritual. 
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It was impressive to see the elaborate preparations, the complexity of ritual prescriptions, and, most of all, the favorable impact the "coming of age" had on the adolescent girl. After observing a number of these events and interviewing many young women, I came to the conclusion that this important rite of passage makes a significant contribution to the positive self-image of Sri Lankan village women. The lengthy process involves also a clear delineation of Arnold van Gennep's three subcate- gories of rites of passage -- separation, transition, and incorporation ( 1960: 10-11). It also gives the girl time for reflection and provides for a formal reentry into her parents' home with the new status of woman. She feels deeply the change she has undergone and realizes her new position and responsibilities. 

I attended the ritual bathing and the social events surrounding attain- ment of age for several girls in Suduwatura Ara. Fourteen-year-old Karuna's case was a memorable and yet typical one. She noticed the beginning of her first menstrual period on December 19. At that time, her parents were working in the fields, but a female cousin was at home. The latter went to tell the parents, who hurried back, thinking of the many implications and obligations that the special event would bring. Before her father or any of her brothers entered the house, Karuna's mother ushered her to the spot of seclusion where she would remain until the ritual bathing. Under no circumstances was she supposed to see any men or boys, even very young brothers, during her time of se- clusion, because males are considered vulnerable to the harm she could bring them in her transitional state. She was allowed to talk to them but could not be seen by them. 

Normally girls in seclusion will stay in the smallest room of the house, remaining there on a mat with a curtain across the door. As many people lived in Karuna's house, and there were only a few rooms, her place was under the large wooden kitchen table. A mat was put on the floor for her, and a cloth was draped over the sides of the table so she could not be seen. This would be her abode until the auspicious time for her bath, as calculated by an astrologer. 

The following morning, Karuna's father took her horoscope and went to the neighboring village of Galtammandiya to consult with an astrol- oger. The latter looked at astrological charts and found that the time of her "attainment" was very positive. He drew up an astrological chart for her in which many things about her future could be foretold, including a successful marriage and her fulfillment as a woman. The chart looked very favorable and served as a means for Karuna to cope with uncer- tainty she may have felt about her new status. Her lucky color was determined to be yellow, and the auspicious time (neketa) for the all- important ritual bathing was set for ten days later, on December 29. 

Karuna's father told me later that he was in a quandary because the 
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event had occurred in the middle of a busy agricultural period. More- over, the family needed more time to get together the large sum of money for the gifts, food, and arrangements for the ritual and party, all necessary parts of this rite of passage. The father asked the astrologer to look for the next auspicious time, and that was set at 6:30 A.M. on January 9. While the second neketa gave the parents more time for preparations, it also meant that Karuna would have to stay in seclusion during her transition period for a full three weeks (the period is commonly five to fifteen days), lying on her mat under the table. 

During the confinement, Karuna was subject to many taboos. She could eat only watery food prepared with coconut milk -- no food made with oil, no meat, fish, or sweets, and no sugar in her tea. When she left her mat to go to the latrine or to have a "body wash" (bathing, which includes getting the hair wet, must be avoided until the auspicious time), she had to cover her head and face and had to be accompanied by a woman. She also had to take along something metal -- a large nail or an iron rod -- in order to protect herself from evil spirits, to which she was especially vulnerable during this period. 

Karuna's parents went about the task of borrowing money from nu- merous relatives, knowing that many of the costs would be defrayed in the form of cash gifts at the final party. Next came the numerous prep- arations for Karuna's special day. One room in the family's new adjoin- ing house was completed to serve as the "tea room" for guests. A temporary covered shed was constructed next to the house to accom- modate a large number of guests. Female relatives collected food to pre- pare the many sweets traditionally served on the ritual day. Additional chairs were brought in by ox cart, and arrangements were made for a photographer to come. The house was buzzing with activity for days before the party. The tea room was decorated with brightly colored saris on the ceiling and walls, and crepe-paper streamers and balloons were also suspended from the ceiling. 

In the meantime, Karuna's mother had gone to town with an aunt to buy the traditional gifts for her daughter. The woman-to-be would get a new outfit in her lucky color -- yellow. This included everything else that a girl of her age in the village possesses: a new underskirt, her first bra, slippers, towel, mat, pillow, and a new party dress for the evening. Her older sister bought her gold earrings. Her mother carefully folded all the gifts and put them into a small suitcase, along with a mirror, a comb, and some talcum powder. 

On the morning of January 9, I left home well before dawn, with a flashlight, to walk to Karuna's house. Many women had been up all night helping cook sweets for the eventful day. The house was alive with excitement and activity. Karuna's loku nenda (father's older sister) had arrived the day before and was the one designated to officiate at the 
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ritual bathing. Traditionally, a woman from the low-ranking dhobi or washer caste is called in to do the bathing, but there are only a few members of the washer caste in the region. 

A small earthenware pot with water and special herbs had been pre- pared and was covered with a piece of newspaper. Water had been warmed to fill a large plastic barrel for the bath. The household transistor radio was on to make sure that the wall clock was indicating the right time. At 6:28 A.M., Karuna was ushered out from her place under the table, with a towel hiding her head. Several women took her to a spec- ified location under the jackfruit tree in the garden, where she was di- rected to kneel down on a flat rock under the tree. The women chased away the young boys who were peeking around the corner. At precisely 6:30 A.M., her loku nenda emptied the contents of the pot over her head, then smashed the pot down on a nearby rock, breaking it to take away all evil. This symbolic moment ensures the well-being of the young woman, who would otherwise have an uncertain future, full of risks and dangers. 

With a number of female relatives standing around, Karuna adroitly changed into her bathing cloth and proceeded with her ritual bath. Her aunt poured large cups of warm water over her head and assisted with washing Karuna's hair (Photo 4.1). She was made to scrub quite thor- oughly at the instructions of their female relatives. After some fifteen minutes of washing and rinsing, Karuna was draped in a white cloth, with another over her head and shoulders; four coins were tied in the corners of this cloth. They were supposed to be part of the payment given to the dobhi (washer woman) in former times. Traditionally, her clothes and anything else she might have been wearing at the time of the onset of her menses, including her personal items, like her mat and pillow, would also go to the dhobi.
Karuna's aunt and the other attending women then escorted her around to the front door of the family house. A large pestle had been laid across the threshold, and a large, decoratively woven mat had been put down just inside the door. On the two sides of the mat were pots of water with herbs, and on top of each was a lighted coconut-oil lamp. Some rice was strewn on the mat, and at the mat's corner was a basket of vegetables. In the center of the mat was a coconut that was sliced open by Karuna's uncle with one strong blow of a large knife just as she crossed over the threshold and entered the house with her new status as a woman (see van Gennep's [ 1960] incorporation rite). To everyone's joy and relief, the coconut halves fell facing upward with some water in each side, symbolizing a happy future life. While the other practices most probably have symbolic meaning, such as the rice symbolizing fertility and the vegetables symbolizing abundance, most of these meanings are not known to the villagers. 
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Photo 4.1 Her paternal aunt administers Karuna's ritual bath at the auspicious moment. Photo courtesy of Victoria J. Baker. 
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Karuna's first deed as a new young woman was to bow down and "pay respect" to her parents, who, in turn, gave her a symbolic gift of money wrapped in a betel leaf. She also bowed down at the feet of all present older relatives and was then led back to another room to be dressed in her new clothes. 

Before she dressed, her loku nenda was the first to feed her some of the festive milk rice, served on a tray with several other traditional foods. She was then doted over by a bevy of female family members who dressed her in her new yellow outfit, put on her new earrings, combed her hair, and powdered her face. Karuna glanced in a mirror that was held up for her and saw the face of a young woman. She was no longer a child. She was now ready to go to the decorated tea room, where some twenty-four kinds of sweets and plantains were laid out on serving dishes. 

The rest of the day was spent finishing the preparations for the party. The evening was spent with singing, dancing, drumming, card playing, and the eating of a great variety of food. Before leaving, the guests pre- sented Karuna with an envelope containing cash. While the whole affair cost the family 8,000 rupees, they retrieved 6,000 rupees through the gifts. 

The parents had a good feeling that their daughter's "age attainment" was celebrated in a worthy fashion and the family had not lost face. Karuna had been the center of attention for many days. She had a new and respected status as "woman," and she had gained a sense of self- esteem and confidence. She would be able to build on this foundation, like other village women before her -- strong, resourceful, and responsi- ble. 

SUBSISTENCE AGRICULTURE 
Food and food procurement are the all-important topics in a subsis- tence village like Suduwatura Ara. Agriculture occupies the time and efforts of the inhabitants and is the most probable future occupation of their children. A common greeting if two people meet around the after- noon or evening is Bath kaewa da? ("Have you had your rice meal?" literally, "Did you eat rice?"). Having a good harvest, eating regularly, and having enough food, especially rice, the beloved staple food, have prime value. 

However, farmers are at the mercy of nature: drought, too much rain at the wrong time, insect plagues, plant blights, and a wide variety of animals that raid their fields. It is not surprising that numerous rituals exist to appease local deities that oversee the harvest and to avert the hunger and malnutrition that could come with inauspicious vagaries of nature. 
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The three types of agriculture common in the district are wet-rice or paddy, nonshifting highland, and chena or shifting slash-and-burn cul- tivation. These forms of cultivation complement and compensate for each other and minimize risks in periods of unusually low or high rainfall. At the same time -- like the Trobriand Islanders described by Malinow- ski -- the villagers adhere to rituals Malinowski calls magic: 

There is a clear-cut division: there is first the well-known set of conditions, the natural course of growth, as well as the ordinary pests and dangers to be warded off by fencing and weeding. On the other hand there is the domain of the unaccountable and ad- verse influence, as well as the great unearned increment of fortu- nate coincidence. The first conditions are coped with by knowledge and work, the second by magic. ( Malinowski 1954: 30-31) 

Paddy Cultivation: Rice, being the mainstay of the diet, is associated with life itself; thus a variety of respectful practices and rituals have developed around paddy cultivation. I found a few old-timers who are still observing all these traditions, which are diminishing with each suc- ceeding generation. 

Formerly, the initial activities of each new phase of cultivation re- quired prescribed practices to be performed at astrologically auspicious times. Today, people tend to look more at the weather than the astro- logical almanac. The strongest traditions exist around the threshing floor (kamata) after harvesting. It is common to see a bundle of paddy hanging from a nearby tree, even on the kamatas of younger farmers. This bundle consists of the first harvested paddy, which will be used to make the sweet rice offered to the local gods when the threshing is complete. Hanging it near the kamata is thought to protect the paddy throughout the threshing and winnowing process. 

During my first research period, all the farmers who cultivated rice threshed it the traditional Sinhalese way by driving a pair of bulls (oxen) around the circular floor on top of the paddy stalks for twelve to twenty- four hours, depending on the amount to be threshed. This was an ex- hausting process for humans and animals alike. However, the fact that the rice stalks were not literally threshed by beating -- as is done in In- dia-is an indication of the farmers' respect for their primary source of food. These days, many farmers have replaced the traditional means of threshing by hiring a tractor that is driven and spun around on the ka- mata for three to four hours. The price for hiring the tractor is little more than that of hiring bulls, but the time saved is considerable. 

Within two weeks after the threshing, an offering called deva dana is made to the local deities. Sweet sticky rice with sugar and cardamom will be cooked by the men right on the threshing floor (women are con- 
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sidered unclean for preparing the food for the gods). A small elevated shrine (malpela) is constructed of sticks and covered with leafy branches or woven young coconut-palm fronds. A portion of the sweet rice is placed in this shrine for the gods, along with a picture of the main local Hindu god, Kataragama, and some flowers, oil lamps, incense sticks, and camphor cubes. Some rice for the hungry spirits, called prethas, is placed on a banana leaf on the ground under the shrine platform. This ritual offering, repeated year after year, is a way to keep the gods and spirits satisfied and helps ensure a good harvest the next year. 

While the local deities are being evoked, those who helped with the threshing and other invited villagers, many of them children, chant the first five Buddhist precepts -- an example of the syncretistic mixture of local beliefs and Buddhism. Each person is served a generous helping of sweet rice, along with a piece of coconut and a plantain. At the end of the ritual, the rice that had been offered to the gods is also distributed to the guests. It is considered to be special, as the deities are believed to have partaken of it. Thus the deva dana is a festive occasion, a social gathering, a sweet-rice meal, and a communion with the gods in order to reduce risks. 

Many other traditional practices are associated with the circular threshing floor, which has been prepared with cow dung and mud hard- ened in the sun, though one will see fewer of these practices today. Even a special vocabulary was traditionally used on the kamata, such as calling paddy Buddha govi (cultivated rice belonging to the Buddha), and calling a bull an ambaruwa instead of gona. It was thought that the everyday words were too vulgar for this semisacred place. Using vulgar words might invite demons to come and take the paddy, while respectful words would prevent this. 

It is still believed by some villagers that the amount of paddy on a kamata can increase or decrease due to the influence of certain demons (bahirawas). The village's ritual healer, Punchi Rala, for example, said that one could sometimes hear a sarrasarrasarra-sarra noise on a kamata that is the sound of the paddy from other diminishing kamatas coming to a particular kamata that is now increasing the size of its heap. Adherence to the proper rituals is thought to reduce the risk. Even after a successful harvest, a farmer's paddy can diminish or disappear in a hostile world if he does not take the correct precautions. 

Chena (Slash-and-Burn) Cultivation: Chena is shifting highland cultiva- tion of various grains (corn, cow peas, green gram, millet, peanuts, and so on) as well as vegetables and tubers (e.g., long beans, bitter gourds, winged beans, eggplants, pumpkins, sweet potatoes, and manioc). Most villages have at least two acres of chena on the periphery of the village. As is done for paddy and homestead cultivation after the harvest, an offering of sweet rice is presented to the local deities, especially Lord 
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Kataragama, in a small ritual at the chena field. Also, as in paddy culti- vation, a number of practices to help minimize risks and ensure a good harvest are observed by the farmers. Each major phase of chena culti- vation-clearing and plowing, planting, harvesting, and bringing home the harvest -- is begun at an astrologically auspicious hour. Seeds are always planted in the morning, never in the afternoon, in order to en- hance their chance of growing, but yams are planted in the afternoon. 

Marauding animals -- hares, monkeys, birds, and especially wild boars -- are a continual threat to the chena fields. On occasion, even wild elephants will destroy crops. Because of the danger of destruction by animals, certain beliefs have arisen concerning chena cultivation. For each day in the almanac, an animal is listed (e.g., lion, boar, elephant, bird, leopard, or bullock). Cautious farmers should take this into consideration when they build a fence around the chena. If they build the fence on the boar's day, for example, their field might be ruined by wild boars. The best time to start building the fence is at the auspicious hour on the lion's or leopard's day; the latter do not eat crops, so this precautionary prac- tice is thought to reduce the danger of wild animals eating the chena produce. However, only a few of the older farmers still follow these customs. Most protection of chena crops is achieved by having children chase away birds during the day and by spending the night in a pela (thatched platform on stilts). Watchers can see the animals on moonlit nights or listen for rustling sounds. Then they will set off firecrackers or shout to chase the animals away. 

CONSTRUCTING AND ENTERING A NEW HOUSE OR OTHER IMPORTANT STRUCTURES 
As is the case for all important events in Sri Lanka, the building of a new house or a community hall, a temple, a shrine room, a shed for machinery, or even the bund or dam for an artificial water reservoir is begun at an auspicious time determined by an astrologer and is done to specific ritual prescriptions. Houses and other structures are vulnerable to many dangers: fire, the ever-present termites, wind and rain storms, or even elephants seeking stored grain. In the absence of homeowner's or other commercial insurance, the Sinhalese villagers use rituals. Houses are important since people spend much time in them -- a time in which they can be healthy, happy, and prosperous or stricken with affliction and poverty. 

My little wattle-and-daub house, designed by the village carpenter and traditional doctor, Punchi Rala, was built by villagers in a community effort. Having lived there for two lengthy periods of fieldwork with no major calamities, I enjoyed thinking back on the rich complexity of rituals that were carried out during the building and entering of that house. 
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The painstakingly conducted rituals had protected me when I felt the urge to "knock on wood," just as surely conditioned by my Western superstitions as the villagers were by theirs. Punchi Rala was pleased to share his knowledge of house building with me. 

When one is planning a house, numerous things should be considered. The front of the house should face either east or south, bringing it under the influence of gods or human beings, respectively. (North would bring it under the power of demons, and west belongs to the kumbhanas, a category of evil spirits). The house should not be built so that it faces a slope going down. The walls should not form the shape of a cross, be- cause this is bad luck. Outside doors should never be in the same line so that one can see straight through the house. The number of windows and doors, inside and outside, should be an odd number (in my case, there were seven), and the total number of cross-beams should be an odd number as well. Moreover, the total of the units (i.e., feet) of the length and breadth should also be an odd number. 

From the time the first sod for the foundation is cut, which should be done at an astrologically auspicious time, potentially evil spirits called bahirawas are present. In order to protect the house from possible evil influence, semiprecious stones, medicinal herbs, and small amulets must be deposited at the four corners of the foundation. Placing the roof beams must also be done at an auspicious time. 

Most important, however, are the prescriptions around the placing of the door frame. At this time, an offering must be made to the bahirawas. The offering of fruit, sweets, and a lighted oil lamp is usually placed in a small raised shrine (malpela) woven out of young coconut-palm fronds. For my house, Punchi Rala chanted mantras and put the offerings on plantain leaves placed on each side of the door. 

When the door frame was completed, Punchi Rala walked from the inside to the outside at the auspicious time, reciting Buddhist stanzas. He was wearing a white cloth on his head and carried a pot of water treated with special herbs and containing a small coin. At the very mo- ment he passed through the door, another person threw down a coconut and broke it in one dash. How the two pieces fall is important. In my case, both halves fell with the open side upward, still containing some water. This indicated happiness and prosperity. (If only the female side with the three holes falls upward, there will be prosperity for the females in the house; if the male side faces up, it is good only for the males.) 

Punchi Rala proceeded around the house, sprinkling water from the pot. Then, without looking back, he went to a junction where three roads met and smashed the pot on a rock, taking the bahirawas and the evil out of the new house. 

On the day of the housewarming ( May 10, 1984), when I was to cer- emoniously enter the house that Punchi Rala and the villagers had com- 
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pleted for me, more rituals were in store. A hearth of three stones had been laid out in the kitchen, with care being taken that the stones were perfectly level. This was important because a pot would later be filled with milk and heated until the milk overflowed. If the froth flows on all sides equally, it is a good sign; if the pot is not level and the milk over- flows to one side, this is considered bad and could bring illness or trou- ble. 

The neketa or auspicious moment had been determined to be 10:04 A.M. We came that morning with a tractor cart loaded with my goods, heaving over rocks and gullies and breaking anything not packed to perfection. I was given the traditional pot full of water and a key to the padlock on the door. Oil lamps were lighted and placed on both sides of the en- trance. At the neketa precisely, I had to turn the key in the lock and walk through the door with the water pot, symbolizing a house full of hap- piness. The hearth fire, too, had to be lit at an auspicious moment. The milk boiled over on all sides. Then the remaining milk in the pot was covered with a piece of newspaper. A small bag of different grains and semiprecious stones was tied to the rim, and the pot was hung from a ceiling beam where it still hangs today -- all to bring protection and good fortune to the house's inhabitants. 

It is interesting that Arnold van Gennep ( 1960) classifies the ritual associated with building and entering a house as a rite of passage -- territorial passage -- noting that each new house is taboo until it has been made secular or profane by appropriate rites. Some of these practices, he says, resemble those pertaining to a sacred territory, while some are carried out to ensure the future security of the house, and some are to identify the future inhabitants with their new home ( van Gennep 1960: 23-24). He refers to an early article by Hildburgh, titled "Notes on Sin- halese Magic" ( 1908), that describes a typical ceremony. 

RITUAL HEALING 
Consulting Ritual Healers and Priests: Almost all the villagers of Sudu- watura Ara believed in ritual healing -- that is, driving out or protecting themselves against evil spirits, demons, or other elements that cause af- flictions or illness. Villagers are commonly seen with a yellowish, knotted string tied around their neck, wrist, or upper arm, or with a suraya, a small metal tube on a string around the neck containing a thin copper scroll on which a ritual healer has written and drawn protective mantras or symbols. 

The local ritual healer (kattadiya) is the carpenter Punchi Rala who is also the traditional doctor and snakebite healer. If home remedies fail to cure an ailment, he may be called to perform a healing ritual. The fol- lowing is a typical example from my field notes. 
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Somapala had been feeling weak and had suffered from a headache, chest pain, and fever for quite some time. He made an appointment for Punchi Rala to come to his house to do the ritual of the "charmed thread" (nul bandinawa) in order to drive out the influence of some evil spirit or devil. Punchi Rala told him the things that were needed for the ritual, and Somapala and his wife prepared a tray with the prescribed items and put it on a chair. On the tray was first placed a banana leaf; on this they put five kinds of flowers, one betel leaf, a comb, a piece of mirror, and a small coin. A pot with burning incense was placed under the chair. Punchi Rala took a cotton string that had been rubbed with turmeric and began chanting the magical incantations. At the end of each long stanza, he tied a knot in the string. During the chanting, he made long, slow gestures from Somapala's body to the outside of the house, pulling the evil out and snapping his fingers at the end of each gesture. 

Stanzas for each of the seven knots were chanted, the ritual taking about an hour. Then Punchi Rala tied the string around Somapala's neck, to be worn for at least three days. When I saw Somapala the day after the ritual, he said that he was now feeling fine. 

If the local treatment is not effective, the people can go to a fortune teller, either in their own village or a neighboring town, who might ad- vise them that the affliction needs ritual treatment to assure the inter- vention of gods. The villagers of Suduwatura Ara will then go to the temple of Hindu deities (devale) at Kalewel Ara, about ten kilometers away. There a Tamil priest (kapurala) of great reputation performs heal- ing rituals on Tuesdays and Fridays. 

A good example of a case during my second stay was that of Appu- hamy, who had a long history of minor illnesses and domestic trouble. When I first talked with him, he had just been to the kapurala for a lime- cutting ritual. The kapurala chants mantras while cutting limes in half with a sharp cutter used to slice areca nuts. He will typically cut eight limes in front of eight places on the ailing person's body, then put the cut fruit in a basin of water. The lime halves are taken away and thrown into flowing water. The kapurala may then give the patient a thin copper scroll on which he has inscribed mythical symbols and mantras designed to protect the wearer. The latter inserts the rolled-up scroll into a small metal tube and wears it as an amulet around his neck. 

Appuhamy had indeed received an amulet of the metal-tube kind that he was wearing, and he stated that he was feeling much better. Three months later, however, he was again feeling weak and ill and was suf- fering from more marital and financial problems. He returned to the kapurala, who told him that the amulet had lost its power and would have to be renewed. The priest also conveyed that some powerful evil (suniyan, literally meaning "destruction") had been sent against his household by jealous people who did not want to see the family prosper. 
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The latter had possibly buried an amulet with evil powers in the yard or had done some chanting of black magic over fruit in the garden. 

Appuhamy was instructed to take twenty-one limes, wrap them in- dividually in pieces of white cloth, and attach them to the overhanging rafters around the perimeter of his house, the area belonging to the spirit beings called prethas. Additionally, he had to hang up a large ash pump- kin outside the house. All these fruits had first to be brought to the priest for chanting before they could be hung. They would then be able to neutralize the suniyan.
The instructions of the kapurala that required the most drastic actions were telling Appuhamy that he had to change the place of the door in his house. The door was typically on the east side, but this was said to be wrong for his house, which was not clean enough to face east, the direction of temples and religious places. So Appuhamy dutifully re- moved the frame and filled the east-side door with bricks. He broke a new door in the south side of his house, which required tremendous effort and time. 

The kapurala also prepared a new amulet with magical symbols for him. The whole process, including the offering of flowers, incense, and donated fee, the fruit, the copper scroll, and travel expenses, cost Ap- puhamy more than 175 rupees, but he was optimistic that his illness and problems would now be relieved. In any case, the house-remodeling ef- forts had been a good distraction amid the marital problems, and the couple appeared to have renewed their intentions to cooperate in having a peaceful household. 

Evil Eye -- Prevention and Cure: Almost every young child, from its first month to about one and a half to two years, will be seen with a dark brown dot (pottuwa) on its forehead. The dot consists of a mixture of water and fried sago. The villagers do think that the dot enhances the child's appearance, but the purpose of it is to ward off the evil eye. For example, if someone who can cast the evil eye looks at a beautiful child with envy, then the child might fall ill. If the child is wearing a dot, however, the caster's evil eye will be drawn to the dot and thereby will be neutralized. 

Although children are most vulnerable, anyone can be the victim of the evil eye (or evil tongue or evil thoughts). Punchi Rala is frequently called to cure the evil eye, manifested in a person falling ill, although there is no way to know beforehand that the evil eye has caused the illness. The cure is done with what is called eswaha-wathura (evil-eye water). The evening before the treatment, Punchi Rala gets a pot of water into which he puts a lime-tree twig, some cumin seeds, salt, and a bit of cotton. He chants a certain mantra over the pot 108 times. Before sunrise, he goes to the house of the afflicted person and sprinkles water from the pot on the patient. This is repeated in the evening and the following 
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early morning. If the cause of the illness was the evil eye, the evil mouth, or evil thoughts, the leaves of the lime twig will shrivel as if they had been put in boiling water, and the person will be cured. 

THE SINHALESE NEW YEAR 
For the majority of Sri Lankans, the most important holiday of the year is the Sinhalese and Tamil New Year (Sinhala-Demala Aluth Avu- rudda). It is celebrated by both cultural groups throughout the nation, though with somewhat different rituals. In a symbolic way, it can be said to unite the people because it represents the way subsistence farmers of Suduwatura Ara look toward the future, not with a long-range perspec- tive but year by year, and with a host of rituals designed to help them avoid the potential dangers ahead. 

The Sinhalese and Tamil New Year was originally an agricultural fes- tival rather than a religious celebration. It has maintained its predomi- nantly secular associations in marking the entry of the sun, the giver of life, from the twelfth sign of the zodiac, Pisces, into the first sign, Aries. Thus it celebrates the completion of the solar cycle and takes place in mid-April. Because it is astrologically determined, the New Year does not begin at midnight on the first day of January, as in the Gregorian calendar, but the exact time is slightly different each year, as determined by a team of state-employed professional astrologers. They also deter- mine the auspicious moments for all ritual elements involved in the New Year celebrations. 

Occurring in April, just after the main paddy-harvesting season, the most prosperous time of year for farmers, the New Year is celebrated with great elaboration in Sri Lankan villages. Suduwatura Ara is no ex- ception. In 1995, the end of the old year was calculated to be on April 14 at 4:07 A.M. That was the moment that would conclude the old year and mark the beginning of the interim period between the old and the new, the punya-kalaya or neutral period, which can be of diverse lengths of time from year to year. Because it falls neither in the old nor the new year, it is considered a rather dangerous time. Traditionally, the people fast, drink only a bit of water, and do not engage in any work, for that could lead to harm. It is said to be a time for meritorious deeds, such as going to the Buddhist temple to offer flowers or to meditate. 

As cooking is considered to be work, the women in Suduwatura Ara are busy the day before and deep into the night preparing the many traditional sweets that will be eaten on New Year's Day. In all the com- pounds, the last-minute cleaning is done, a new hearth is made (often simply by placing three stones), and each person takes his or her last bath of the old year. In 1995, the astrologers had announced the New Year as beginning at 12:26 P.M. on April 14. Just before that auspicious 

-75- 
moment for lighting the fire on the hearth, across Sri Lanka, mothers were standing with a match in hand, looking at the clock. Lighting the fire on the kitchen hearth is the first act of the New Year, bringing abun- dant -- or at least sufficient -- food to the kitchen if it is done at the correct moment. 

I was in the house of my dear friend Soma and her five daughters and two sons. She had specifically invited me to observe the New Year cel- ebrations in her home. Having worked hard the night before making a new hearth out of cow dung and earth, she now stood ready for the designated moment, facing south. The opposite direction to that of the devil, south was the auspicious direction for the event. Soma was wear- ing new clothes in the lucky color, which, this year, the astrologers said was white mixed with another color. At precisely 12:26 P.M., she struck the match and lit the fire under a new earthenware pot that contained milk. Firecrackers could be heard around the village. The milk came to a boil, and the froth flowed over to the south, a positive sign (flowing over equally on all sides would also have been good). 

With the lighting of the fire on the hearth, the New Year had begun in Sinhalese tradition, but certain activities had still to await their aus- picious moments, as specified by the astrologers. In this particular year, the next neketa was to start at 1:51 P.M. It was the time for starting work, exchanging money, and eating -- all to be done as close to that auspicious time as possible. 

At precisely 1:51 P.M., Soma and her eldest daughter were ready with a hoe to dig a hole and plant young banana trees in the new year -- their choice for the symbolic commencement of farm work. Three children who were at school took schoolbooks and started reading them out loud. To join in the ceremonies, I took my notebook and video camera to re- cord the events. Thus we all had started some of our work at the aus- picious moment to ensure a favorable outcome during the year. 

Shortly after this ritual, the family members went back inside to exchange money (gana-denu, literally, "give-and-take"). Soma's husband Somapala was not present because he had gone to a wealthy merchant's house in Okkampitiya to carry out the money-exchange ritual. Many villagers will say that the money exchange should simply be with some- one close to you or someone who is honest and has a good character. At the same time, most do believe that it is beneficial to have the first money exchange with someone who is prosperous. This is thought to ensure a good fortune in money matters in the New Year. In Okkam- pitiya, there are sometimes long lines of people outside wealthy gem merchants' houses waiting to have a turn at the ritual. 

In Soma's home, the children lined up facing south, each with a small amount of money wrapped in a betel leaf. The amount should be an odd number, for example, three or five rupees. The children approached their 
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mother in succession, each bowing as she offered them a betel leaf with money. They accepted it with both hands, then gave her a betel leaf containing a little more than they had received. If Somapala had been present, the husband and wife would have made the first ceremonial exchange, with him giving her a betel leaf with money and her returning one with a slightly increased sum. 

The next important activity to be ritually done for the first time in the New Year was eating. In this case, the children again lined up facing south and approached their mother. They first kneeled down to "pay respect" to her; then Soma broke off a small piece of milk rice and banana and put it in each child's mouth. After this formalized first eating, every- one was free to partake of the sweets on the table and to have a rice meal when it was ready. 

The sound of firecrackers continued to pierce the air intermittently for the rest of the day. There was a lot of visiting each other's houses, of- fering food to guests, and sometimes giving gifts of fabric to make clothes. The most conspicuous activity was the playing of games. Mer- rymaking went on throughout the day and the following day, for which a big cricket match had been organized. 

The next morning, on April 15, the most important of the New Year rituals was to be performed at 9:56 A.M., as calculated by the official astrologers. The anointing with oil (isa-tel ganawa) is associated with good health in the coming year. It is usually performed by the grandfather or an older respected person. Before the anointing ritual, villagers do not take a full bath (getting head and hair wet). 

I was especially happy when I was invited to join the anointing ritual held in Sudu Banda's house. He was an esteemed elder who had been a valued respondent to my various interviews. He was well versed in Buddhist chanting and the prescriptions for any traditional rituals. When I arrived at his house at 9:45 A.M., a large group of villagers of all ages had gathered in his compound. A chair had been put outside to serve as a table on which the ritual items were placed: a cup containing a mixture of coconut oil, water, and herbs, and a small branch of an imbul tree. On the ground was a large pestle and a small branch of a banyan tree. The two kinds of branches, one to be at the feet of each anointee and one to be held over the head, are specified each year by the astrol- ogers to correspond to the different planets associated with certain kinds of trees. 

As the propitious moment drew near, the people to be anointed lined up facing south, parents carrying their toddlers and infants, all listening to a transistor radio that would accurately announce the exact moment. At 9:56 A.M., the first person in line (usually another respected person) was anointed by Sudu Banda. The latter, with the imbul branch in his right hand and the cup with oil in his left, dipped his fingers in the oil 
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and rubbed oil on the head of the anointee, all the while chanting bless- ings. The anointee then stepped over the pestle and the banyan branch, and the next person moved forward to be anointed in the same way. 

In the symbolism of the Sinhalese and Tamil New Year, the sun had concluded its passage through benevolent, neutral, and malevolent signs. It had emerged untarnished, giving strength and vitality to the people and starting them on a journey through the months and the planetary signs once again. The New Year was a time for renewal and reunion. It was a time for the people to take stock of achievements and failures in the old year on a personal as well as the national level, and to rededicate themselves to the tasks ahead with fresh hope and resolve -- for devel- opment, prosperity, and peace. 

REFLECTIONS AND CONCLUSIONS 
Belief in the supernatural and accompanying ritual practices are found in all human cultures. This leads to interesting questions. First, why are such beliefs and rituals universal, and what is their nature? Second, why are beliefs and rituals more prevalent at certain time periods, circum- stances, occupations, aspects of life, and geographic locations and among groups of people with less scientific technology and industrialization? 

Concerning the nature of belief in the supernatural and ritual, Michael Shermer has developed a plausible theory he calls the "Belief Module" ( 1997: 78-85). He begins with the premise that humans are "pattern- seeking animals" who search for meaning in what seems to be a mean- ingless world, and they have done this for hundreds of thousands of years. Humans evolved a brain with a belief module that leads to mag- ical thinking under certain conditions and scientific thinking under other conditions. The problem is that the human brain is not always good at distinguishing meaningless patterns from meaningful ones. For example, painting animals on cave walls will not improve nor hinder the hunt. From a natural-selection standpoint, Shermer's Belief Module is useful for survival because it reduces anxiety about a dangerous environment through magical thinking. Some of the ritual practices employed for cer- tain purposes "work scientifically," and others do not. The Belief Module includes both the useful and the useless (they compensate each other). He gives an example from Evans-Pritchard Witchcraft, Oracles and Magic among the Azande ( 1937). The Azande use some medicines that produce desired effects and others that do not, but they make no qualitative dis- tinction among these. For example, they observe taboos and use poison- ous vines to paralyze fish, and they take a crocodile's tooth and rub it on the trunks of banana trees to make them grow. The fish poison does paralyze the fish. The banana trees do grow, but not due to the crocodile 
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tooth, although for the Azande both medicines are equally powerful ( Shermer 1997: 80-81). 

The nature of rituals might be summarized as follows: Some ritual practices work through scientific causation; others "work" sometimes through coincidence and sometimes indirectly because they help reduce anxiety. While the modern world has brought more certainty to our lives through science, technology, and formalized insurance, our brain still operates with the genetically evolved Belief Module. This can be evi- denced even among highly educated people, particularly in areas where there is greater danger and uncertainty. Just as Malinowski found that Trobriand lagoon fishermen, in their relatively safe situation, have few rituals, while the deep-sea fishermen, with their dangerous and precar- ious occupation, have many complex rituals ( Malinowski 1925), so did George Gmelch find a poignant analogy with contemporary baseball players, namely, the outfielders with relatively low risk for making errors have far fewer taboos and superstitious rituals than batters in their risky and uncertain position ( Gmelch 1997: 276-282). Both the deep-sea fish- ermen and the baseball batters are trying to gain more control over their uncertain world; according to Shermer, both are operating with the uni- versally human Belief Module. 

With regard to the function of rituals, those practiced in Suduwatura Ara have many functions. Because the beliefs and rituals are shared by all members of society -- many being practiced together in groups -- they serve a unifying social function and preserve tradition at the same time. Some serve to give confidence and self-esteem to the major participants, such as the "attaining-age" ritual for girls. All rituals help the villagers in seeking patterns in seemingly chaotic and quirky aspects of their world, and all the rituals help the subsistence farmers of the village to cope with uncertainty in the insecure environment that threatens their existence. Successfully raising their children to adulthood is challenged by disease, evil spirits, malnutrition, and other facets of poverty. Thus the villagers employ a series of early rites of passage. In the agricultural sphere, they are at the mercy of erratic monsoonal rains, insects, plant blights, marauding animals that may destroy their crops, fluctuating market prices, and the greed of middlemen. It is little wonder that many rituals exist to avert the dangers that may take away their daily food. At home, they are menaced by tropical diseases, fires, and termites that ravage their houses, and the perceived jealousy of others in times of scarcity. Thus many rituals exist to protect their health, houses, and property. Because they have to deal with an uncertain future year by year, especially now that ethnic violence has introduced new dangers, it is easy to understand why the ritual prescriptions of the Sinhalese New Year are strictly adhered to. Given all of these uncertainties, the primary 
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function of the villagers' complex body of ritual practice is to help them cope with insecurity in their dangerous world. 

NOTE 
Similar versions of the descriptive data on specific rituals appeared in the author's case study A Sinhalese Village in Sri Lanka: Coping with Uncertainty ( 1998). 
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5 Sinhalese Puberty Rites for Girls 
Deema de Silva 

The Belgian anthropologist Arnold van Gennep ( 1960) was the first to mention the concept of rites of passage. He identified four crucial stages in the human cycle of life -- birth, puberty, maturity, and death -- and pointed to the rituals developed by various cultures to facilitate the changes from one stage to the other. 

Investigating these rituals, van Gennep recognized that all have three phases: a phase in which a person is separated from his or her present age group, a neutral transition phase, and, finally, a phase of incorpo- ration. These three phases can be found in the Sinhalese puberty rites for girls. The separation phase is experienced when the girl is isolated in a room away from the entrance to the home. The transition phase serves to educate, inform, and impress upon the girl, through implicit and explicit messages, that she now has a new identity that requires her to follow new cultural norms of behavior. Finally, during the incorpo- ration phase, the entrance into womanhood is celebrated. This rite of passage indeed marks a turning point in the life of girls and facilitates adaptation to the stressful changes brought about by the new stage of life. 

About twenty years ago, gerontologists studying the patterns of old age also included previous life passages in their investigations. At about the same time, child psychologists conducting longitudinal studies of infants and children began to involve themselves also in studying adult- hood. Both groups of researchers recognized the need for expanding the age parameters. Since then, the interest in studying the whole life cycle 
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has grown, and researchers have documented life-cycle rites from many cultures. 

In this chapter, the transition rites in the life of Sinhalese girls in the southern part of Sri Lanka are examined to identify the salient charac- teristics of the rituals, their significance in defining role expectations and role perceptions, and their effect in reducing role stress. L+00E9vi-Strauss ( 1966) saw ritual procedures as integral to processes of thought. The drama of ritual breaks the continuum of visual experience up into sets of categories with distinguishable names and thereby provides a concep- tual apparatus for intellectual operations at an abstract and metaphysical level. Such an approach implies that we should think of ritual as lan- guage in a quite literal sense. 

Havighurst ( 1952) found in his research that both common and special developmental tasks trigger moments of peak learning. During the evo- lution of rituals in a 2,500-year-old civilization, Sinhalese culture has taken this teachable readiness into consideration. Each ritual, performed at a transitional stage, informs the participants of the cultural expecta- tions through explicit and implicit verbal and behavioral messages. 

The study of the Sinhalese life cycle is divided into eight culturally determined stages: early infancy (0-1 ½ years); late infancy (1 1/2-3 years); early childhood (3-6 years); later childhood (6-12 years); adolescence (12-18 years); young adulthood (18-25 years); adulthood (25-40 years); full maturity (40-55 years); and 55 and over. Life-cycle research attempts to synthesize what is known about developmental stages and points of life crisis, the timing of the ritual, its focus, its purpose, and the gradual relinquishing of one role while adopting another, stressing the important educational value of each ritual. 

Rituals indeed provide the necessary psychosocial preparation for transitional life events and help to alleviate possible crisis reactions. For example, the stressful period of puberty is made less frightening by a positive rite that welcomes the girl into the group of menstruating women. Rituals preset by their culture provide Sinhalese girls with an- ticipatory events and ease their burden in a male-dominated culture (Ob- eyesekere 1974). Gender roles become more distinct. 

The participation of friends and relatives in these rituals contributes to the educational value and the reduction of tension. Every family will go through similar rituals, and a network of supportive individuals will participate in them. During the socialization process, a child is oriented to becoming an accomplished member of society, and this cannot be achieved only by the parents. A network of supportive individuals who care and are part of the sociocultural environment brings an added di- mension to the parenting process. Children not only learn from their parents but also from aunts, uncles, cousins, and grandparents. 

Although both men and women participate, the mother and close fe- male relatives, including the grandmothers of both parents, are the im- 
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portant people who determine the details of this puberty ritual. It becomes clear that the world of a female contains more than merely domestic responsibilities. The mother's management of resources, as well as her decision-making powers, comes into view. By this time, she has prepared her daughter psychologically for this event. The puberty rite reflects her authority. Although the father may provide funds, the mother will have saved for many months in anticipation of this event in order, for example, to present gold jewelry to her daughter. Aside from her role as home manager, the mother becomes an important pivot of family activity. 

The mother's perceptiveness and long-range planning are usually not aggressively displayed. She moves primarily in the domestic sphere, in keeping with expected cultural norms of gentle and quiet behavior. However, at this ritual, the mother and her female supportive system of relatives, neighbors, and friends are the active decision makers as well as the chief executors of the puberty rite. The mother takes pride in having a "grown-up" daughter and is congratulated by her relatives for the achievement. Inherent in the ritual are also more adultlike, more responsible attitudes and the assurance of protection for the girl thereafter. Specific steps of the ritual are, for instance, standing in front of a tree with milk sap and the strewing of unhusked rice on the new mat on which the girl will take her first bath, both of which have con- notations of fertility, because menstruation has indicated that she can now bear a child. Leading her daughter through these activities, the mother educates, informs, and instructs her about the natural conse- quences of being female. The ritual eases the mother's culture-bound role expectations and educates her daughter. The culture demands, for ex- ample, that a bride must be a virgin. The protection that follows the ritual is granted all females in the culture. While future restraints are introduced, the young female enjoys the feasting and recognition by the adults, as well as the receiving of gold, money, and new clothes. 

The period between adolescence and young adulthood in Sri Lanka has not been studied extensively. It is a very distressing time for both young men and women who are impatient and look for protection. The segregation of sexes, except at social activities, derives from the fact that a young woman is recognized as a sexual being, and it is realized that she is vulnerable during the years of emotional and physical develop- ment. Stringent social practices restrict her activities and, perhaps, bring frustrations. In contrast, young boys gain freedom as they enter young adulthood. 

THE PUBERTY RITUAL 
Human developmental processes require a high degree of social and psychological adjustment. Cultures around the world have developed 
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rituals associated with these changes. The culture under study -- the Sin- halese of Sri Lanka -- recognizes the predictable crises and rhythms and developed the puberty ritual to mark the physical maturation point of a girl. 

The ritual is seen as psychosocial preparation of the girl for the future of a biologically mature female. Additionally, the ritual helps the indi- vidual to be culturally conditioned to understand and manage the be- havioral expectations that come with menstruation. The recognition of female sexuality is significantly portrayed through images, physical acts, and symbols to educate her for her role of a childbearing woman and mother. Throughout the ritual, there is a strong underlying theme of welcoming the young woman into the adult female domain. 

The Washer Woman or Dhobi: The mother, attending to the myriad du- ties that await her, sends a message to the village washer woman or dhobi. The messenger is asked to inform the washer woman of her daugh- ter's pubescence. The washer woman arrives with a clean white sheet for the girl's bed and a white dress. Hereafter, until the day of the ritual bath, she will continue to bring both these items daily. 

The washer woman is presented with all the garments the girl was wearing when she menstruated for the first time, including her jewelry. These items are considered to contain kili, a contaminant that is supposed to be around a woman when she is menstruating. The donation of the girl's apparel, including her jewelry, symbolizes renunciation and sepa- ration from one stage of life to enter another. 

In seclusion, the daughter is now considered to have "come of age" and has to be prepared for her transition to enter adulthood. After the ritual bath, the girl will be dressed in new clothes with many gold or- naments. The girl now steps into the role of a young woman; the pu- bescent female adopts a new identity. Until the final rite, the girl will stay in a room away from the normal traffic in the house and will leave the room only to use the bathroom. She will wear a menstrual napkin or a diaper that is a square piece of material folded in a padlike fashion. The napkin is washed or disposed of carefully because menstrual blood is considered powerful in various practices, involving also the spiritual world. Thus the need for hygiene while menstruating is instilled into the girl. She is not directly provided with a scientific explanation, but she is led to fear the consequences of lingering sickness if she does not adhere to the practice of disposing of the napkin with care, that is, does not observe proper hygiene. 

The reason for secluding the girl is to protect her against evil spirits that can enter her body and cause her illnesses or affect her mental fac- ulties. There will always be a female in her room keeping her company. An object made of iron is kept near the girl so that evil spirits will not do any harm to her. The girl will carry this object when she walks to the 
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bathroom. It gives her a sense of security and confidence that the spirits cannot touch her. Female relatives and friends will visit her while she is isolated from the rest of society. The jovial conversations center around the absurd situations in which other females found themselves when they menstruated for the first time. These conversations are dotted with important messages that help the girl to anticipate the different behavior expected of her as a young adult, and she is told that her family honor is dependent upon her virtuous behavior. 

The girl is not expected to speak to any males who visit the house except her father or brothers, who discreetly avoid her in order not to embarrass her. The father now has to come up with extra money to spend for the celebrations connected with the puberty rite, which is per- formed only for females. The emphasis of the menstrual ritual is on the bathing of the girl at an auspicious time. The ritual conceptually includes linking with nature to create an awareness of the biological events of being female and of the cultural norms to which she must adhere. After puberty, she will no longer be able to visit her friends unescorted and will not obtain permission to spend a night away from her family. 

Preparations for the First Bath: New clothes are made for the pubescent girl, and new gold jewelry is ordered from the jeweler. Fine tablecloths, silver utensils, and the best crockery and cutlery are brought from stor- age. The house may be painted anew, and new drapes are hung. Special sweetmeats are prepared for the great day. There is a festive air for a week or more, with rabana playing by the village men and women. Ra- bana playing is associated with celebrations. The rabana is an enormous drum made of cowhide stretched over a circular wooden base about three feet in diameter and is set on a large tripod over hot coals to pro- vide the correct tones. 

Added to the list of purchases will be new earthenware for pouring water to bathe the girl and a trough to collect the water. Saucerlike earthen lamps with small spouts to hold wicks are also purchased. A coconut picker is given the order to bring flowers of the coconut palm to decorate the entrance to the house. 

Until the day of the ritual bathing, the girl's daily diet consists of very bland food. It is believed that her body is undergoing tremendous changes at this time and cannot cope with rich food until mind and body have conditioned themselves to the new physiological change. Her diet will consist of vegetables, lentils, and rice. There will be no fish, meat, or fried food, which are said to attract malevolent spirits. The food is prepared especially for her, using only diluted coconut milk squeezed from scraped coconut pieces. 

Special traditional food is prepared on the day of the ritual bath. The rice cooked for every festive occasion is called "milk rice" because the reddish-brown rice is slowly simmered in rich coconut milk. Once 

-85- 
cooked, it is quickly spooned onto a large china platter and patted down with a clean banana leaf to give it a special subtle flavor. The mixture easily lends itself to being closely packed into any shape. It is usually cut into diamond-shaped pieces. The sweetmeats consist of kavum, a mix- ture of rice, flour, cardamom, caraway seed, and honey. Spoonfuls of the mixture are dropped into a frying pan, and a midrib of coconut leaf is inserted into the middle of the cookielike cake while oil is splashed on it. 

Many other sweets are prepared with mung-seed flour, sugar, coconut, and honey; kokis, made from rice flour and thick coconut milk, are formed into various rosette shapes. The sweets can be kept for about two weeks without refrigeration and therefore are made earlier, in contrast to milk rice, fish, and meats, which are prepared on the day of the cel- ebrations. Exotic spices, for which the country has been known for cen- turies, are added to the food. 

The Day of the Bath: The ritual bathing takes place in the very early hours of the morning. The temperature in most parts of the island is eighty degrees on the average, which ensures a comfortable bath. Before the bath, the girl is escorted outside by her mother to look at a tree that exudes a milky sap when cut. The milk signifies the richness of the oc- casion and is a symbol of fertility and purity as well. Accompanied by her mother, the girl then walks into the bathroom. She stands on a mat woven out of dry coconut leaves on which unhusked rice has been sprin- kled. Having the potential for sprouting, unhusked rice is also a symbol of fertility for the Sinhalese. The water trough is then sprinkled with fresh jasmine flowers, known for their fragrance and signifying purity. The girl sits on a low wooden stool, with a cloth wrapped around her. 

The washer woman or dhobi once again plays an important part in the ritual bathing. She pours seven potfuls of water, using the new earthen pot (calaya). The girl then takes her complete bath to eradicate the kili. At the end, the girl is asked to break the pot on the ground. This practice may be akin to the breaking of wineglasses after toasting a person, be- cause there would be no better use for the vessel anymore. The mother then helps the girl to dry and to dress. 

The traditional clothes are the saree, which consists of six yards of light material, a long underskirt, and undergarments. The short fitted blouse shows the midriff, around which the saree is wrapped in the usual grace- ful manner. The girl is then adorned with gold earrings, necklaces, and several gold bangles and is given ancestral jewelry by her grandmothers. All the females -- the mother, sisters, and grandmothers -- help her to dress until she looks radiant and beautiful. 

The girl then walks around the back of the house and enters it through the front door, symbolizing the entrance into her new identity as a men- struating female. The doorway is decorated on either side with oil lamps 
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placed on decorative pots. The pots also contain the cascading yellow flowers of the coconut palm. As the girl enters the doorway, an older male holds a husked coconut in front of her and gives it a rap with the blunt edge of a knife. If the coconut splits into two equal halves, with a little water remaining in either shell, it is considered to be a good omen for her future life -- prosperity balanced with good health. Sometimes a coconut will split into a very small part and a larger part that stays up while the small one rolls off and lies on its face. When this happens, it is considered less fortunate. 

The half of the coconut with the three indentations is called the female side, the other the male. If the female half turns out to be bigger and faces upwards, the girl will have more daughters than sons, and vice versa. If both halves are of equal size, facing upwards, the young woman will give birth to an equal number of boys and girls. If both halves of the coconut face downward, it is an indication of barrenness. The reading of the coconut is not taken too seriously, but it is adhered to as an old custom from an age when humans had little control over their environ- ment. 

After this, the girl walks demurely into the living room and sits on a couch in a central place. This marks the beginning of the all-day festiv- ities. The family starts to serve the prepared elaborate breakfast. The guests sit and await the trays laden with food. The girl is offered a cup of tea, milk rice, and some sweets. Close relatives arrive from their homes and act as hosts, looking after the needs of the visitors. Hospitality to a visitor is an all-important custom of Sinhalese culture. Refusal of food is never taken seriously, and more food will be served by eager hosts. The beverage preferred in the country is hot tea with milk and sugar. Many females work in the kitchen making tea, cooking lunch, and washing dishes. Some will cook all day in a special, temporary structure on a wood-burning hearth. 

The dhobi's tasks are now over. She is expected to have breakfast and leave. Her status is not high enough for her to mingle with the other guests. She is, however, satisfied because she can collect all the new utensils that were used in the bathing ritual and can anticipate other gifts, such as food for her family and money. She may sometimes bring a small handcart to carry the gifts home. The gifts are an indication of the wealth and status of the celebrating family, and the dhobi will brag to other village women about how much she received in goods and money. The family therefore tries not to skimp on this expenditure, mindful of the reputation it earns in return. 

The weeks of preparation as well as the day's events are managed and executed by women. The mother of the girl makes all the decisions for the ceremony and festivities. The father is solely concerned with provid- ing the funds. He may only help when so requested. 
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Some of the visitors leave after breakfast, but some remain for lunch. Those that leave present the girl with gifts, such as pieces of fine cloth, money, gold jewelry, or a gold coin. The "big girl" has a great time with the attention showered on her for menstruating -- a natural consequence in her biological passage. She receives intense social support at this im- portant milestone of her life and is joyously welcomed into the sister- hood of menstruating females, which sets forth unspoken rules of behavior. The rules help her gain recognition and awareness of this in- evitable reality and encourage her to conform to the cultural norms, for example, staying a virgin until she is married. No one directly conveys these values to the girl. She is expected to learn by observation, inference, deduction, and, later, by the limitations to the behavior of older females. 

After the day of festivities, life returns to normal for the others, but not for the "big girl." She is sometimes excluded from the most innocent liberties of visiting a friend or relative unescorted, although this is not strictly adhered to in modern times. She is expected to walk gracefully, not swinging her arms, but keeping them close to the body. Her hair is expected to be uncut and kept in place by using purified coconut oil. She is expected to increase her participation in household work, cooking, preserving food, and sewing. If, however, the girl is attending school or has older sisters, these involvements are minimized and even postponed since the Sinhalese place a premium on education for both boys and girls and support financially and emotionally a bright child who pursues ac- ademic work. 

The girl returns to school the very next day after her bathing cere- mony. A teacher will know a girl who has come of age by observing the new gold chain around her neck, new earrings, gold bangles, and the cluster of whispering girls around her. She is now one of the "big girls" who have somewhat higher status than those who have not yet had the privilege of menstruating. She had a pleasant social experience, with much support from her family. She has contributed to a happy occasion, for, in fact, she has been the cause of the festivities; and she has been launched into a different social status in the cultural domain. She is now a young adult female with a new and strong identity. 

A FEMININE IDENTITY 
The puberty rite of the Sinhalese marks the first menstruation of a girl and ensures that she attains a stable feminine identity. The informal com- munications with friends and relatives make it clear that from here on her movements are restricted due to her vulnerability. Cultural ethics expect her to remain a virgin until she marries to save family and per- sonal honor. Although the ceremony brings awareness of her future roles 
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as wife and mother, it does not preclude her pursuit of goals, success, and achievement. 

Decision making, planning, and execution of the puberty rites are in the hands of women, with the mother playing the role of the primary decision maker, introducing the young woman to her future roles. 

The girl is introduced to the adult female domain through a series of pleasant and meaningful symbols and practices. The entire family is present to show its approval and recognition of her importance as well as express Sinhalese beliefs toward female sexuality. No attempt is made to disregard or hide the realities of menstruation. The rite offers an easy access to the psychological preparation for the biological realities of fe- maleness. The girl is left with a clear understanding of her basic sexual identity, and the culture does not devalue her role. She is thus given a foundation from which to work toward the expectations of the culture and her next passage in life. 

FIELDWORK 
The village of Kapuhempola in the suburb of the city of Galle is sit- uated twenty miles from the southern coastline on the island of Sri Lanka. I had chosen the village of Kapuhempola for an anthropological survey of rituals performed for Sinhalese women. My informant had found a home where the puberty rite was to be performed for a girl who had come of age. She met me at 4 A.M. so that we could witness the entire ceremony. We went by car to the edge of the village and used flashlights to walk along the footpath leading to the home of Chandra, who had come of age ten days ago. We walked through a rice paddy on the ridge that separated each field from the other, then over a small hill and along another path past other homes where people were still asleep. We also drew the attention of the security guard of the rich man in the village, who was curious about the car lights (since the sun had not yet risen) and the paraphernalia I was carrying to record the ceremony. 

We climbed the steps to enter the house, which turned out to be a hive of activity. The father was on the veranda with a towel over his shoulders. The mother was getting the household ready for the puberty rite of her younger daughter. It would be the last ceremony of this na- ture, and she planned it to be well attended by friends and relatives. Therefore, she wanted it to be as grand an occasion as her budget al- lowed. The girl's older sister was getting the preliminary chores out of the way. She got the tea trays ready, prepared the clothes she had sewn for her younger sister, and helped cook the breakfast. The mother cov- ered a brass tray (illattatuwa) with a white handkerchief and placed a long solid-gold chain, two pairs of gold bangles, and a pair of gold ear- 
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rings on it. She also placed white jasmine flowers in a glass brimming with water. The tables held the best crockery and cutlery, awaiting the freshly laundered tablecloths to be brought by the washer woman. 

There were other preparations going on. A coconut was husked and the nut was placed on the ground opposite the front door, together with a special knife (katta) to crack it. A man climbed the coconut tree in the front yard and cut coconut blossoms to be placed into two new earth- enware pots. The pots were then put on either side of the doorstep. Hanging from the blossoms was a small earthenware lamp bearing co- conut oil and a lit cotton wick, flickering in the faint cool breeze. 

I inquired whether I could speak to Chandra and was led into a room next to the main living-room area. It was a room with raw rice in jute bags; large quantities of fresh vegetables were spread on soft jute mats. A table contained large platters for rice and dishes ready for serving lunch. When I spoke to Chandra, she smiled all the time, looking down shyly but relaxed and happy. I continued talking to her until she had to step out of the room with her sister. It was time to have her bath. 

In the interview with Chandra's older sister, she said that Chandra became aware of her first menstruation while she was at home and told her mother the day her mother's sister had visited them with her family. Chandra was taken into the storeroom, which is away from the normal traffic of the home, and stayed there with her cousin for company. Her mother went, together with Chandra's aunt, to the astrologer to obtain the auspicious time for bathing, as well as a prediction for her future. 

Chandra's sister informed me that the astrologer had asked the mother what color of dress Chandra had been wearing when she noticed her menstruation for the first time. Then he told the mother the auspicious day and time for the puberty rite, the time for leaving the home and going to the well, the time for bathing, and the time for re-entering the house. Chandra's mother then sent word to the washer woman to come with the white dress for Chandra. The washer woman came shortly after and carried a white dress and a sheet for Chandra's bed. Afterwards, freshly laundered dresses were brought daily for three days. 

The day I came was the day in which all the preparations would cul- minate so Chandra's parents could rejoice in having a "grown-up girl." Dawn was breaking, and the washer woman arrived, as anticipated, with a big bundle. She brought starched white tablecloths, a white dress, and an additional white cloth. She said that Chandra should be taken to the well through the back door of the house. 

At the well, Chandra's sister drew buckets of water. The bucket to bring up water was tied to a long, thick rope that rotated around a pulley over the well. Chandra knelt on the cement circle around the well. Al- though an aluminum trough had been brought to the well, it was not filled with water. The washer woman mentioned that they should hurry 

-90- 
and not keep her wet in the cool morning. Chandra soaped herself and had many more buckets of water poured on her. 

The sister and a cousin helped to dry Chandra. She then put on the white dress brought by the washer woman. Then the washer woman covered Chandra's head with the white cloth and also covered the upper part of her body. Chandra, followed by the washer woman and her sis- ter, walked to the front of the house and stood in front of the steps. 

Chandra's mother was now waiting on the veranda, flanked by the young male and female cousins. Chandra's older brother was waiting near the transistor radio that was tuned to Sinhala music, holding his watch and saying that she had to wait until 5:27 A.M. (the auspicious time) to enter the home. While she was waiting four more minutes, Chandra's uncle was also waiting near the front steps, ready to crack the coconut when she stepped into the home. The tablecloths had been spread by relatives, and a variety of sweetmeats, festive milk rice, ba- nanas, and tea were being brought to the tables. 

Chandra's brother raised his voice and said that there were only two minutes more before Chandra could enter the house. At this auspicious time, several things happened simultaneously. As Chandra started climbing the steps leading to the front of the house, Chandra's mother came forward to meet her with a full glass of water with white jasmine flowers floating on it. In her other hand she held the jewelry on the special tray (illattatuwa). Chandra's uncle tapped on the coconut to crack it, but the first person to greet Chandra was her mother. Chandra re- ceived the jewelry with both hands and was led into a room to dress in new clothes. 

The washer woman was then rewarded by Chandra's mother with a large platter onto which she had placed a husked coconut, raw red rice, bananas, and a variety of sweetmeats. The washer woman received it with both hands and placed the cracked coconut on it. She was then given a low wooden chair on which to sit. After she had a cup of tea, she left for her home, taking with her the gifts, money, and the clothes donated by Chandra. 

Chandra was then helped into the dress specially sewn for the occasion by her sister. It was made of synthetic fabric with blue flowers and had puffed sleeves as well as buttons and braids on the skirt. She was then asked to sit while her older sister and her cousin applied face powder. Chandra's cousin also combed her hair, parting it in the middle. Then she fixed two decorative hairpins to keep the straight and short, black hair in place. ( Chandra's hair, unlike that of girls a decade ago, was cut very short.) They also helped Chandra to put on the gold necklace and the gold bangles. Since the ear studs had delicate knobs, her cousin and I helped her with them. 

While Chandra was dressing, the chief guest was invited to sit at the> 
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table to initiate the auspicious breakfast (alawi karanna). The man was dressed in a brown shirt and a striped sarong. Chandra's father was serving him personally to show his hospitality. He then brought a bottle of arrack as a gift. This, too, is a modern addition to the traditional custom. 

Chandra's uncle, whom she called loku thatha or older-father, said that it was time to pay her respects to her parents. He gave her a sheaf of betel, and she first offered it to her father, then knelt at her mother's feet, with both her hands held together to show her respect and love. This was repeated for her sister and her older brother. The chief guest then placed some money in an envelope and offered it to Chandra, wish- ing her happiness and luck and offering Buddhist blessings. He then left the house. 

I was invited to sit at the breakfast table together with the relatives and friends. Visitors were the next in line to be offered breakfast. Four- teen persons could sit around the breakfast table, and we all had a sump- tuous meal ending with hot tea. Chandra then sat down at the breakfast table, flanked by her friends and her cousins and brothers. The males sat on one side, and the females sat on the opposite side. The older womenfolk were busy in the kitchen, making sure everyone was served a good breakfast. 

I took photographs of Chandra intermittently, and she giggled each time. Her uncle once commented, "When your picture is being taken, your mouth is like a saucer," because she had smiled so broadly. 

Close relatives began to appear, followed by friends and neighbors. All of them were offered breakfast and then gave Chandra a gift of money. They took an envelope from the pile that was kept on the side of the breakfast table, using a pencil to write their names on the enve- lope. The women then had their breakfast and started to prepare lunch. A special shelter had been erected under an awning to enable more per- sons to have lunch. This also increased the chances of more monetary gifts for Chandra. 

A host of persons were served at lunchtime as a continuation of the festivities. A variety of vegetables, fish, and sweetmeats were on the table. Chandra had nothing else to do but to sit and look pretty. She shyly accepted the envelopes with the money and chatted with her friends. 

With the afternoon waning, it was tea time by 3 P.M. Anyone who came was served cake, bananas, other sweetmeats, and tea. While some, including the uncle and male cousins, served the visitors, the women prepared dinner. During dinner, the visitors were Chandra's brother's friends, other relatives, and friends who worked and could come only in the evening. By 9 P.M. the young men were still enjoying themselves, dancing to the baila, a local form of music, coming from a cassette player 
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with two large extended speakers. The young women did not speak except for exchanging a few words or paying attention in a joking man- ner. Sometimes the men were being teased, and they playfully teased back. The relaxed enjoyment of the music was only for the young men. The social taboos for "proper behavior" kept the girls from dancing with the young men. Close to midnight, Chandra went to bed, very sleepy, but happy, somewhat aware of the fact that she was no child anymore but a young female adult with a new identity and new responsibilities. 
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6 The Philippine Good Friday 
Enya P. Flores-Meiser 

I have described the annual cycle of Christian celebrations in a provincial city on the island of Luzon, Philippines, in an earlier essay that I will use as the point of departure for this chapter. 1 In the earlier essay I concluded that 

in Kanluran the organizational [and structural] segments on which the celebratory process[es] focus are the household during the Christmas holy days; the community itself only briefly at the fiesta [of the Patron Saint]; the neighborhood during the May festivals; and kinship at Holy Week and Undras. (All Saints and All Souls days 1984: 181; additions in brackets are mine) 

I relate the functions of these calendrical Christian-based celebrations to the community structure and its various segments ( Turner 1982). The discussion of the Holy Week proves the prominence of Good Friday ( Flores-Meiser 1984: 176-178). 

Reflecting its Hispanic and Mexican roots, the Philippine Holy Week reaches its high point on Good Friday rather than on Easter Sunday, the latter being an observance more characteristic of Western Europe. The cognitive contrast between these two emphases is more than implied and suggests, at the very least, a cultural break. Beginning with Palm Sunday and concluding on Easter Sunday, the week is filled with a series of ritual observances and works itself into a crescendo that climaxes on Good Friday. 2 
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At once liminal, dialectic, and syncretic, the Philippine Good Friday is locally called Araw ng Pagkamatay (literally, "the death anniversary," day). This term is used interchangeably in normal discourse with the Spanish viernes santo (literally, "Sacred Friday"). It places Christ's Crucifixion and Death in the center of the day's observances. Rituals of diverse invoca- tions abound in themes that have been worked and reworked over time by individuals and groups. During this liminal zone between Christ's Death and His Resurrection, the representational elements, played out in rites of reenactment, of sacrifice, of supplication, and of magical con- trol, are collectively brought together, even to the point of utter confu- sion, in an event and a time frame that may be better characterized as a day of ritual overload. It is fair to say that Good Friday, of all the Chris- tian celebrations, invokes for many people the strongest sense of rever- ence toward the supernatural and provides them with a number of ritual vehicles, individually and collectively. 

LITURGICAL AND NONLITURGICAL RITUALS 
In the Roman Catholic Philippines, the Church-prescribed liturgy for the day is in itself simple. It consists of the dramaturgical recitation of Christ's last words (in Spanish, siete palabras) on the Cross. The ceremony lasts no more than two hours. It is performed at mid-afternoon and closes with a procession at dusk. Between the recitation and the proces- sion, Holy Communion is offered, but the Mass is not held. Three pro- cession statues, representing a grieving Mary(Virgen Dolorosa), Jesus Christ hanging nailed on the Cross, and Jesus Christ lying inside a glass coffin (Sepulchro) are displayed in this order over a distance of a third of a kilometer. Led by the head priest and numerous acolytes, the proces- sion assembles at the churchyard 3 and then takes the participants along a time-tested route. The procession incorporates the residential part of the city where the "older families" have lived and terminates on the edge of the marketplace. The procession typically lasts two hours before it returns to the church. Inside the church, the ritual ends with a short prayer. Then the religious statues are tucked away in a comer of the church, not to be viewed again until the next year. Sometimes the statues are immediately restored to the homes of their respective owners or do- nors. 4 As the procession crowd dissipates, the church door is closed, to be opened again the next day for the Holy Saturday liturgy. 

The Good Friday liturgy described here indeed pales in comparison with the wide range of nonliturgical rituals observed and performed before and after the procession. Early in the morning of Good Friday or in the early evening hours of Holy Thursday, many households hold the pabasa. 5 In a twenty-four-hour period of disciplined, uninterrupted, rhythmical and monotonous chanting, pabasas recount the Passion and 
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Death of Christ. The performing men and women who have built their reputation as chanters through the years are repeatedly engaged by the same households. Performance of this ritual on Good Friday is deemed ideal; however, in view of considerable demand and the likely conflict with other scheduled rituals, pabasa may be conducted as early as Maundy Monday of the Holy Week and as late as Good Friday evening, to conclude by midday Saturday. The chanters themselves are not full- time specialists and are not likely to be engaged in rituals other than this one. While they are recompensed for their service with food and money, it is understood that the money is not payment but a donation or alms (limos). Individually and collectively, the chanters view their task as a form of personal sacrifice in a lifetime promise (promesso) of devotion and faith, expressed in the local term panata. 

A panata is obligatory, significantly personal, and deeply felt, private or public in its execution. Needless to say, panatas are not exclusive to Good Friday, but on Good Friday, panata-type activities take a more pub- lic stance and are considered to be more endowed with merit. Therefore, one's failure to fulfill a panata on this day is not easily dismissed. An interview with Araceli del Mundo reminds me of this point. 

In 1982, Araceli was 35 years old and was an overseas contract worker. A Hong Kong family hired her as a live-in maid. Her con- tract allowed her to return for a home visit once a year for two weeks. But instead of coming home for Christmas, Araceli had opted to visit during the Holy Week so that she could perform her panata. She missed doing it once, in 1981, when her boss got ill and could not dispense with her services. She blamed some of her mis- fortune on this failure. ( Flores-Meiser, field notes, March 1982) 

Thus individually focused panatas are the replication of ritual perfor- mances by countless "actors" and prove the persistence of socially shared ritual patterns. 

From early morning to dusk, the public performance of panatas occurs in two places and augments the sacred ambience of these spaces. First, in the churchyard, typical scenes of reenactment are performed in full costumes -- the trial of Christ before Pontius Pilate, a dying Christ in the arms of Mary, the Pieta scene, young men dressed as Roman soldiers whipping Christ, or Christ scourged at the pillars, to name a few. Out- side the prescribed liturgy of the Church, these performances are indi- vidually motivated and inspired, self-directed, and, at best, informally arranged between friends, kinsmen, and neighbors. Yet these scenes are no less disciplined and, in fact, are executed with a great deal of seri- ousness and dignity. For example, in 1982, I watched a Pieta depiction in which the "actors" remained virtually stationary for two solid hours 
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until a replacement came to take their place. Panata performers are con- scientious about the details of their presentations and carefully ensure fidelity to written texts, such as the New Testament, or photographs of paintings representing these texts. 6 As self-designated performers come and go in the debilitating heat of March or April (the months when Good Friday is celebrated), the churchyard turns into a public theatre ( Crum- rine 1981; Peacock 1968). Spectators who bear witness to these church- yard ritual dramas also come and go. They anticipate encountering the same scenes and themes in the "big procession" before the day is over. 

In various places of the churchyard, small groups of men and women, in search of something to do, monitor the piles of burning candles do- nated by myriad supplicants. Candle vendors themselves often appro- priate the trusteeship of these burning mounds to assure the safe disposing of the offerings. Nowhere evident in this churchyard are two panata forms once popular in the past: One is self-flagellation, typically practiced by men; the other is walking on one's bare knees, a feat per- formed mostly by women. In both rituals, the individual may wear a crown of thorns to supremely identify with Christ. No actual crucifixion has ever been staged in this community, as has been known to occur year after year in a major city in central Luzon. 7 
The ritual of ascending to the top of Dolores Mountain, called locally bundok ng kalbaryo (Mt. Calvary), is seemingly more familiar to men, who tend to participate more prominently than women. This climb is consid- ered a most arduous and trying act of sacrifice. According to accounts of those who have undertaken this act, the climb takes at least three to four hours, with stops along the way to rest, pray, and meditate. At the top stands a huge wooden cross to indicate the end of the supplicant's journey. Many regard this climb not only as an act of imitating Christ, but also as a form of pilgrimage. The sacred nature of this mountain is legendary. 8 It is sustained by the beliefs of local residents. Upon reaching the top, the devotees spend some moments to meditate, light a candle at the foot of the Cross or on one of the many candle piles, and then brace themselves for the descent to the lowland. 

As the local lore would have it, a hot spring on one side of this moun- tain is believed to have healing and other mystical powers that may be accessible to those who bathe in its waters, particularly on Good Friday. This belief contains a contradiction when one considers the widely ob- served "taboo" against bathing on Good Friday. While only men claim to have engaged in this "secret" ritual, women offer testimonials to the ritual's efficacy. The reputation connected to this spring grew further when it became known that former President Ferdinand Marcos, during most of his political regime, used the spring to take Good Friday baths. On those occasions, the area was declared off limits, even to local resi- dents, thus adding more mystery to the place. Still, there is no reason to 
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assume that the reputation of this spring was not widely shared even before it was appropriated by Marcos. 

Thus in the performance of Good Friday rituals, liturgical and non- liturgical, the dichotomy of sacred spaces -- lowland and upland, the church and the sacred mountain -- prevails. One finds concordance in the preponderance of women participating in the first, and of men in the second. 

Mention must be made of an activity also engaged in by men in con- junction with Good Friday. As with the ritual bathing or conceivably as a subset to it, Good Friday is deemed most auspicious to test the effect- iveness of amulets (anting-anting). In 1982, at the invitation of Don An- tonio, the patriarch of one of the elite families in the community, I witnessed an informally organized testing session. 

It was held in the morning in a secluded spot of Don Antonio's farm (bukid), ten minutes by jeep from the poblacion. As soon as we arrived, several men (about nine or ten) gathered around and animatedly engaged in conversation. Don Antonio turned to me and said we had yet to wait for someone. The few women present (four or five) belonged to the tenant's household and attentively watched and listened to the conversation. After fifteen minutes, a soldier in uniform, bearing an M-16 machine gun, arrived with a companion and set up the testing site. He chose a coconut tree at a distance of about 200 feet, set his aim, and announced to the men, he was ready. Each man nailed a tiny object on the tree and then the gunman sprayed bullets into the tree. When the shooting was done, each man returned to the tree and inspected which of the objects got destroyed. ( Flores-Meiser, field notes, March 1982) 

At close inspection, these tiny objects are pieces of carefully folded paper with brief texts written on them. The text is usually composed in Latin. It is memorized by the owner, who generally does not understand it and faithfully uses it as a prayer or formula for many purposes. Success in love, dominance over other men, and protection from the maleficence of others are among the most frequent reasons for acquiring these magic formulas. They are kept as a well-guarded secret and are reluctantly revealed to others. 9 Confirmed by escaping destruction from gunfire, the power and integrity of these formulas are tested and retested every year on Good Friday. 

THE GOOD FRIDAY PROCESSION: A RITUAL OF CONTESTATION 
Much has been written about rituals to resolve ideological and moral conflict ( Cancian 1974; Geertz 1957; Gilmore 1975; Lagos 1993), and Kan- 
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luran provides no exception. Since the late 1970s, the Good Friday liturgy has been the object of contest among the local elites of this community. On one side of the controversy is the official position of the Church and, on the other, the stance of the members of a voluntary association. 10 Formed during the Marcos years, no doubt in response to the global promotion of tourism in third-world countries, the association was or- ganized by a member of one of the illustrious, wealthy, and oldest fam- ilies in the city. At the time of my fieldwork, forty-four families had become members. Known as Samahan ng Mahal na Pasyon (literally, " Association of the Holy Passion," formed to commemorate the Passion of Christ), 11 membership required the financial ability of a family to com- mission the carvings of life-sized, wooden, religious statues and icons (poon, in Tagalog) from local and regional artists. In 1982, the average price for a statue, complete with the appropriate costume, was around $1,500, which presently converts to around $4,500 in international cur- rency exchange. The statues represent historic personages and scenes surrounding the Passion of Christ, already encountered in the earlier dramas of panata performances in the churchyard. That a family member may agree to commission several figures, depending on the appropriate and required depiction, is not unusual, but it makes the cost extremely prohibitive, to say the least. 12 Each family displays its statues during the Good Friday procession. At no other time may these objects be featured in other rituals. 13 Thus, when the Church denies the display of these statues during the Good Friday procession, it contradicts the associa- tion's raison d'être -- the collective remembrance of Christ's Passion and Death. 

During the first few years of its existence, membership in the associ- ation included all families who had already owned religious images. Some images date back to the turn of the century, they were often kept at home, 14 and there were recruits willing to commission new images. The association thus initially set the local elite families apart from the rest of the community. The Samahan agreed at first to "process" its im- ages on Holy Wednesday, but as new statues were commissioned, the duplication of "key" images became inescapable. The accommodation of all the statues in the public presentation even during the Holy Wednes- day procession, much less on Good Friday, became problematic. My in- terview with the leader of the Samahan in 1982 was most instructive. He argued that the Good Friday procession had been the intended venue for the images, and, therefore, to heed the Church's insistence on its liturgical rule was not only unfair, but defied logic, "considering that Good Friday is the high point of the Holy Week and likely to draw more spectators than any other day." 15 It remains unclear which images have been ritually treated, especially the recent ones. 16 
The split within the association inevitably divided the elite: the older 
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elite families, secure in their position in the Holy Wednesday and Good Friday processions, left the association and sided with the Church. The rest have maintained the association to this day. In some cases, the re- maining members themselves are direct descendants of the defecting group and justify their desertion, based on Church Law and tradition. The established elite defected when the Church put the liturgical legality of the Association's procession in question. The remaining members saw the defectors as being too compliant to the status quo. Therefore, follow- ing tradition was seen as not less valid than making room for innova- tions. In other words, to each his own. Besides the legal issue, the Church further objects to the erosion of solemnity in a long and extended pro- cession that appears to resemble a Rose Bowl parade. 

The stalemate has now persisted for almost twenty years. On one or two occasions, the Papal Nuncio, Rome's representative to Manila, was sent down to Kanluran to intervene. To vert further disharmony and personality clashes between the association leader and the head priest, the latter was transferred by the Bishop to another assignment for several years. Yet the division has remained, and two Good Friday processions are staged every year. 17 The official one goes first and, as described ear- lier, is a short one. The Samahan's Good Friday procession follows later, sometimes two street blocks behind, along the same route taken by the first. Thus the final procession closes the ritual observance of Good Fri- day with the intended climax. The head priest, now elevated to Monsi- gnor, has been reassigned to Kanluran. 

DISCUSSION 
Earlier in this chapter, I have characterized the Philippine Good Friday as a day of ritual overload, providing many opportunities for individuals and groups alike to maximize their ritual participation. In this connec- tion, men are more visibly engaged on this occasion than at any other event, especially in taking personal initiative in the magico-religious ob- servances. Although the rituals performed appear split between the gen- ders and utilization of the sacred spaces, the boundaries are by no means strict. Thus a man who attends the magic, validating session in the morn- ing in some remote place and climbs Mt. Kalbaryo in the afternoon can still join his wife in the Good Friday procession. This is not at all unusual on the many levels of personal syncretism and synthesis. To add to this existing scenario, some men (and presumably women, too) have lately taken up fasting on Good Friday, a rule from which Hispanic Catholics have been exempted. 18 
In the annual life of this Christianized community, Good Friday stands at a liminal and locally perceived point in time beyond the ordinary course of life, maximizing (for the men) the search for magical power 
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when it is presumed to exist in full intensity, untempered by the act of an all-powerful God. One can only surmise the logic implicit here when a mother repeatedly cautions a child to observe extreme care over any enterprise or activity on this special day: Magingat ka sapagkat patay ang Diyos! ("Watch out because God is Dead!"). That being the case requires one to regard the day with utmost reverence. 

Still, for men in general, the potential for danger on this particular day presents a challenge both to break taboos and to engage in the forbidden. There is an opportunity to be reassured of personal control. The covert preoccupation of men with magical powers (galing or agimat) readily crosscuts class lines and is locally dismissed as "the men's secret world." The women's relative exclusion from this world has implications for the structure of gender relations in this community and perhaps even in the broader, national culture. Space, however, does not allow me to pursue this thought any further. Suffice it to say that in this Southeast Asian society, where the women's position in the domestic sphere, and some- times beyond, is overtly dominant in family economics and other family affairs, 19 this supposed "secret world" may offer some men a possibility for control. 

In this liminal phase, the dynamics of structure and antistructure are most pronounced in the struggle for legitimacy between the two Good Friday processions in which the parish priest, representing the Church's position, insists on fidelity to liturgical rules, on the one hand, and the association defends the intention of its procession, which draws the big- gest crowd in this southern Tagalog region, on the other. The proces- sional display of family-owned religious images/statues enhances the recognition of cognatic kin groups who rally around them as they stake claim to elite status in a community whose moral and social boundaries have long exceeded its geographical limits. The struggle within the elite reflects and begs resolution of the clashes between class dynamics and status, between liturgical and nonliturgical rites, and between the con- tinuing moral leadership of the Church and that of lay institutions. In the latter, the structural fracture between religious associations (cofradias and hermandades) and the Church, so characteristic a theme of the colonial history of Latin America, may well have been replayed here once more. Be that as it may, the association of Mahal na Pasyon is quite limited in its scope, whose raison d'être is the commemoration of Christ's Passion. There has not been any attempt on the part of the association, organizing its ritual activities for the entire Holy Week, to break from the Church. For the moment, it appears content to provide a "religious spectacle" on Good Friday without the benefit of official sanction and ritual treatment of the local ritual expert, the parish priest. 

-102- 
CONCLUDING REMARKS 
Thus, when the day is over and reviewed, Good Friday is a time de- marcating the period between Christ's Death and Christ's Resurrection (Pagkabuhay na muli). It is a day filled with rituals of idiosyncratic panatas in imitation of Christ, reenactments of His Life, and renewal of one's relationship to Him. Considered the most sacred point in Holy Week, Good Friday is first and foremost a liminal event in the life of the com- munity. I have taken the liberty to extend van Gennep's ( 1960) reference to liminality beyond rites of passage and apply it to Good Friday, no less a calendrical observance, as an interim, a transitional time between structures. During this brief period, a wide range of individual panatas becomes visible, and sentiments of antistructure are expressed in nonli- turgical rituals. With this analogy, Turner's instructive words on limin- ality and communitas aptly recall that 

Communitas breaks in through the interstices of structure in lim- inality; at the edges of structure in marginality; and from beneath structure, in inferiority. It is almost everywhere held to be sacred, or "holy," possibly because it transgresses or dissolves the norms that govern structured and institutionalized relationships. . . . Lim- inality, marginality and structural inferiority are conditions in which are frequently generated myths, symbols, rituals, philosoph- ical systems, and works of art. . . . Each of these productions has a multivocal character, having many meanings, and each capable of moving people at many psychobiological levels simultaneously. 

There is a dialectic here, for the immediacy of communitas gives way to the mediacy of structure. . . . What is certain is that no so- ciety can function adequately without this dialectic. ( 1969: 128-129) 

Thus, in the context of Turner's framework, the Good Friday rituals of Kanluran and their implied communitas are coterminous. 

NOTES 
	1 
	The name I gave this municipality, Kanluran, is a pseudonym. This city in a southern Tagalog province on the island of Luzon started as a village in 1571. It became a Catholic parish and a diocesan place of retreat in 1586, an inde- pendent municipality in 1647, and, finally, a chartered city on the eve of World War II in 1941. Kanluran has been the object of my ethnographic endeavors and interests since 1971. I spent there a series of brief visits and limited sabbaticals from my university. Since the early 1980s, the Kanluran church has been elevated to the status of a cathedral to correspond to Kanluran's independence as the seat 
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	of a new diocese. However, my special relationship to this municipality goes back much earlier: it is the place where I was born and raised. 

I observed its demographic growth (in 1982: 110,000, and in 1994: 200,000, Office of the Secretary to the City Mayor). Since the passing of the 1965 U.S. Immigration Act, the migration from this community has yet to offset the city's population growth. 

For most of the 1980s, I conducted a video documentation of the main cele- brations, according to the Christian calendar: (1) Christmas to New Year (Decem- ber 16 -- January 6) or the Christmas season, (2) Holy Week and Easter rituals, highlighting Christ's Crucifixion and Resurrection (between March and April), (3) May festivals honoring the Holy Cross and the Blessed Virgin Mary (May- June), and (4) All Saints' Day to All Souls' Day (October 31-November 2). I have also used these celebrations to measure change. 

Since the 1980s, I have been conducting sporadic fieldwork in a transnational community in the Chicago area among some 300 families of immigrants who originally came from Kanluran and their American-born children and grand- children. 

This chapter is based on fieldwork done in March 1982 and March 1986. 

	
	

	2 
	In Seville, Spain, the Madruga highlights the weeklong observance of Holy Week. Throughout the entire Holy Week, the processions of religious icons and images begin around 2:00 P.M. and end about 11:00 P.M. But during the Madruga, the processions are focused on the "grieving Mary as Christ's Crucifixion comes close." For the many versions of this theme, procession after procession continues uninterruptedly until dawn, thus effecting the transition from Holy Thursday into the early part of Good Friday during which spectators and participants do not sleep. Subsequent processions return to the normal schedule at the end of the Holy Week. 

In Seville, where I observed Holy Week celebrations in 1994, and presumably in the whole of Spain, the processions are sponsored by religious brotherhoods (hermandades) and are officially registered with a parish church. That several brotherhoods affiliate themselves with a particular parish and, given their sched- uled times, conduct their processions throughout the city during the week sug- gests the existence of more brotherhoods than parish churches. On average, four to five brotherhoods are allowed to use the facilities in one parish church from where they assemble and disperse their respective processions during the day. As I understand, only once, during Holy Week, would a brotherhood be expected to conduct its procession of statues of its patron saint and masked members (to suggest secrecy). The procession routes are not only time-tested but are provided with makeshift platforms and reserved seats for a fee. 

	
	

	3 
	The churchyard is fenced off from the main streets, and thus its utilization requires permission from the parish priest. As can be noted in this chapter, the churchyard is turned into a sacred space as Holy Week wears on. Thus all Church-related observances are conducted in the cathedral's churchyard. 

	
	

	2 
	Ownership of religious icons and statues has relevance at various levels. They may be personal objects of devotion, family heirlooms, or church- designated property, donated and overseen by an individual or family donor and the family's descendants. Some household/family religious icons may 
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	evolve into church-designated icons. However, the fact that many household icons do not achieve this stature deserves serious attention and analysis. 

	
	

	5 
	This local ritual is probably Mexican in origin and was more prominent in earlier decades. Whether this practice is shared beyond Kanluran in the southern Tagalog region is not known. 

	
	

	6 
	The notion of the Tagalog hiya (extreme sense of self-consciousness, em- barrassment, and fragile self-esteem), considered central to Filipino values and national character, is compromised in the execution of personal panatas in public. In ordinary context, giving in to hiya would prevent one from venturing into a situation that calls attention to oneself. In the words of a former classmate and friend, "Individual rituals done in public count more!" She pointed to the public dancing in Paombong, Bulacan, performed by couples who are unable to have children. 

	
	

	7 
	A city in Pampanga, a northern Tagalog province, often featured in the national newspapers, has earned notoriety for staging the Crucifixion of a man year after year. For several years, during the 1960s and 1970s, the same person was crucified and his hands bore the nail holes from the previous crucifixions. 

In the Pilsen area of Chicago, Illinois, a Mexican community also stages a mock crucifixion. On Good Friday, 1998, I attended the event and was told that the same person gets "crucified" each year. 

	
	

	8 
	A religious cult from the communities around this mountain was the sub- ject of Robert Love's doctoral dissertation ( 1977). The sacred nature of this moun- tain was again underscored in 1994 when the local residents, in a collective petition, rejected the national government's proposal for a national highway to be cut around the mountain. 

	
	

	9 
	The acquisition of magical objects and power is most secretive and often occurs within the extended family. Since the most valued powers are related to romantic exploits and success, their acquisition almost categorically does not in- volve women. Romulo's (a pseudonym) wife explained to me why her husband is quite attractive to women. She said, "As the story is told and retold in the family, Romulo's grandfather, while lying on his deathbed and having extreme difficulty breathing, suddenly took something from his mouth, called Romulo to his side and shoved the thing into Romulo's mouth, instructing him to swallow it at once. In his lifetime, Romulo's grandfather was a well-known womanizer. All this was attributed to his galing or power" ( Flores-Meiser, field notes, Decem- ber 28, 1991). This story has been confirmed by at least two other members of the family. The fact that it was given to Romulo, then aged eight, and not to another male member in the family suggests that others refused to accept it. It is commonly believed that people with galing have a difficult time dying, and thus the transfer is imperative. 

	
	

	10 
	Many of the families courting to join the association have emigrant mem- bers and branches living abroad. They are, therefore, likely to be able and willing to afford the cost. Those aspiring to elite status are targeted. In 1986, four more families were needed by the association to join. 

	
	

	11 
	Outside of Good Friday, the Passion Play in Oberammergau, Germany, is probably the best known reenactment of this nature. Since the seventeenth cen- tury, the Passion Play has been performed during the entire year at the beginning of each decade. The role of Christ is established by patrilineal descent. I was 
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	lucky to obtain tickets during the last performance in 1990, during which the Christ role was played by the fraternal nephew of the previous "Christ" because the latter's sons had emigrated to the United States. 

	
	

	12 
	One association member family commissioned the entire scene of the Last Supper, all thirteen figures and other symbols, which have provided the pieces de résistance in the Good Friday Procession. In 1996, the family matron lost in the local elections and, consequently, refused to allow the images to be shown in the procession. Prior to this time, she was out of the country once or twice and unable to have the figures on display. 

	
	

	13 
	For the rest of the year, the statues are stored in the owner's house or elsewhere and receive little attention. The Aquino (a pseudonym) family, for the first few years, was allowed by the priest in one of the two other parishes to house its statues inside the church until some parishioners complained that the "devil" figure, depicted in the "second temptation scene," was starting to scare them, so the Aquinos were asked to take their poon home. 

	
	

	14 
	The oldest statue of the Blessed Virgin (Dolorosa) in the community is about 110 years old. During the Marcos years, Imelda Marcos initiated the authenti- cation of religious statues throughout the country and, in some cases, appropri- ated some of the oldest that had been passed down by the families. In this connection, the new members (upstarts) expected the association to provide them an opportunity for fixing their family histories vis-à-vis the community. 

	
	

	15 
	In the 1986 Good Friday Procession, foreign tourists were quite visible in the crowd. At that time, travel agencies had included the event as one of the "sights" to see. In terms of the association's intent, the procession has indeed attracted a fair share of southern Tagalog spectators. In the words of a tricycle driver, Talagang dinadayo ng marami ang mahal na araw dito! ("To be sure, legions come to witness the Good Friday!"). 

	
	

	16 
	I am not sure who said, "An object not ritually treated by a magico- religious expert constitutes a superstition." If this is so, why have many of the statues not yet been blessed by a priest? 

	
	

	17 
	In Kanluran, there is actually a third Good Friday Procession that is con- siderably abbreviated and uses only a partial section of the procession route. The ritual is observed by a minority group, the Aglipay Independent Church. 

	
	

	18 
	Due to the increasing Americanization of Philippine Catholicism, the fast- ing ritual is incorporated in the observance. This is a recent departure from tra- ditional practice. In Spain, believers remain exempted from fasting on Good Friday. On Good Friday of 1994 in Seville, I found myself invited to a party celebrating the initiation of a new member into one of the brotherhoods. Sensing my reluctance to take food, the hostess assured me that no fasting is required in Spain; however, abstention from meat is mandatory. By comparison, the Phil- ippine Catholic Church allows exceptions for those who choose to follow Amer- ican customs. 

	
	

	19 
	In Kanluran, and presumably in the entire society, women tend to be more inclined to work abroad than men. The endless tales of women who left their husbands and children at home for better economic opportunities abroad -- Hong Kong, Singapore, Korea, Japan, Saudi Arabia, Kuwait, Western European coun- tries, the United States, Canada, and Australia -- will require extensive documen- tation. In the 1980s and 1990s, women immigrants from Kanluran to Chicago 
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	typically found jobs in private home care of well-to-do gerontological clients. They are often illegally employed, but a home-care job affords them a place to stay. Although they receive substandard wages, they still have some money to send home. 
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7 The Tupilaq: Ritual Carvings of the Dorset Inuit in the Eastern Arctic and Greenland 
David Kahn 

To explore the rituals around the Tupilaq, it is necessary to know that the Inupiat-Inuit live in seven different time zones, from Siberia to Greenland. Through analysis and study of Tupilaq art, we can perhaps gain a better understanding of how the Inuit cope with their difficult environment. In this chapter, I will concentrate on the Inuit of Greenland and of the Eastern Canadian Arctic, referring also to conditions in Alaska and Siberia. 

In 1985, I was asked by the Danish writer-explorer Jon Riel to come to his home in Greenland. He told me that since Greenland television was developing its own network, it wanted me to help each community to familiarize itself with its new video equipment. 

At that time I was working on my doctorate at the University of Mas- sachusetts in Amherst. I was writing my thesis on "How Native Cultures Are Coping with Television and Computers," comparing the aboriginals (Mulyarikirri) of Western Desert Australia, the Crow of Montana, United States, and the Inuit of the Eastern Canadian Arctic. 

When I arrived in Greenland, I found that although the main station in the capital city Nuuk was functioning effectively, other communities had the equipment, but no formal training. This required to show each community director how to use the equipment in a more efficient way. Staying in these communities, I had the opportunity to visit schools and private homes. This brought me into contact with the topic of this chap- ter. 

In 1970, I had gone to summer graduate school in the Eastern Arctic 
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at Rankin Inlet. Since then, I have worked in other communities out of Igoolik, Northwest Territories, for altogether twenty-two years, except for three separate years in Greenland. Because I have been interested in carvings, religious experiences, and food habits, Tupilaq carvings have been shown and described to me on different occasions. (I also found that one summer, after I had brought my two eleven- and thirteen-year- old daughters to Igoolik, people trusted me more and I became an in- dividual of "truth.") 

My original reason for going to Igoolik was that it had a research station where scientists came to study the arctic environment. It had also an excellent library. This allowed me to read material such as Asen Bak- kuj's article "The Netsilik of Pelly Bay, North West Inuit Territories Used Tupilaqs" ( Bakkuj 1967: 194-207). In the same article, Bakkuj quotes Ras- mussen, the Danish explorer of the Inuit, who, using his mother tongue, traveled in 1920-1924 through Greenland and many other Inuit com- munities up to Point Barrow, Alaska. In Bakkuj's article, Rasmussen speaks of the Igooliks using Tupilaqs for evil purposes. 

By many knowledgeable individuals, Igoolik is considered to be the most traditional community in the Eastern Canadian Arctic. In 1985, Sha- man's Drum republished Rasmussen's report on his 1920 trip to Ang- magssalik, East Greenland. In it, Rasmussen writes about local healers and mystical individuals, yet we do not learn anything about carvings or similar items being used to protect from harm. (I find this strange, yet explainable. The shamans or angmagssalik may have worn something around their neck, but Rasmussen may not have wanted to mention it.) 

In 1998, in a phone conversation, the director of Inuit Television in Nuuk said that no in-depth video has yet been produced about the meaning and background of Tupilaq carvings. My own investigations led me to a master's thesis by Sheila Romalis at the University of British Columbia ( 1985), along with material in Bodil Kaalund book The Art of Greenland ( 1983) and some references in other books and essays. Sheila Romalis has just completed a book Contemporary Greenlandic Art and ex- pects to have it published by 1999. (I am assisting her in documenting the collections in Munich, Germany; Paris, France; Holland; and Den- mark.) In the United States and Canada, there are Inuit collections at Departments of Arctic Studies. In the United States, Dartmouth College in New Hampshire, Bowdoin College in Maine, and the University of Pittsburgh in Pennsylvania have collections of Canadian or Alaskan ma- terial that are similar to the collections of The Museum of Natural His- tory in New York City and the Smithsonian Institution in Washington, D.C. There are altogether seven Tupilaq carvings, of which only three are shown to the public, with little reference to what they really are, and nothing is mentioned about their background. 

Sheila Romalis had told me that the Musée Canadien Civilisations in 
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Hull, Canada, has less than ten Tupilaqs, but in April 1999, when I trav- eled to Hull to pick up a whale bone carving from Igoolik that I had loaned the Musée, their staff showed me an additional 123 Tupilaqs. This large collection from the 1970s was found after it had been misplaced for some time. Most of the carvings have not been identified yet. Sheila Romalis got excited when I told her about the collection. Because I had promised the museum that she would come and identify the carvings, the details of her visit are now discussed. 

In 1983, Romalis published an essay in Etudes Inuit Studies entitled "Tales and Traditions of the Eskimo," in which she describes Tupilaqs. And Henry Rink says, "The Tupilaq is referred to as a malevolent spirit being composed of, committed and animated by some knowledge and magic" ( 1997: 53). Rasmussen, whom I mentioned earlier, said in 1938, "the mystic Tupilaq was thought of in a different manner from other spirit beings. It was a living creature made by a human being, for the purpose of doing harm or bringing misfortune to others." Shelia Romalis and I have discussed the similarities and differences between the Tupilaq of East Greenland and voodoo dolls of Haiti, but that subject is beyond the scope of this chapter. 

Traditionally, a person created a Tupilaq to do harm to someone, be- lieving that she or he could control supernatural powers, called Angak- kog. The Tupilaq was not carved, but was always assembled privately in a particular matter. Most Tupilaq beings were invisible and could only been seen by Angakkut during their seances. They brought death to non- magical persons who saw them. The first known image of a Tupilaq, reportedly seen by a Westerner, was completed by Mitsivamiannga, a male East Greenlander in Angmagsslik, for the ethnologist William Thal- bitzer at the end of the nineteenth century. It depicted a Tupilaq harass- ing a family. The driftwood statue was a little over eleven inches tall bound with a thong, and its eyes and teeth had been taken from a dead child. 

In the last fifty years, many Inuit East Greenlanders have created Tup- ilaq images that they offer for sale as works of art. An important concern here is the term "for sale." In my experience after working in the field for over forty years, when traditional art, especially religious objects made by native people, are sold, they are different from the ones used in rituals. Some individuals in Africa, New Guinea, in all of the Americas as well as in the South Pacific sell objects after they have been used for a particular ceremony and the reason for their construction is completed. At the time of trading the objects may look the same, yet their power is gone or has been taken away by its creator. Naturally, this is not true in all cases I have experienced. Those objects with their power left and used for the wrong reasons have, in my experience, created problems for the individuals who do not understand what they now own. This may be 
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universal. I am not sure, and it is not part of my investigation. As to the Inuit, some of the objects they still make are sacred, however, this de- pends on the individual who makes the object. 

A good example of non-sacred art is scrimshaw, which was developed for the Nantucket whalers. The first known scrimshaw carving was com- pleted by Happy Jack, an Alaskan native, on request for a captain's wife. The Inuit and Alaskan carvers used wood, tone, sperm-whale ivory, seal bone, narwhal tusks, and other material, such as clothing and personal effects from a dead individual. 

As time has passed since the coming of the modern Europeans with their Christianity and television, the Inuit, like all traditional people, have had to deal with change. The sale of carvings is one of their ways of dealing with the modernization of their society. Along with the mak- ing of carvings has come the production of paintings, so changes can also be observed in the paintings. A university in Nuuk, Greenland, of- fers instruction in all modern European topics, including art. The Inuit experiment with the Abstract, Cubism and other styles, yet, as in all parts of the Americas and the rest of the world, traditional or "natural" artists continue with their work. Along with the carvings of the mystical world of the Tupilaq, we find paintings depicting this spiritual universe. (I have three of these paintings in my own collection.) Den Koneglige Gronland- ske Handel (The Royal Greenland Trade Department) has put out a four- page brochure for tourists in four languages called Greenland Tupilak, with an image of a Tupilaq on its cover. (I was told that "Tupilak" should be written with a "q".) The English version says, "A Tupilak today is a rare and valuable work of art, which is coveted and appreciated in all countries as a gift or as a souvenir. Before the coming of white people, the East Greenlanders, like many native cultures in the world, did not have a word for art in their culture." 

Lydia Black, when at Providence College in Providence, Rhode Island, said that the term "art" has to be taken to refer to visual symbols, either three-dimensional art, such as sculptures or carved, incised, or engraved objects, or flat art, like paintings, embroidery, and basketry (personal communication). This definition allows extensions of basic generalities. So, in my opinion, what the Inuit call the Tupilaq could probably be seen with training and "proper knowledge." 

This chapter has looked at the world of the Inuit and their opposites. If there is a negative, is there a positive side? With this in mind, I would like to refer to Brigitte Sonne's essay on the Toonaarsuk in Arctic An- thropology ( 1986). Although her essay is a good piece of writing, she nei- ther shows nor describes how the carvings she found looked. (This says to me that maybe to describe how a Tupilaq looks is wrong and should remain a secret.) In 1986, in a telephone conference with Marjorie Man- delstam Balzer, Professor of Sociology at Georgetown University, Wash- 
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ington, D.C., I asked her about her work in Siberia and whether she knew of similar carvings and their use. She told me the same: "Yes, there are carvings with similar use. That would need to be discussed with others who are working or have worked in Siberia. I will try and locate the information for you if I can." 

In 1997, I discussed the same questions with the Yupik Inuit artist Denise Wallace of Alaska at her studio in Santa Fe, New Mexico. She said that Tupilaqs have been used. She showed me an example of a carving on top of a healer's death mask. I told her that, while I was going to language school in Rankin Inlet, Northwest Territories, Canada, in 1970, I had been given a similar one and another in 1986 in Northwest Greenland that had been used for healing and protection. I then asked Wallace if she knew, through her contacts with Inuit Siberians, how they used the carvings. I also inquired whether she possessed some of them. She said that she had seen some and yet does not fully understand their use. Furthermore, she did not have any to show me right now. She prom- ised to try and find the answers to my questions. 

When I presented this chapter as a paper in July 1998 at the Interna- tional Congress for Anthropological and Ethnological Sciences in Wil- liamsburg, Virginia, I hoped that those who came to listen would comment and ask questions. I showed examples of the carvings, de- scribed their age, and spoke about some of their ritual use. However, I was forced to go back to my own research. So I went through different sections of Web pages on my computer and found, for example, that Rachel A. Qitsialik had written an essay in 1997 for the Nunstsiag News, published in Ingalluit, Northwest Territories, Canada. Her grandfather had been an Angakuit. Accessing the Internet through "Big Planet," and starting a search for the term Angakuit, I found Qitsialik had used the same term on her Internet entry. 

Angakuits held no official status in Inuit Society. Like anyone, they had families they had to support. They hunted, crafted, played, danced, loved and hated. What set them apart were their quirky personalities, including a range of legerdemain (widely known in stage magic today) that supposedly empowered them to bend spir- its to their will, fly, change shape, cause or cure sickness, etc. Now, it is important to remember here that Inuit never believed in magic. Events -- like a girl changing into a dog -- would today be termed "magical" but considered then to be according to incontrovertible physical laws as real and natural as thirst and hunger. What Inuit understood of the unseen aspects of their world was based on the best causes available. This occurs in every culture in every age. 
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8 The Function of Rituals among the Buddhists in Mustang District, Nepal 
Tomo Vins + ̌ąak 

The research for this chapter was conducted in Nepal from August to September 1993 by a team of ethnologists from the University of Zagreb. We spent one month in Mustang District in the Himalayas, mainly to explore ethnologically and to document audiovisuafly the traditional Ti- betan ways of life and Tibetan Buddhism. The rituals of the Tibetans who live in that part of the Himalayas served three goals: (1) to subdue spirits and demons and prevent them from harming people; (2) to ex- orcise spirits from the village, the magic circle, and haunted individuals; and (3) to honor the ancestors. All rituals were ancient and led us to the very beginning of the history of religion and civilization. 

DEFINITION OF TERMS 
Unlike some ethnologists and anthropologists who do not pay much attention to the difference between ritual and custom, the topic has been intensely dealt with by Middle European ethnologists and cultural an- thropologists. To be able to place Tibetan rituals into their context, I will start with the basic definitions of terms. 

The word ritual is etymologically connected with the Latin word ritus, meaning "prescribed act." The origin of this word can be found in the Indo-European root ar, meaning "a number, to number." The Sanskrit ṛtu or "well ordered, holy order," as well as the words rei, ri, meaning "to grow, to increase," also evolved from the same root. 

A ritual is a symbolic act performed in accordance with accepted rules. 
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It expresses religious ideas, notions, and emotions intended to influence the supernatural. In a wider sense, a ritual is customarily established by tradition. In religious-historical context, it is a rehearsed custom that comprises prayer, singing, ritual kneeling, or dance. A ritual is led by a priest. In earlier communities, the ritual side of religion was more de- veloped, and rituals carried wider sociological meaning. They were sometimes sanctioned by the codifying religious authority or some other representative of the religious community. The prescribed rules had to be followed in detail; otherwise, the connection with God would not be achieved.Rituals as a whole are based on three elements: 

	1. 
	thought or idea about the disastrous character of the situation and the task to deal with it; 

	2. 
	the ritual act that achieves the task; 

	3. 
	the text or lyrics that accompany the ritual act ( Belaj 1998: 21). 


This trinity -- thought, act, and speech -- is manifested in and confirmed by the rituals of the Buddhists in Mustang District. 

Unlike a ritual, a custom is an accustomed way of acting that can, under certain circumstances, become obligatory. It is a symbolic confir- mation of the solidarity within a group and is transmitted by tradition. Customs can have either local or universal meaning. They follow the calendar year or biological changes (birth, wedding, death). In perform- ing a ritual act, man communicates with God, following a custom. The communication takes place within the community. 

During fieldwork, complicated situations may be encountered that make it difficult to decide whether a custom is a constituent part of a ritual or the other way around. The question then arises whether a ritual can be merely a part of a custom. 

BACKGROUND 
Nepal is a Himalayan kingdom between India in the south and Tibet in the North. It is a very old country that has not gone through many cultural changes, primarily because it was long closed to foreign influ- ences. 

Today we find 35 different ethnic groups among the 18 million inhab- itants of Nepal. Each ethnic group lives in a certain area defined by geographical and climatic factors, that is, in an ecological niche. About 80% of all Nepalese are Hindus, about 18% are Buddhists, 2% are Mus- lims, and 0.21% are Christians ( Rieffel 1990: 54). The languages spoken 
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in Nepal belong to one of three major groups: Indo-European, Tibeto- Burmese, or the old native languages that have slightly changed due to their intermingling with languages introduced later. With regard to races, there are ethnic groups and tribes that are of Mediterranean, Mon- goloid, or Austro-Asian origin. Nepal is therefore considered to be a melting pot of different languages, races, cultures, and religions. Fortu- nately, there have been no religious or ethnic wars lately, because all people living in the territory consider themselves to be primarily Nepali. 

The main object of our research was the Buddhists who spoke Tibeto- Burmese languages. Mustang District lies in the part of the Himalayas through which the river Kali Gandaki flows. The native people have been living there from time immemorial. 

Mustang District is divided into Lower, Middle, and Upper or Lo Mus- tang. If we go upstream in the Kali Gandaki River canyon, we will first meet the region of the Thakali. Their main center is Tukche. The Nep- alese anthropologist Bista put the Thakali into the middle-hills-and- valleys group ( Bista 1987: 86). 

Farther upstream, there are people who, according to Bhakti Hira- chana, a social worker in Marpha, also consider themselves to be Thakali, but Bista thinks of them as Panchagaun, that is, the inhabitants of five villages. Their center is Marpha, two hours' walk from Jomsom, the ad- ministrative center of Mustang District. Geographically and administra- tively, the regions of the Thakali and Panchagaun belong to Lower Mustang. 

Behind Jomsom is the region of the Baragaun, who inhabit twelve villages and belong to the Himalayan people. Their language and phys- ical features closely resemble those of Lo or Upper Mustang. They like to be called Gurung, although, according to their origin, they are not ( Bista 1987: 181). Their center is the medieval town of Kagbena. The inhabitants of the six villages near Muktinath belong to the Baragaun group as well. 

Along the Nepal-Tibet border is Upper Mustang or Lo Mustang. Peo- ple living there are called Lope. Even today they have a nominal king, in Tibetan called Lo-Gyalpo. His name is Jigme Parwal Bista. 

The Nepali Hindus call the Tibetan Buddhists Bhote or Bhotias. These names have a derogatory meaning; the Tibetans call themselves Poipo. This name is derived from the Tibetan word Po, which stands for Tibet. The Tibetan Buddhists' name for Hindus is Tipetia. One anthropologist has gone so far as to say that culturally, ethnically, and linguistically, Lo is almost purely Tibetan ( Ramble 1986: 104). This statement may surprise many Central Tibetans, but, according to our own observations, it is certainly true. Neither the language of Lo -- which includes many differ- ent dialects -- nor its people or its local customs have ever been studied 
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in detail. Nevertheless, these people are Bhotias, and there is no doubt that throughout its history Lo has participated in Tibetan civilization ( Jackson 1984: 2). 

The area isboth ethnologically and culturally very interesting because many ancient ways of life (e.g., polyandry) are still practiced, so culture, religion, rituals, and beliefs have been preserved. Many of the traditions can no longer be found even in Tibet because they were destroyed when the Chinese occupied Tibet. 

Our research team lived and worked for two weeks in the villages directly below Torong-La, one of the highest ridges of the Himalayas, near the rich valley of the river Dzong Kola, at altitudes between 3,500 and 4,000 meters. There are several villages in which Buddhists live -- Dzarkot (Tibetan Dzar), Dzong, Chongur, Rani Puwa, and Muktinath, the holy pilgrimage place for Hindus and Buddhists. Dzong in Tibetan means "fortification." The ruins of the fortification still jut out in the middle of the village. It is now a Buddhist monastery and a school for incoming monks who will spend many years studying the Buddhist texts. Some will become lamas later. Aside from about fifty students, a few older lama teachers also live there. One of them paints thankas (scrolls with religious scenes) in the traditional way. To this day, the second-born son of each Tibetan family is supposed to become a monk. 

Followers of the four Tibetan Buddhist orders, Nyingma-pa, Kargyud- pa, Sakya-pa, and Gelug-pa, live in the villages near Mustang ( Ramble 1992-1993: 50). Before the eighth century, when Buddhism spread from India to Nepal and Tibet, Tibetans followed Bon -- their own religion or belief system -- with distinctive meditation techniques and teachings. Bon is an old, pre-Buddhist religion that reflects both shamanic and animistic beliefs in magic. Common to the vast area from Tibet across Mongolia to Siberia, it is based on the belief that there is a spirit (anima) in every- thing -- river, lake, mountain, cliff, animal, and human being. 

It is generally believed that Buddhism has, in its special way, enriched the old beliefs and brought them closer to all strata of society. Although changed, Bon is still present as a distinctive system of beliefs and a pop- ular form of Buddhism. It is closely related to Tantrism, which was in- troduced to Tibet by Padmasambhava in the late eighth century A.D. Tantrism is the ultimate form of Buddhism, characteristic for Kali Yuga, the era in which we now live. During this era, when original spiritual values are in a state of decay, it is necessary to know one's physical and sexual energy so that one may be able to reach life's aims. The recog- nition of dark forces and the need to subdue them has enabled Tantric Buddhists to triumph over the old Bon beliefs while using a large num- ber of Bon techniques. 

Muktinath is a holy place for Hindus and Buddhists alike. It is known to all Hindus for its eighty-eight sacred wells. In the great Indian epic, 
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Photo 8.1 Tolimember Gompa at Muktinath, a pilgrimage place for Hindu and Buddhist alike. 

the Mahābhārata, composed around 300 B.C., Muktinath is called Mukti- chetra, meaning the "field of spiritual liberation." Brahma, the Creator himself, has left signs. He lit a fire on the ground, on the water, and on a stone. Hindus have to visit these above-mentioned three places at least once during their lifetime, bathe in the sacred water, and drink it. 

Below Muktinath is Jwala Mai or Tolimember Gompa, the place of pilgrimage for Buddhists ( Photo 8.1 ). A stream flows through its base, and above the stream, three holy fires are burning. It is said that Brahma has lit them. The one burning in the ground has recently been extin- guished, so only two fires are still burning, one on the water and one on a stone. According to legend, the gompa is built on the place where Padmasambhava or Guru Rimpoche, the legendary teacher who brought Buddhism from India to Tibet, meditated. The legend says that his foot- print can still be found on a stone not far from the gompa. Padmasam- bhava practiced gtum-mo, the yoga of inner heat. This technique has been used by monks who have looked for insight without any food and clothes in lonely places high in the Himalayas. It is believed that Pad- masambhava came originally from what today is northern Pakistan and that he is the incarnation of Buddha. Empowered by his meditation and his spells, Padmasambhava fought with shamans and Bon demons and, 
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after a long and wearying fight, finally won the battle and founded the oldest Buddhist order, called Nyingma-pa. Young women wash them- selves in the water that runs out of the base of the gompa, believing that it will bring fertility in life and release after death. To visit these sacred places is an obligation for Hindus and Buddhists alike. 

Soma Namgyel, a well-known doctor of traditional Tibetan medicine, lives in Dzarkot. He collects medicinal herbs and uses the old formulas to make herbal remedies. He is a member of the Buddhist Sakya-pa order and the chief of the Center for Traditional Tibetan Medicine, which is well known in Nepal and abroad ( Vins + ̌ąak 1994). 

Dzarkot is one of the seven Nepalese centers of Bon. Pembo Lama Tsamba Takla, who officially considers himself to be a member of the Buddhist Nyingma-pa order, lives in Dzarkot. Village Bon lamas are al- lowed to get married. They live in the place of worship or gompa together with their families and transmit rituals and magic knowledge from father to son. A lama is expected to set an example to the whole village. He is one of the main caretakers of both the secular and the spiritual life of a village and is believed to hold the future of the Tibetan people in his hands. The word pembo is also used by the Sherpa to denote the village doctor or shaman, who is called jhankri by the native tribes of Nepal ( Kunwar 1989: 63). So Folk Buddhism in Mustang may sometimes be called Jhankrism ( Bista 1987: 193). 

There are two main schools in Buddhism today. One is Hinayāna (Small Vehicle), also called Theravāda (Word of the Elders). It is repre- sented mostly by Sri Lankan and Burmese Buddhists who use an older canon, written in Pali. The other is Mahāyāna (Greater Vehicle), which has spread throughout Nepal, Tibet, China, and Mongolia. It uses a canon written in Sanskrit ( Radhakrishnan 1964: 426). 

Followers of Mahayana believe in bodhisattvas (saviors). Dharma or Ti- betan chos is the all-pervading spiritual force that is the ultimate and highest life principle. Buddhas are thought to be gifted with the highest intelligence and love to save the world from decay. There have been myriads of them in the past, and there will be myriads of them in the future ( Radhakrishnan 1964: 436). 

As mentioned earlier, Tibetan Mahāyāna Buddhism is divided into four main orders: Nyingma-pa, Karyud-pa, Sakya-pa, and Gelug-pa ( Davy 1990: 213-216). Nyingma-pa is the oldest Buddhist order, founded by Padmasambhava in appr. 750 A.D. It is said to have absorbed Bon beliefs. The well-known Tibetan Book of the Dead has been accumulated by the Nyingma-pa order. Lama Tsamba Takla from Dzarkot is officially a member of this order, but he also still practices the old Bon rituals. Karyud-pa is derived from karyud, meaning "conveyed teachings." The Sakya-pa order was founded around 1073 A.D. It got its name from its first monastery, Sakya, which means "gray soil." In the villages of Dzong 
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and Kagbena, a monastery and a school belong to the Sakya-pa order. Gelug-pa is the order of the "yellow hats," to which the Dalai Lama belongs. Gelug means "virtuous behavior." The name "Yellow Hats" has been given them by the Chinese. Members of the other three orders are the "Red Hats." The title Dalai Lama was bestowed by the Mongol king Altan-khan and means "Ocean Lama" or "Teacher as Great as the Ocean." Gjalva Rimpoche is the Tibetan name for the Dalai Lama; it means "Precious Shelter." The present Dalai Lama lives in exile in Dharamsala, India ( Norbu and Turnbull 1972: 340). 

The special form of Tibetan Buddhism, as stated earlier, evolved through interactions of autochthonous Bon with Mahāyāna and Tantric Buddhist beliefs and ideas in these parts of the Himalayas as well as in other parts of Nepal and Tibet. One must be careful when using the term Bon because today it is a mixture of beliefs that differs both from the original Bon and the original Buddhist teachings ( Ramble 1986: 104-107). 

Just as the followers of Tibetan Mahayana Buddhism have their pan- theon, so do the believers in Bon. Magic is still part of both religions. The only difference is that Bon emphasizes a state of trance or kind of ecstasy into which the Bon lama is put while performing certain rituals [editor's note: the oracle of the Dalai Lama is consulted when in trance, though Tibetan Buddhist lamas are not expected to fall into trance]. Con- cepts, rites, and observances common to both religions show differences of intent, aspect, or emphasis and may indicate the differences between the Bon religion and Tibetan Buddhism today, while pointing to the nature of the earlier religion of the land. They can be studied in com- paring (1) the pantheon, (2) magic practices, (3) prayers, and (4) offerings. Most of the pantheon is shared by both religions and is comprehensively summed up in the Tibetan bipartite term lHa aDre ("god-goblin"), which clearly reflects a dualistic concept of existence. Another, tripartite view of the cosmos speaks of (1) those above, the lHa ("gods"), (2) those of the middle region, the Sa bDag ("earth lords") and/or the gNYan ("ar- gah" or "strong ones"), and (3) those of the underworld, the Klu ("ser- pent spirits") or Nagas ( Ekvall 1964: 24). 

Buddhist texts are used by both religions, with stress on the rhythmic repetition of syllables, accompanied by damarus (drums made of wood or human skulls), bigger drums, cymbals, bells, and wind instruments, such as trumpets made of human thighbones or seashells. Both religions are familiar with pūjā (worship, offerings to the gods who are asked for help and protection). The Buddhist aim is salvation from suffering in worldly life and the break of the wheel of samsara, the cycle of death and rebirth. Ignorant people yearn for rebirth in the world of the gods (Ti- betan lHa), and wise men know that the life of a god may be followed by the return to the realm of the demons and titans, called lHa-ma-yin. For Buddhists, a human being is just a temporary accumulation of factors 
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that disintegrate after death. However, a certain wish or thirst for exis- tence may survive. This wish is created by ignorance and supported by karma (the consequences of each thought, word, and action). 

The followers of Bon ask their gods for success, happiness, health, well-being, and protection in life. After death, they would like to settle in a heaven that is similar to the belief of North American Indians, as well as the Christian heaven. There are three concepts that belong exclu- sively to Bon-po. They are part of the system that is known historically and is still practiced: (1) a dualistic conceptualization of existence and religion, (2) the significance of heaven in relation to the afterlife, and (3) the nature and role of man of gSHen lineage (the reputed founder of the Bon religion; Ekvall 1964: 18). 

Bon is not a uniform religion; it is also composed of the demonology, animism, and shamanism of tribal cults. Bon beliefs relate to nature and factors of the weather. Practices differ today from the way they were performed before Buddhism came to Tibet. Formerly, the destiny of each villager in Tibet was in the hands of three people: the village shaman, the priest, and the doctor. Shamans were respected, but at the same time, people were afraid of them because they were connected with both the benevolent gods and the evil and dangerous spirits and demons. 

Today the Bon lama has taken over the role of the shaman. He is the spiritual leader of the Bon clan, which could not survive without him. From birth to wedding and to death, members of the Bon clan get spir- itual and transcendental knowledge and assistance from their lama. Spir- its often help people in different difficulties, but they can also harm. According to the prevailing world view, if a guardian spirit (and every Tibetan has one) realizes that his protégé does all kinds of forbidden deeds, he is ready to kill him to save this individual from sin that would result in unacceptable bad consequences. That is why exorcism (expul- sion of evil spirits from haunted people by prayer and religious rites) is well developed in Bon-po. A village must be cleansed from evil spirits at least twice a year. At the end of August 1993, these rituals took place in Marpha and Kagbeni. 

The medieval city of Kag, today Kagbeni, lies at the confluence of the Kali Gandaki and Dzong Kole rivers. It is a lively town at the junction of caravan roads leading toward Upper Mustang, Dolpo, Tibet, Mukti- nath, and Manang. The entrance to the center of the town is guarded by two big clay statues that represent pre-Buddhist gods. They are the guardians of the town. The male god stands at the northern and the female god at the southern side of the entrance. Statues like these can also be found in other places in Mustang. Their existence speaks of the religious practices in these parts before Buddhism. They imply ethno- logically an ancestor cult and receive offerings during certain rituals. 
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During a ritual, Buddhist books (108 volumes) are carried through the village and nearby fields. The books consist of long sheets of paper placed one above the other and protected by wooden covers. The ritual procession is led by village lamas who read sacred texts, play drums, and blow the horns (dunchen). Next to the lamas walk three men and three women who are elected every year to lead the procession. They wear traditional clothing. One man carries a statue of the Buddha, and women may carry pots filled with chhang, an alcoholic drink. To partic- ipate in the ritual is an honor for every Tibetan. Having walked the magic circle across the fields and the village and having blessed every- thing with chhang, the procession returns to the village, where the other villagers have lined up to wait for it. Each of them must be hit on the head by a sacred book to be blessed. Boys who carry the books can use this opportunity to hit harder the girls they like most. Each villager gets food and sweets. This ritual is a way of strengthening the village com- munity. The procession of villagers who pray for good crops is also known in other parts of Tibet ( Bell 1968: 51). 

As has been said earlier, the Tibetans inhabiting these parts of the Himalayas have three types of annual rituals: (1) rituals for subduing spirits and demons and preventing them from harming the people; (2) rituals for exorcising spirits from the village, the magic circle, and haunted individuals; and (3) rituals to honor the ancestors. All the rituals are very old. They go back to the very beginning of the history of religion and civilization. It is important to note that they are performed on se- lected days of the year in accordance with astrological charts that indi- cate the movements of the celestial bodies and the shift of the seasons. 

The Yartung festival is a folk ritual that takes place at the end of the farming year (the end of August or the beginning of September), de- pending on the full moon ( Photos 8.2, 8.3 ). The leader is Lama Tsamba Takla. People thank the village guardian for the good crop and ask for abundance next year, as well as for the well-being of the people. 

One of the main characteristics of the old Bon religion was sacrificing animals to the gods. These rituals were preserved in Kagbeni until fifty years ago ( Ramble 1992-1993: 54). The sacrifices, called aja, were offered to the local gods, called Pha-lHa and Jo-bo, three times a year. The of- fering was usually a sheep, a goat, or a yak; the biggest offering was a yak (Tibetan loyak). After a yak was killed and offered to the gods, the yak's body would be cut into small pieces. The lama (shaman) who per- formed the ritual would take the yak's liver and use it to predict the health of the people and the cattle and the outcome of the next crops. 

The Buddhist orders did not like rituals that included offerings of liv- ing beings and did everything they could to abolish this custom. Ritual offerings of bulls, though, are known to other nations as well. Priests of 

-123- 
[image: image34.png]


Photo 8.2 The Yartung Festival at Muktinath: Lama Tsamba Takla blesses the fields. 

the Iranian Mithraic cult, for example, used to kill bulls, but the connec- tion between Tibetan sacrifices of yaks and Iranian sacrifices of bulls has not yet been scientifically proven. 

During the Yartung festival in 1993 in Muktinath, a yak was ritually killed and its meat was distributed to all clans from nearby villages ( Vin- s + ̌ąak 1994). 

Otherwise, blood sacrifices are not made any more, except perhaps at some hidden places in the Himalayas. However, substitutes may be found. The prohibition against killing and sacrificing men and animals was ordained by Padmasambhava. He also taught the Tibetans how to substitute effigies of the victims ( Ekvall 1964: 28). An effigy in the form of a yak is made of barley paste called tsampa. It is called torma and is used in the ritual as if it were a real yak. 

Entering a Tibetan village, a foreigner will first notice the prayer flags that wave from the roof of each house. These flags, made of linen, are several meters long and have prayers and the symbol of the wind horse, called Lung-ta, written on them. As the wind blows from south to north 
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Photo 8.3 Ritual dancing at the end of the Yartung Festival at Muktinath. 

through the Kali Gandaki River Canyon, the flags are constantly waving, giving a certain mystic appearance to the whole village. The wind horse takes over the role of the owner of the house, and the prayers written on the flag find their way to the god when the wind blows the flag. Tibetans are very practical people. They also use water power to move the prayer wheels, called mani-chorko. The prayer wheels are rollers made of bone, wood, or metal into which prayers and pledges written on paper are put. These wheels come in all sizes, from the small, hand-held ones to those several meters high. They may be set in motion by water or wind ( Kunwar 1989: 200). 

A spirit trap is placed above each front door so that evil spirits cannot enter the house and harm the people. The central part of the spirit trap is a goat or sheep skull with horns, supported by a willow-rod structure that is interwoven with straw and woolen threads. A Bon lama, who is easily recognized by his long hair combed in a special way, will install a sacred prayer inside the skull. It is believed that when an evil spirit or demon gets caught in the woolen threads, it will be destroyed. 

Likewise, a dog skull is put into the foundation of a house as a means of protection. 

As said before, Bon-po is today considered to be a part of Buddhism. Some parts of Bon rituals are performed in a way contrary to the rituals 
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of the Buddhist orders. When going around sacred places such as chor- tens, mani walls, or gompa, the followers of Bon circumarnbulate coun- terclockwise, while Buddhists will circurnarnbulate clockwise [editor's note: Buddhists circumarnbulate clockwise when the ritual is performed for the living, but they will circumarnbulate counterclockwise when the ritual is performed for the dead]. The swastika (yung-drung), a symbol of well-being in Tibetan temples, also has its forks turned left. 

Chortens are erected everywhere a holy presence is felt, for example, on mountain peaks, in canyons, and at village gates. They are conceived as three-dimensional mandalas consisting of five elements, one placed above the other. They represent the five chakras of the subtle human body or the five basic elements that compose the world: earth, water, fire, air, and ether. A chorten also represents the Buddha's body. Just as the first followers of the Buddha used to approach him from the left, a Buddhist believer today will circumambulate a chorten clockwise. 

As soon as somebody starts to act strangely, the villagers begin to look for a reason. The main suspect will be an evil spirit. The family of the haunted person will first talk to the village doctor, and if he cannot help, the only one who can help will be the village lama. 

Tibetan medicine has three branches: the Dharmic, the Tantric, and the Somatic. These three approaches to healing diagnose symptoms in three different ways: (1) anxiety and paranoia, (2) aggression, and (3) depres- sion and autism ( Clifford 1988: 23). 

During our stay in Dzarkot, one individual showed symptoms of de- pression and became unsociable. After checking the patient, the lama diagnosed that the 33-year-old man was haunted by Tonak Gusum ( Vin- s + ̌ąak 1994). 

According to Tibetan beliefs, demons and evil spirits are wandering spirits of the dead. Their negative energy penetrates consciousness and creates all kinds of mood swings, expressed differently depending on the character of the possessing demon. A spirit can be the only cause of the disturbance, or it can influence an individual together with his or her karma (which is connected with evil deeds from past lives). The haunted person's family will then organize an exorcism that will take place in the village gompa and will be conducted by Lama Tsamba Takla and some of his assistants. The lama will challenge the spirits and demons with occult acts, using objects that have been touched by evil, for example, blood, secretions, parts of dead people or animals, certain herbs, and amulets, and he will read sacred mantras and formulas throughout the ritual. 

The ritual may last an entire day and consist of two parts. In the first part, the lama reads ancient sacred texts of the respective ritual and makes ritual effigies to represent the three-headed Tonak, the haunted person, and the symbols of the three evils: a cock representing lust, a 

-126- 
snake representing hatred, and a pig representing ignorance. The ritual effigies are supposed to propitiate the gods and the demons. They are also supposed to cast the haunting ghost out of the individual's body as well as the village.During the ritual, the haunted person is in mortal danger. It is believed that his soul is wandering and there may be the possibility that it will never return. The second part of the ritual, therefore, returns the healed soul to its body. In order to heal, the ritual must always end exactly the same way and at a certain time, according to the astrological charts. If it fails to succeed the first time, it must be repeated several times. The offering for the gods, torma, together with all the ritual effigies, will be put into a basket or spirit trap (liu). Bon-po uses many forms of torma offerings, sometimes even parts of slain animals and blood, but as far as is known, sacrificial killings do not take place any more ( Ekvall 1964: 29).The offerings may be taken out of the village and destroyed by a sword to drive out the evil demon. The one who will destroy the effigies walks at the end of the procession. He holds a sword in his hands to prevent the demon Tonak Gusum. from entering again the village or somebody else's body. These rituals are known to all Tibetans. Tucci includes them into his religion populaire ( Tucci and Heissig 1973: 227).When we were in Nepal, Lama Tsama Takla showed his skills and managed to drive the evil Tonak Gusum out of a young man's body ( Photo 8.4 ). The latter then continued to lead a normal life within his village community.For the villagers, Buddhism is only a thin layer that covers many old beliefs. Other countries may have lost these beliefs. The people on the roof of the world still live in accordance with the nature around them and believe that there are no boundaries between worlds, people, gods, demons, the living, and the dead. Their world view comprises the belief that both gods and demons should be propitiated by ritual sacrifices to make the villagers' life easier. They hope for a break in the cycle of rebirth after death and, at the same time, long for a kind of existence in a realm similar to the Christian heaven, called gNam by Tibetans ( Ekvall 1964: 17). The followers of Bon-po seek primarily success, health, and protection in this life, with only a secondary interest in a final escape into heaven. Probably the same emphasis of primary goals existed al- ready in their earlier religion ( Ekvall 1964: 30).To understand the belief system of a community and its functions, we must observe the beliefs in the context of the particular community. The basic Tibetan teachings are: 

	
	Lung Ba Re Re skad Lugs Yod ("Each valley has its own language system"). 
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Photo 8.4 Lama Tsambe Takla and his assistant are performing an exorcism at Dzarkot 

	
	dPon Po Re Re KHrims Lugs Yod ("Each official has his own law system"). 

	
	Bla Ma Re Re Chos Lugs Yod ("Each lama has his own religious system"). 


CONCLUSION 
Based on the common ethnological parameters of rituals and customs practiced by traditional cultures, we can conclude that rituals play a significant role in the preservation of the ethnic and cultural identity of a population. 

Although Tibetans have accepted Mahāyāna Buddhism, their ritual practices show older, pre-Buddhist roots. Our exploration of these deep, hidden layers of the spiritual culture common to the people of the larger Euro-Asian area led us to the very beginning of civilization. 

It is obvious that Tibetans still practice old Bon customs and rituals because these rituals keep the tribal traditions alive and provide a sense of belonging. For orthodox followers of either Mahayana or Hinayana Buddhism, this type of belonging is neither important nor desirable. 

The rituals, repeated each year, guarantee the survival of those who 
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perform them. If the rituals and customs should disappear, so would Buddhism in this part of the Himalayas. 

Studying ritual practices can thus be useful when we want to recon- struct the cultural history of mankind. 
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9 Balancing Modernity and Tradition: Ngada Rituals as a Space of Action 
Susanne Schröter 

Rites and ceremonies vary considerably all over the world, and so do the points from which they have been examined by anthropologists. Arnold van Gennep ( 1909/ 1960) focused on rites of transition and rec- ognized their three-phase structure, which he called "preliminal," "lim- inal," and "posthminal." Victor Turner ( 1967, 1969) expanded this theory and worked especially on the liminal process, which, he said, has three major aspects: the sacral, the ludic, and the fostering of communitas ( Turner V. and E., 1982: 202). Mary Douglas ( 1970) stressed the analogy between body and society, and Maurice Bloch ( 1992) concentrated on the aspect of rebounding violence. 

My contribution to this volume focuses mainly on social relationships and the way they are formed, maintained, and displayed in rituals. One of the major topics I want to examine in this context is the process of social change and the influence of modernity on ritual life. 

Since the beginning of globalization, autochthonous cultures have been rapidly changing. Colonial rulers oppressed indigenous belief systems and tried to replace them with Christian beliefs. Representatives of world religions, predominantly the monotheistic ones, treated indigenous cul- tures with intolerance and contempt, and many modern politicians still consider small communities to be uncivilized minorities who have to be coerced into the modern age. Finally, the expanding Western rationalism has led to a displacement of indigenous explanations for natural pro- cesses and health problems. Though indigenous ritual life changed under these circumstances, it was not eradicated. It often survived in new forms 
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in which we can observe a creative mix of old and new symbols, texts, and performances. 

In this chapter, I want to discuss the situation of the Ngada, a remote people in eastern Indonesia. 1 The Ngada live in the highlands of Flores, one of the Lesser Sunda Islands. They cultivate corn, rice, and tubers and raise pigs, chickens, goats, horses, and water buffaloes. Their exchange system between highlanders and lowlanders is intact and makes their economy rather independent from the state. As of yet, the area has not been industrialized, and only a few people earn money as road- construction workers or bus drivers. 

Unlike the economy of the Ngada, their ritual life has undergone var- ious changes during the twentieth century. Some rituals-mostly all in- itiation rites -- have long vanished and sunk into oblivion. The Catholic priest Paul Arndt, who lived in Flores from the 1920s to the 1960s, con- ducted some comprehensive ethnographic studies and became the only source of information about these customs. Other rites, introduced by the missionaries, have been added, so we can observe the process of displacement. Most of the rituals, however, consist of several parts that are along the lines of either Catholicism or the old tradition, including birth, marriage, and death rituals. The combination of traditional and Catholic rites created new syncretistic or parallel forms. I will outline this with an examination of marriage and death rituals. Both are con- nected symbolically and socially in manifold ways, particularly because they are the two most important rituals by which social relationships are established and renewed. Referring to these aspects, I will also show how an idealized notion of kinship has taken on a new meaning in the process of social change. 

THE IMPACT OF FOREIGN 
Until the twentieth century, influences from outside were only mar- ginal. Dutch colonialists who had already controlled the eastern part of Flores for a long time reached the Ngada villages in the first decade of the twentieth century. According to the principles of indirect rule, they installed an indigenous king (raja) and extended his clan name (Ngada) to the whole area. Since then, the society of this region has had the structure of an ethnic group with an official ruler. 

One of the first measures introduced by the Dutch was the suppression of wars and raids between clans and villages, which were endemic at that time. After a few crushing defeats, the Ngada accepted the new order. Although this did not mean the end of hostility between enemies, the enforced peace led to a decline of celebrations that were connected with war. The Dutch also forbade several ordeals and the execution of lawbreakers. 
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At the same time foreign military entered the area, so did Catholic missionaries of the Societas Verbi Divini. They settled down in the vil- lages, learned the Ngada language, studied their culture, and became familiar with their customs and ways of living. The white fathers built schools and medical stations and engaged in development projects. Their reputation was good, and thus their influence was enormous. Today, 100% of the population is baptized, and the people consider themselves to be a part of Christian Eastern Indonesia, in opposition to the Moslem majority of the country. 

According to the Kulturkreislehre of Father Wilhelm Schmidt, Catholic missionaries tried to find evidence of an indigenous belief in a Supreme God and recognized him in the figure of Déwa, a divine sky being who was the counterpart of Nitu, the Goddess of the Earth. Déwa, they ex- plained to the Ngada, was nobody else but God, who, in Indonesia, is called Tuhan Allah. Although, according to Arndt's writings, it is not clear that Déwa was really a god, some of the documents speak of many déva 2 in the way of free spirits (Arndt 1936/ 1937: 835 passim). This ex- planation must have been very convincing to the people who felt that they were equal to the white colonialists in an essential way. Some of the elders told me that this was evidence that the Ngada people were never barbarians like other ethnic groups in Indonesia, because, having always been monotheists before conversion to Christianity, they already knew the cosmological truth. 

So Déwa was seen as a very potent spiritual being of the new order, while Nitu sank to the state of a malicious water nymph and was some- times equated with the devil. This structure of inequality produced a severe problem. Like many Indonesian people, the Ngada think in terms of dual categories. This means that everything is only complete as a pair of opposites ( Schröter 1998b). While Déwa was incomplete without Nitu, his substitute Tuhan Allah needed also a female counterpart, which be- came the Virgin Mary, who, however, is not as equal to God as Nitu was to Déwa. However, she now plays an important role in contempo- rary Ngada cosmology. 

The third power that has influenced the Ngada ways of living in the twentieth century is the bupati, state employees who came from Java or Bali and consider the Ngada to be uncivilized primitives. 3 The modern Indonesian state is built on the Pancasila, national principles that are binding for everyone. One of these principles is called Ketuhanan Yang Maha Esa (the belief in one God), which means that the people belong to one of the great religions (Atkinson 1983). Members of autochthonous religions were called orang yang belum beragama (people who do not yet have religion). To be a respected member of society, one has to adopt one of the great religions. The Ngada were known as Christians, but the bupati recognized very soon that the people not only went to church on 
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Sunday but also practiced ancestor worship and many rites that were deemed to be pagan and pre-modern. In order to comply with the state principles, and also because of their deep disdain of the peasants, the bupati implemented their own civilizing program. In the late 1970s, they destroyed ancestral shrines and megalithic monuments and built, with these stones, a football stadium in the capital. 

This was twenty years ago. Today, official policy toward local people has changed because the government has learned that the different cul- tures of Indonesia are one of the greatest of the national resources that make the country attractive for an increasing number of tourists who bring in foreign currency. Tourism not only has led to more govern- mental tolerance but has strengthened the people's self-consciousness and pride in their culture. 

SOCIAL STRUCTURES 
Despite the appointment of an indigenous raja and the concept of eth- nicity, Ngada social structure has hardly changed. When the Dutch left the country, the institution of raja was abolished. I presume that it had never been accepted by the people. There is no feeling of ethnic unity, but rather a local-oriented or clan-based identity. Generally, social struc- ture is based on two kinds of relationships: (1) consanguineal relation- ships and (2) marriage alliances. Consanguineal relationship can follow matrilineal or patrilineal lines. Today, more than 90% of the Ngada are matrilineal, while in former times, patrilineal descent, along with huge bride-price payments, was more widespread, especially in cases of rich people and great warlords. Every person belongs to two important kin groups: the house (oné sa″o) and the clan (woé). The house has two major aspects: an immaterial and a material one. 4 The first is equivalent to the lineage and thus shapes a continuous genealogy mediated by women, who guarantee the flow of life. The second is a physical entity, namely, a ceremonial building called sa″o méze (great house), with multiple social and ceremonial functions. It represents the sacral center of the matrilineal descent group. Sa″o méze can only be inherited by a woman, often the youngest daughter of the female house leader. 5 
A house community includes every member of the lineage, wherever he or she lives. Once every year, at the big reba ceremony that marks the climax of the annual cycle, even members who live far away are expected to come, to worship the ancestors, and to offer sacrifices to them. A house is a rather egalitarian system with a pronounced tendency to level dif- ferences in wealth. According to the traditional law (adat), members must look after each other, can be called upon to pay debts, and are emotion- ally, socially, and economically interdependent. 

Contrary to this, the clan (woé) is hierarchically organized and consists 
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of various groups that are divided into a male and a female line. In comparison with the sa'o, the woé is of less importance for daily life but very important for ritual purposes that cannot be examined here ( Schrö- ter 1999). With regard to alliances, the woé is also of minor significance since social networks between affinal relatives are house based. Because kinship is the only tie involving trust, to become allied therefore means to become related. Alliances are thus equivalent to marriages. 

MARRIAGE 
Marriage alliances are based on complex ritual processes that begin with negotiations between the elders of the related houses. In former times, they were arranged by parents and often by fathers and uncles in order to extend or strengthen existing military networks. This happened especially when great warlords tried to increase their power by giving their daughters or sons to other potent war leaders. According to the stories I was told by my informants, the personal freedom of young people must have been rather restricted at that time. Today, young peo- ple can choose their own partner. However, the elders of the house watch over conformity with the adat and force their offspring to keep the strong rules of ranking-group endogamy that forbid women to marry hypo- gamously. 6 Mothers sometimes give orders to a daughter-in-law who lives not too far away from their own village because the son, who usu- ally stays in his wife's house, has some ritual obligation in his mother's house and is needed there for daily help. Ideal marriage partners are persons from a friendly clan that is already connected by a former alli- ance or a person from a village that is already part of an existing exchange circle. 

If there is no problem with the adat, a young man who wishes to marry begins to visit his prospective bride's house, helps in the house, repairs things, fetches water or firewood, and shows that he is a kind young fellow who will be a good son-in-law. The young woman becomes a frequent guest in her prospective groom's house and also tries to present herself as a good wife and daughter-in-law. In former times, this state of mutual visiting could last for years, so that the bride's parents could assess the groom's character. Today, it is much shorter. According to the strict moral code, no sexual relationships are allowed at this stage, but in reality, many women get pregnant and thus force reluctant parents to agree. Separation from a pregnant woman or a young mother is possible only if the groom or his family pays the so-called waja, an amount of money that is often as high as the bride price. 

The visiting time is also the time when the bride's house (logo iné) and the groom's house (logo ema) start negotiations about the bride price (ngalu) and the marriage ceremony. 
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At the beginning of the twentieth century, the ngalu included hand- woven clothes, gold, water buffaloes and horses, and sometimes also land. Since then, it has decreased with successive generations and is now no more than one horse. The Ngada explain this development by the vanishing of big herds of livestock as the result of the population explo- sion. There was less and less fertile land, and people needed the pastures to cultivate corn -- an economic change that was promoted by the gov- ernment. My informants considered this as an increasing impoverish- ment and a loss of quality of life. Another aspect of the changes in the bride price is a moral one. "We don't sell our women like our forefathers. The most important goal of a family is to be happy and to bring up the children in a right manner," said my informants. 7 
Although the money that is needed for the ngalu is much less than it was one or two generations ago, the negotiations are not easy, and often the atmosphere between logo ema and logo iné becomes aggressive and hostile. Close blood relatives and, in some cases, also the groom's father have to collect money for the ngalu. The bride price is never paid by the parents alone but by the whole house community. Therefore, marriage is not an individual but a house affair. 

When the parties agree about the bride price, they begin to plan the wedding ceremony, which is divided into two parts, a traditional and a modern one. The traditional wedding ceremony is called béré téré oka palé in the Ngada language, which means "to fill the woman's bag and to close it with a lime container." The filling refers to the ngalu, on the one hand, and to the procreative act, on the other. Sexual intercourse is now explicitly allowed, and everybody hopes that the woman will soon be pregnant. The bag (béré) is a metaphor for the woman's body, and it is the new husband's duty to fill it with new life. Bride price and procre- ation are socially and symbolically connected. In the matrilineal and uxo- rilocal Ngada society, husbands are considered to be a source of wealth. They bring money or livestock. They work in the fields and are needed for the genealogical continuity of the sa'o. They will never become a part of the wife's house, and all their children belong only to their wife's group. Husbands are like fruitful strangers, and their social position is not easy, especially when they are newly married. 8 
Oka, the lime container, is a male symbol. Lime is consumed together with areca nuts and sirih leaves as a daily stimulant. In former times, it was used by both genders but has become a predominantly female stim- ulant today. The mixture has an important meaning in many ritual con- texts. It is used for the opening of marriage negotiations. Each person has his or her own lime box, which was formerly made of bamboo. Now most of the people use little plastic bottles that were formerly filled with shampoo or cream and are sold on the markets (pasar) or in little shops (kios). The longish form of the Oka in the verse béré téré oka palé refers to 
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the phallus, which is thought to close the woman's belly. Marriages guar- antee a husband's exclusive rights to his wife's body. Thus female adul- tery occurs rarely and, if it happens, leads to marital violence. Contrary to this, men often have unmarried lovers and are proud of fathering many illegitimate children. They identify with their procreative power, even when they do not have any contact with their children. Since a man's rights with respect to his wife do not include rights to mutual children, men do not have any other chance to increase their personal wealth or power through marriage. Thus the reputation of being a potent lover means a lot to men. 

The place where the béré téré oka palé is held is the bride's house. The rules of a matrilineal and uxorilocal society show the dominance of the woman's house in the marriage ceremony. 9 In the Indonesian language, the béré téré oka palé is also called resmi (announcement). From the mo- ment when the relationship between bride and groom as well as between the two houses is publicly announced, the couple stays together in the bride's mother's house. In the old wooden houses (sa'o adat) where peo- ple live together in one room, the young couple is left alone for some days or longer while the other inhabitants sleep in one of the numerous field huts (keka). In modern stone houses (rumah batu) with several rooms, they will have a room of their own. 

According to the adat, the béré téré oka palé is held during the reba ceremony, the main ritual of the annual cycle. It is practiced in order to ensure a good harvest and to bring the consanguineal. and affinal rela- tives together. A new alliance has to start at a feast that stands for fertility and social continuity. As the reba, a ceremony connected with the main- tenance of social relationships, is based on sacrificing and exchanging pigs and rice, the béré téré oka palé highlights the duty of relatives who are obliged to contribute money to the bride price or food to the wedding rites. 

Another part of the marriage is the rené, a ritual meal. The bride's kin (logo iné), the hosts, invite all relatives, including the groom's kin (logo ema), and cater for the guests, serving a traditional meal of meat, rice, coffee, and palm gin (tua). A big pig has to be sacrificed, and its blood and pieces of meat have to be offered to the ancestors (ebu nusi). Mar- riages are not only relationships between the living but include the fore- bears as well. Kinship and alliances are structures and relationships that last for many generations and serve as spiritual paths through time. Blood and meat renew and maintain these relationships, so the new al- liance is based on the distribution of a sacrificed animal. While the mem- bers of the logo iné get small parts of the pig, the big pieces are put into bowls made from palm fiber (kaladéi), and rice is added. Every member of the logo ema gets one of these bowls, and leftovers can be taken to the guests' houses. The rite of giving foods is called tutu gubhe kaghé gebhe
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(to close the belly, to close the jaws). The first part of the verse refers to the fact that alliances are established with the act of eating together, and the second alludes to the marriage process, which is closed like the jaws of the pig. The metaphor of closure expresses the ideal of alliances -- outside people become inside people and belong now to the inner cycle of relatives. Conflicts are resolved within the inner group, and nothing bad is reported to the outside. The pig jaws are kept and hung in the veranda of the house as a reminder of this act. 

The value of food consumed at the rené and given to the logo ema is equivalent to the amount of the ngalu, but this does not mean that the rené is a kind of counterbalance to the ngalu. It is a separate exchange rite that is balanced by a counterinvitation of the logo iné to the groom's house some days or weeks after the rené.
The rené is followed by several modern marriage rites. The first of them is the Catholic wedding ceremony, the pernikahan. René and béré téré oka palé are Ngada terms, while pernikahan is Bahasa Indonesia (the Indo- nesian language that is based on Malay and serves as the lingua franca in the whole archipelago). Modern rites are usually called by Indonesian terms, traditional ones by Ngada terms. This differentiation can also be observed in the ritual language. Invocations, traditional songs, and talks to the ancestors are always in Ngada language, Christian prayers and songs in Bahasa Indonesia. Because not everybody in the Ngada area is able to understand and speak Indonesian, 10 the language signals that these rites are obviously foreign ones. However, both kinds of ritual speech, the Indonesian and the Ngada, use the form of parallel verses, a technique that is very common in eastern Indonesia ( Fox 1988; Kuipers 1990). 

Like the béré téré oka palé, the Catholic wedding has several financial aspects. The first one is connected with the church. Nobody can marry in church who has not paid contributions regularly and who does not also give a special amount for the ceremony. People who are in arrears with their payments are forced to fulfill their obligations first. The second aspect concerns the big party on the evening of the wedding day. 

Differences between the two kinds of Ngada marriage, the traditional and the modern wedding rites, become visible with the different kinds of clothes that are worn on the wedding day. For the béré téré oka palé, the young couple usually wears traditional hand-woven costumes and thus demonstrates traditionalism and pride in their culture. For the Cath- olic wedding, they are free to choose a modern dress or to mix different kinds of clothes. The choice of a dress for church and the following evening party, however, is primarily a question of wealth and not of modernity. Most women prefer a white dress with a lace veil if there is enough money. As this is very expensive, to dress in a modern style is not always possible for everybody. It has become an indication of a 
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house's wealth. The question of clothing, however, is an important one, while the wedding rite in church seems to be of minor importance. Everybody feels that it is a duty for a good Catholic to marry in church, but this rite is seen neither as a glorious event nor as a very pleasant one. Most of the weddings I witnessed were only attended by a few close relatives, while the majority of the guests waited for the big evening party. 

When the rite in church is over, the wedding guests and the young couple pose for a photograph. This evidence of the bride's beauty and the groom's elegance is preserved and shown to relatives and neighbors long after the clothes have been returned to the shop. People who wish to take a photograph inside the church are usually not allowed to do so by the priests, who consider it profane. A small meal in the bride's house concludes this part of the ceremony. 

The final part of these complex rites is a big evening event. According to a cultural pattern of the Ngada, social status and prestige lead to wasteful feasts where hundreds of people enjoy meat and alcoholic bev- erages. The evening party, after the church rite, is indeed one of the biggest rituals that is practiced in contemporary Ngada. In a way, it is one of the modern substitutes for old vanished rites. Both logo iné and logo ema pay for the catering, which is part of the negotiations before marriage. Everybody tries to demonstrate wealth and generosity to make the house's name unforgettable. A generous party will be the topic of conversation for a long time, and the number of animals slaughtered for the meal is remembered for generations. 

Wealthy houses construct a hall for the party that will be pulled down the next day. The hall is made of bamboo and covered with plastic awn- ings, and the inside has electric lights. Cassette recorders and amplifiers are installed. There are tables and chairs and a platform at one end. The latter is the place where the young couple, their parents, and a few hon- ored guests will sit. Behind the platform are banners on which Christian prayers and good wishes for the couple are inscribed. When the cere- mony begins, usually in the late afternoon or the early evening, the guests move in a long line to the platform, shake hands with all those who sit there, express their congratulations, and leave a present or an envelope with money. The latter is a contribution to the costs of the party. This kind of invisible present, customary in other parts of Indo- nesia as well, is a contradiction of Ngada tradition, where the value of a present lies in its visibility. No status ranking can occur when money is put into a closed envelope. No prestige can be gained; nobody can talk about a generous giver. This may be the reason why, in many cases, the envelopes are only filled with leaves and not with money. People fulfill the rite of leaving an envelope because this is necessary to keep one's face, but at the same time, they undermine the custom. Only gifts 
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that are shown to the public have any value to the giver. Traditional feasts are occasions where people contribute rice, palm gin, and animals to be sacrificed. As these things are visible, everybody can assess their worth. At the end of such a feast, the reputation of the attending houses can be better or worse than before, depending on the size of the gifts. Social status is to a certain degree variable and relies on personal efforts. People's opinions about ritual gifts are considered a way of encouraging the generosity of kinsmen and allies. But how can a good name be praised if nobody knows the amount of money given? The modern rite of giving an envelope is hardly compatible with Ngada customs and is, therefore, sabotaged. 

Congratulations last at least one hour, often longer. Everybody who has left his or her envelope sits down or is seated by members of the house who organize the seating arrangements. When all the guests have taken a seat, speeches are held to praise the couple, and the logo ema and logo iné express their happiness about the new marriage alliance. The speakers are men of renown who also say some prayers like the Hail Mary (Salam Maria) or the Our Father (Bapak kami). During the prayers, the community stands and makes the sign of the cross at the end. This Christian part is followed by an opulent meal, cooked in a modem way with different kinds of meat, sauce, rice, noodles, and sometimes also vegetables. This is very remarkable because traditional ritual meals are always prepared in the same manner: the slaughtered animals are singed and disembowelled, and the meat is cut into pieces. It may contain hair, skin, and bones and is often incredibly fat. It is cooked together with oil, water, and the cleaned intestines. A mixture of coconut, blood, and brain is separately prepared and added to the meat, which is eaten with rice. Compared to tradition, the dishes served at modern wedding ceremonies are elaborate, and only a few specialists do the cooking. This is obviously modern, and the lean meat that is usually served shows especially the host's great efforts to adapt to new times. However, not all of the guests like the taste of the dishes, and most of the older people say that they prefer fat meat cooked the old way. 

Bowls and plates are laid out on tables, and long lines of people form now to get something to eat. This often takes place late in the evening when everybody is really hungry; however, no one would ever show it or push forward. People wait patiently, sometimes for one or two hours before they can eat. Different from traditional feasts, only a few alcoholic beverages are served. At traditional feasts, plenty of palm gin was poured out, and the guests were urged to imbibe until they were drunk. Compared to this, a modern wedding party is a rather frugal event. People drink only during eating. When the meal is finished, the plates and glasses and some of the tables are put away. A dance floor is pre- pared, and the voices of Indonesian pop singers roar from the loudspeak- 
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ers. This is the time for the young people. While the married guests say good-bye, young girls and boys stream onto the dance floor and enjoy themselves with Western-style dances till early in the morning. Wedding parties are the only opportunities where girls and boys can meet without being chaperoned by older relatives. They dress as beautifully as they can, the girls with new colored polyester dresses, suitable hair knots, and elegant shoes, the boys in blue jeans and white T-shirts, their hair slicked back. Their appearance and behavior copy those of Indonesian pop singers and film stars who have become the idols for rural young- sters. 

Marriage in Ngada today is a combination of traditional and modern rites and symbols. Through the process of adding modern elements to the traditional rites, space is created that allows for adapting to new needs. An identity for the young Ngada girls or boys is developed that is modern and traditional at the same time. The old rites like rené and béré téré oka palé are as alive as in former times, so conversion to Ca- tholicism has not led to a displacement of these old rituals. Ngada people do not consider it a contradiction to be a Christian and a member of a traditional community at the same time. They pray in church and prac- tice ancestor worship. They follow the words of Catholic priests and the rules of their forebears. 

The most important goal of a marriage is to build a new alliance, to extend the social network, and to gather all consanguineal and affinal relatives. In former times, these networks provided a reliable structure of comrades-in-arms in a situation of endemic warfare. The whole area was divided into friendly and hostile villages. Marriage was less provi- sion of a relationship for daily support than it was a matter of politics. This has changed in modern times. The Indonesian army watches over compliance with the rules, and on occasions like horse races, soldiers patrol where the outbreak of violent conflicts is feared. Life has not only become more peaceful but also more comfortable. For thirty years, peo- ple have been leaving their impregnable villages on steep-edged hilltops and have settled in the lower parts of the land, near springs and their fields. Although there are some nostalgic memories of a glorious past and stories of great warriors told to grandchildren, nobody wishes the old times back. 

What is the meaning of alliances under these new circumstances? To answer this question, I shall now come to the Ngada concepts of death, illness, and misfortune. 

DEATH 
Threats to life and health come not only from human enemies but also from free spirits and witches. The latter are called ata polo. The fear of 
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witches is widespread in the country, and many accidents, misfortunes, and deaths are said to be the result of black magic. Unlike the witches of the Azande ( Evans-Pritchard 1937) or of the Navajo ( Kluckhohn 1944), the ata polo do not harm relatives. Thus the whole area is divided into safe villages and hamlets and unsafe ones. When traveling through the land, everybody tries to move from relative to relative who will guar- antee shelter and protection from black magic. Villages and houses where no kin live have to be avoided. An extended social network, therefore, is the best warranty to keep alive and healthy. 

To maintain alliances over time and thus create a structure of durable safety, relationships are renewed by repeating marriages along these lines and by special obligations at death rituals. Generally, in Ngada society, alliances are established through marital exchange. They are also constantly revitalized and strengthened by gift transactions at burial cer- emonies and other rituals. In contrast to birth rituals, which are held only in the presence of next-door neighbors and close relatives, funerals are major occasions. All members of the descent group, as well as those of the houses allied through marriage, are expected to come and to bring rice, palm gin, chickens, and pigs. All these goods are collected to be eaten; nothing can be left over. Usually, ten or more pigs are slaughtered for even a small funeral, and the numerous meals served to the guests are pure gluttony. The continued slaughter of animals is criticized by the government as a waste of resources, but since this is an important way to gain high status and increase the lineage's spiritual well-being, there is no real chance to change the people's behavior. 

Ngada people distinguish between two kinds of death: normal death (mata adé) and violent death (mata golo). The latter is a death by murder, accident, or bleeding wounds, considered to be a killing by witches (ata polo) or bad ghosts (polo). Mata adé can also be the result of witchcraft or black magic, but not in such a disastrous way as mata golo. Like many societies, the Ngada interpret death at a time when a person is not ob- viously old and frail, as well as illness and misfortune, as a result of destructive actions from malicious forces. This interdependency between human fate and transcendental forces is an essential part of Ngada re- ligion. 

In opposition to the polo stand the ancestors (ebu nusi). These two are the most important counterforces in the spiritual world. If the relation- ship between them is in balance, the forces of evil are paralyzed and the people can live in peace. The occurrence of mata golo is a sign of an imbalance in this cosmic order. It indicates a curse or a bad omen that signals that the ancestors are no longer willing to protect their offspring. A ritual transgression, perhaps unconsciously done, is considered to be the reason. Therefore, a mata golo has to be followed not only by a regular funeral but by additional ceremonies, called kéo rado. Only this ceremony 
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can reveal the act of transgression to the members of the affected house, give a chance to balance the relationship between ancestors and off- spring, and fight the polo. In former times, the kéo rado was the only funeral in cases of mata golo, but since the Indonesian government has made it a law that corpses have to be buried within twenty-four hours, the ceremonies begin with an ordinary mortuary rite like that practiced in cases of mata adé.
Like the wedding, a funeral is divided into two parts: a traditional and a Christian one. The first is a gathering of all consanguineal and affinal relatives. There are sacrifices to the ancestors and a common meal. Thus far, it is very similar to the marriage ceremony and also to other Ngada rites. Gathering of relatives, sacrifices of water buffaloes, pigs, and chick- ens, offerings of blood, meat, rice, and palm gin, and the act of eating together are at the core of all rituals. They are the means to warrant the continuation of the social structure, including the relationship between the living and the dead. This act of renewal is mediated primarily through killing and eating. The gifts of sacrificial animals are at the center of the ceremonies. The rites of killing and eating contain two con- tradictory aspects with regard to social structure: the creation of egali- tarianism through the act of sitting together and eating, and the creation of hierarchy since those who present a water buffalo or a fat pig increase their prestige. But since the relationships within the kin group are not much stratified, the signal goes primarily to outsiders. Houses that are able to sacrifice many animals and cater for a huge group of guests are considered powerful, and their members are called ata méze (great per- sons). 

The second part of a funeral is a procession to the public cemetery while singing Christian songs and praying to God and the Virgin Mary. The corpse, in a wooden coffin, is buried, and a wooden cross with the initials R.I.P., the deceased's name, and the dates of birth and death is erected. A lay priest commends the soul to God, and after some more prayers and songs, the whole group goes back to the mourning house to continue the feast. 

A funeral, however, cannot stop the destructive activities of the polo. They are thought to come through a hole in the hearthstones (da lika da lia) from the other world into the world of the living. Lika, the three hearthstones, are the center of the house's most sacral part. They are a woman's space and, therefore, are connected to the transcendental pow- ers of women, who are the keepers of genealogical continuity. In terms of gender dualities, men symbolize a fertile power from the outside, without any function for the overcoming of time, while women are seen as primordial power from the inside that rests not only in the center of the house but on the doorstep between yesterday and tomorrow, this world and the next one. 

-143- 
A mata golo is a destruction of the hearthstones, a break of the female line, and a threat to the continuity of houses that can endanger their future in a serious way. Nothing but a kéo rado can guarantee the future of a house. The ritual is an attempt to repair the lika, to balance the relationship between the living and the dead, and to gather all allies for a big spiritual war against the forces of evil. This ceremony is not comparable to an ordinary mortuary ritual. It is comprised of various separate rites, performances, invocations, dramatizations, songs, and sacrifices that will not be described here. 11 The preparations take several weeks and sometimes months or even years. Everybody who is a relative to the dead person's house is invited and is obliged to come and to bring rice, palm gin, and an animal for sacrifice. Although the Ngada practice matrilineal customs, in a case of mata golo, they also take all patrilineal lines into consideration. The mobilization of the social network includes the whole clan (woé), all consanguineal and affinal relatives, even those persons who are offspring of male forebears who have died since the beginning of the century. In a certain manner, it resembles the reba and the béré téré oka palé, but unlike them, there is no freedom for those who are invited to come or not to come. The list of guests is obligatory, and so are the expected gifts. Even the size of pigs is not a subject of nego- tiations; everybody knows what he has to give. One difference between marriages and funerals is that the bride price (ngalu) is wealth that can be kept or even increased. The pigs, rice, and palm gin that are given at funerals must all be consumed. 

This aspect is characteristic of the Ngada culture: status is not only gained by giving wealth but by destroying it. In former times, most of the wealth, namely, livestock, was regularly sacrificed and consumed on ritual occasions. Thus wealth could not be kept. The egalitarian com- ponent of Ngada culture opposes the status that can be increased by destructive acts. In the past, the number of animals slaughtered on ritual occasions has been incredibly high. Arndt writes that there was so much meat that it could not be eaten but rotted ( 1963: 13-189), and one of my informants told me about a feast where 80 water buffaloes and 300 pigs were killed. Although the guests ate for more than one week, most of the meat had to be given to the dogs. This cultural pattern is not unique to eastern Indonesia. 12 It resembles, for example, the phenomenon of the Kwakiutl potlatch ( Rosman and Rubel 1972). 

Interestingly, the kéo rado includes two rites that are enactments of marriage alliances. One is a performed encounter between the matrilineal house (logo iné) and the patrilineal house (logo ema) of the deceased, called ema tané iné (father asks mother). The rite refers to the strangeness between affinal relatives and their ritualized unification in the presence of death. The other is a performance of a marriage negotiation between Kumi Toro, a mythological hero, and the house of his bride who is ac- 
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companying him. Again and again, the gifts Kumi Toro wants to present to his parents-in-law are cited. For a wealthy warlord of the past, the ngalu contains gold and a water buffalo. When the gifts are accepted by the logo iné, Kumi Toro and his followers are allowed to enter the house. It is obvious that the ngalu is a kind of entrance fee, an offering that opens closed doors and extends the structure of relations to another house. 

Although the performers of these two rites do not necessarily belong to the logo iné or logo ema of the dead person, they are symbolically divided and classed with one of these groups. This ritual construction of a dual social system does not reflect the real relationships of the actors or other attending people. Pairs of opposites like Déwa and Nitu, male and female, and logo ema and logo iné are important in the Ngada way of thinking. 13 According to their philosophy, everything in the universe has a counterforce, an opposition. Although these oppositions can be hostile and antagonistic, nothing and nobody is complete without the opposite part. Only two halves make a whole. Thus the symbolic attach- ment of guests and hosts either to logo iné or logo ema reflects this thinking with respect to the social structure. This dichotomy is not peaceful. Men of the symbolized logo iné and logo ema meet each other in full war dress, holding their ceremonial swords in their hands. Their behavior is ag- gressive. Especially in the rite of Kumi Toro, the groups behave like enemies. Kumi Toro and his men gather in front of the door, brandish their weapons, and demand admittance. At the end of the rite, they begin to press against the door, and it is obvious that they would open it violently if they were not let in. Inside, behind the door, warriors of the logo iné gather and, like the logo ema, show their readiness to fight. The end, however, is peaceful. Just before the logo ema invade the house, the door is opened and the new allies are welcomed. 

The performance can be a hint that alliances may have the function of sealing a peace pact between former enemies. This assumption is con- firmed by the symbol of a plant called ngusu that is carried along by the logo ema.Ngusu plants act as mediums in peace ritual (wugu ngusu). In the wugu ngusu, the plant is also used as a metaphor for the head of an enemy who is killed in war. In the context of kéo rado, the ngusu sym- bolizes a girl who is offered in marriage by one group to the other. She is the pledge of a durable peace. Thus we can observe a symbolic con- nection between peace and marriage that means also a change from death and destruction to life and reproduction. 

THE RITUAL POWER OF RESISTANCE 
Studying the ceremonies of marriage and death sheds light on two different modes of ritual practice in Ngada society: integration and au- 
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tonomy. Integration is the preferred pattern because it is an option for getting benefits from both cosmological systems: the traditional and the Christian one. Nitu and Déwa, the Virgin Mary and Jesus, the ancestors and the martyrs, and autochthonous heroes like Kumi Toro and individ- uals from the Old Testament (like Abraham) are not seen as competitors but as supplementary figures. Thus it is understandable that they all are worshipped and the ceremonies are divided into different parts that are dedicated to each of them, although this may not be possible in all cases. 

One of the exceptions that cannot be integrated is the kéo rado. Unlike ordinary funerals and marriages, the kéo rado is one of the ceremonies that does not include any Christian aspect. There are no Christian songs or prayers, but only invocations to the ancestors and pre-Christian gods (Déwa and Nitu). They are called in ritual speeches during the divina- tions that accompany the whole ceremony. Unlike mortuary rites in cases of non-violent deaths (mata adé), which are compatible with Christian ideas, the kéo rado is definitely not a Christian ceremony. It is an expres- sion of the belief that Catholicism is not adequately fulfilling two im- portant functions that are at the center of the Ngada belief system, namely, spiritual care for the soul of the deceased and the fight against the forces of evil. The dead person is seen as a prisoner of the polo and has to be liberated. 

The Catholic priests condemn the kéo rado as a pagan rite. However, the Ngada seem to be unimpressed. They assume that, in the case of mata golo, there is no antagonism between the adat and Catholicism, but rather a problem between indigenous people and foreigners that is, therefore, a kind of cultural misunderstanding. The white fathers, Ngada argue, cannot appreciate Ngada tradition and their constraints because they are rooted in another culture. In Germany, Poland, and the Neth- erlands, there are no polo, and hence there is no need for rituals like a kéo rado. For the Ngada, there can be no solution to the tensions resulting from the opposition between church and adat until the foreign priests are replaced by clergymen from the Ngada area. 

Here we can see that while the Ngada try to establish parallel or over- lapping rituals that contain traditional and Christian parts, the Catholic priests construct an antagonistic model of either Catholicism or tradi- tional rituals and attempt to enforce a decision between these belief sys- tems. Confronted with the threat by polo, the Ngada vote for their old model. Why do they resist the Catholic priests at this point? 

To answer this question, it is necessary to see the divergence between the transcendental forces of evil: the Christian devils (setan) and the polo. In a Christian interpretive context, there is no difference between these forces. Devils are thought to be everywhere, but God is seen as mighty enough to protect those who believe in Him and live a pious life. Con- trary to this, attacks of the polo can affect the pious as well as other 
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people. Perhaps those who rely on God and the Catholic ritual system are more in danger than those who still fulfill all of their duties to the ancestors. In a certain way, a mata golo, the most dramatic pain inflicted by polo, is today seen as a kind of punishment for those who forgot the rules of their old culture. Mata golo is a sign of serious disturbances between the ancestors and their offspring. To reprimand the latter, the forebears lift their shield of protection and let the polo come into the house. The evil beings are, therefore, nothing but an instrument of pun- ishment. Thus not the polo but the imbalance between the dead and the living is the problem. This imbalance results from a transgression of the adat. It might be a case of incest, of neglecting the ritual duties, or of forgetting the old ways of living. Today, all these offenses can be seen as an infringement on tradition. When the ancestors are angry because their offspring do not remember their rules, they punish them with ill- ness and death, so a cosmological being like God who is part of the modern world cannot help them. Reliance on God would be a step into the direction that was responsible for the transgression. The solution for the problem can only be a public confession of the adat and respect for the ancestors and the traditional culture. 

The kéo rado is a ceremony that contains many elements that are con- tradictory to modern and Catholic principles. Like many Ngada rites, it asks for traditional clothing and special ways of cooking and eating. Additionally, it has a strong concentration on warriorhood. The gather- ing of allies resembles a war party. The men sing war songs, brandish their weapons, and go out to kill the spiritual enemies. When they come home, they shout, Ulu he, ulu he (the heads, the heads), which means the decapitated heads of the polo.
Although war is no longer a part of social life, it has survived on a ritual level. Ancestors and polo intervene in the competition between mo- dernity and tradition and force the people not to forget their old ways of living. 

CONCLUSION 
Since the beginning of the twentieth century, Ngada society has been confronted by several powers that control the land and oppress their rules. All of these powers have tried to eradicate, displace, or change the Ngada religious system, especially the ritual life of the Ngada, sometimes with the power of weapons and imprisonment. However, the tradition is still strong, and many of the old ceremonies and rituals are still prac- ticed today. This attests to the people's creative ability to adapt to a foreign belief system while keeping their own. The Ngada way of think- ing in terms of opposites is common to Eastern Indonesian societies. It is a parallel symbolic system that is expressed in ritual action. It proves 
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the ability of the people to resist oppressions from the outside. They absorb and integrate foreign influences into their traditional belief sys- tem. 

Marriage and death are two major points for the continuation of social relationships. Rites are performed at marriage, which is always also an alliance between two houses. Obligations do not end with the death of a person. Tradition is renewed and strengthened through death rituals that are, to some extent, repetitions of wedding rites. This can especially be observed in the case of violent deaths, which disturb the relationships between the living and the ancestors. To reconcile the forebears, a big ritual has to be performed that requires the attendance of all relatives, consanguineal and affinal. Since life is constantly threatened by evil spir- itual forces, survival is only possible if spiritual forces are in balance so that the relationship between ancestors and offspring is free from trou- bles. Tradition and modernity have to be integrated so that logo ema and logo iné live in peace and the social network is maintained from gener- ation to generation. 

NOTES 
	1 
	This chapter is based on field research carried out in 1994, 1995, 1996-1997, and 1999. The research was sponsored by the Indonesian Institute of Sciences (Lembaga. Ilu Pengetahuan Indonesia, LIPI) in Jakarta and the Universitas Nusa Cendana in Kupang, Timor. Funding was also provided by the Deutsche For- schungsgemeinschaft (DFG). 

	
	

	2 
	In accordance with an older style, Arndt wrote "v" instead of "W." 

	
	

	3 
	I have left out the Japanese army, which occupied Indonesia from 1942 to 1945, because its influence lasted only three years. 

	
	

	4 
	The Ngada can be classified as a "house society," a term that is discussed by several scholars, like Carsten and Hugh-Jones ( 1995), Lévi-Strauss ( 1982), and McKinnon ( 1991). 

	
	

	5 
	For a broader examination of house, gender, and metaphor, see Schröter ( 1998b). 

	
	

	6 
	The term "hypogamous" is used when a high-caste individual marries a low-caste partner, or "marries down." 

	
	

	7 
	This seemed to be a very popular argument not only in the Ngada area, but elsewhere as well. Dietrich, who did his fieldwork in Larantuka, the capital of an East Flores district, found very similar explanations in order to promote a special bride-price rule ( Dietrich 1998). 

	
	

	8 
	The reactions of newly married husbands to these situations are examined in Schröter ( 1997). 

	
	

	9 
	I shall not mention here the exception of patrilineal and virilocal marriage, which differs in many ways from the matrilineal norm. 

	
	

	10 
	Children learn Bahasa Indonesia at school, so that today all young adults can speak it, but small children and old people often do not understand much of it. 
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	11 
	For a detailed description of the kéo rado, see Schröter ( 1998a, 1999). 

	
	

	12 
	Well known are the mass sacrifices of the Toraja of Sulawesi ( Volkman 1985; for the Ngada district, see also Daeng 1988). 

	
	

	13 
	This structure is widespread in Indonesia. It therefore is the basis for some structural theories ( Fox 1980; De Josselin de Jong 1977; and van Wouden 1968). 
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10 Fire from Heaven: The Combustible Context of the Easter Ritual at the Church of the Holy Sepulcher 
Patrick D. Gaffney 

For Christians, the Resurrection of Christ, based on the testimony of the Scriptures, stands as the central article of faith upon which all else de- pends. This defining doctrine, because of what it implies, constitutes the single most significant declaration separating Christians from the other children of Abraham -- Jews and Muslims. As a religious conviction, it illuminates the rest of the gospel, especially the Passion and Death of Jesus. Therefore, its annual celebration on Easter makes this holiday the apex of the liturgical year. For believers, the Resurrection embodies, like no other element in the Christian realm, what Victor Turner called "con- densation," that "simplest property of ritual symbols" as "stimuli of emotion," constituting "a feature where many things and actions are represented in a single formation" ( Turner 1967: 29). 

While countless customs and traditions are associated with Easter, the one I discuss here bears the odd distinction of having a reputation more for the turmoil, discord, and frenzy it has occasioned than for its appar- ent success at instilling a sense of sublime communion with the Prince of Peace. Indeed, the ceremony of the Holy Fire, celebrated on Easter in Jerusalem, has a long history of provoking various mixtures of fascina- tion and outrage. Dean Stanley, a noted British clergyman who visited Palestine in 1853, witnessed the rite and called it "probably the most offensive imposture to be found in the world" ( Thomson 1880: 478). Later, the author of the most influential account of the Holy Land in the late nineteenth century for educated American Protestants described "the spectacle" as "extremely humiliating" and concluded that "I could no 
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longer be surprised that they [the Mohammedan and the Turk] despise the name and faith of such Christians and call them dogs and idolaters" ( Thomson 1880: 481). Nevertheless, in historical terms, the ceremony of the Holy Fire hardly counts as an innovation or as an eccentric cultic phenomenon found only on some dubious margin of the tradition. Its celebration occurs rather at the undisputed center of pious memory, at Jerusalem's Church of the Holy Sepulcher, presided over by the Greek and the Armenian Orthodox patriarchs, the legitimate successors of con- tinuous lines of ecclesiastical leaders within communities that have de- fied astonishing adversity in remaining loyal to the faith of their fathers. 

Since the vehemence of the reaction to this event on the part of a number of modern Western observers tends to invite descriptions that emphasize the spectacular, it would be helpful to describe first, in simple narrative terms, what the ceremony of the descent of the Holy Fire en- tails. 

On the vigil of Easter, according to the Orthodox calendar, that is, Holy Saturday, which falls between Good Friday and Easter Sunday, pilgrims, local Christians, and others gather in the Church of the Holy Sepulcher just after noon. The event attracts enormous numbers such that the church is quite densely packed, many in attendance having ar- rived hours before so as to assure themselves entrance into the church and a place to stand. In 1995, for example, an Israeli police spokesman estimated that 20,000 people were jammed into the church, making it all but impossible to move about ( Jerusalem Post, April 21, 1995). Thousands more wait outside in the courtyard, likewise pressing to move inside, but they are prevented by several lines of police, while soldiers hold others from approaching on the surrounding narrow streets leading to the church (Photo 10.1). Most have come equipped with a taper, a candle, or an oil lamp, the time-honored version of which is a thick cluster of thin white tapers, thirty-three of them, bound tightly together in a bunch, like spears of asparagus, with as many unsullied wicks sprouting on top. 

At intermittent intervals prior to the ceremony, festive processions of clerics and faithful, originating from parts of the old city, arrive and enter. Then, at the proper moment, the most important procession begins inside the church and has as its goal a distinctive shrine, a sort of "church within a church" located at the center of the basilica, which is known as the edicule (from the Latin aedicula or "little building"; [Photo 10.2]; Hertzberg 1967: 88). This structure, situated directly under the high vaulted dome, marks the spot where it is believed that Christ was laid in his tomb and hence from where he also rose again in glory. At the head of the procession, which circles the edicule three times, are large banners bearing icons along with crosses and other symbolic objects car- ried by monks and others preceding the Greek and Armenian patriarchs, who follow at the end. Of course, many preparations have already been 

-152- 
[image: image37.png]


Photo 10.1 Courtyard and Facade of the Church of the Holy Sepulcher, Jerusalem: Crowds gather at Holy Saturday on Easter for the Holy Fire ritual. 
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Photo 10.2 The edicule, beneath the rotunda in the Church of the Holy Sepulcher, Jerusalem, built over the marble slab, which marks the site where Christ's body had lain. 
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undertaken, the most important of which involves the extinguishing of all the lamps, lights, and candles that normally illuminate all parts of the church. Likewise, inside the edicule itself, all the votive lamps and can- dles have been carefully extinguished, and the door has been closed and sealed and placed under guard, recalling, of course, the dark and lifeless nature of a tomb that it once was and still represents. 

When the circumambulations are complete, which takes some time due to the enormous press of the crowd, the chanting continues, and the procession ends at the entrance to the edicule. There the two patriarchs remove their heavy ornate vestments and stand in simple black cassocks, whereupon an official examines them for any matches or other pyrogenic materials. Once it is certified that they are carrying nothing of this sort, the two enter the chamber unaccompanied, and the door is shut. Some suspenseful minutes later, a burning torch is produced from within the edicule. It is handed out through a small gap on the northern side about the size of a porthole. Once the flame appears, waves of excitement erupt as the crowd, amid shouts and cheers, surges forward toward the light to ignite their candles. In a moment, the patriarchs also emerge, carrying burning clusters of candles that likewise serve to light the candles of others who push forward to meet them. Next, the Greek patriarch is hoisted upon the shoulders of a stout youth and is carried at a run through the excited crowd to the sacristy as flames quickly spread from hand to hand and thick smoke billows overhead. The church bells are sounded as sacred chanting swells, adding to the festive din, and a scene of raucous, blessed exuberance builds to a crescendo. Soon the light reaches the outer edges of the crowd, which quickly begins to shift to- ward the exit, some carrying the blessed light in protective lanterns. 

This relatively anodyne description, given with varying degrees of col- orful detail, reflects the official script typically found in government- sanctioned guidebooks ( Luke and Keith-Roach 1934: 209-210), glossy coffee-table volumes ( Hollis and Brownrigg 1969: 170-178), "National Ge- ographic" articles ( La Fay 1969: 739-781), 1 and public-relations-conscious publications such as Christian News from Israel, a quarterly, now defunct, that was produced by Israel's Ministry of Religious Affairs. 2 But it is a presentation that curiously overlooks the extremes of fame and notoriety that have long surrounded this ritual and provoked reactions of so many high and low superlatives regarding both the conduct and the signifi- cance of the event. By contrast, a recent book on Jerusalem by Amos Elon, one of Israel's most prominent writers, intones a different note and one that is much better known by placing a heavy emphasis on the an- tiquity and drama of the event: "Among the rituals sanctified by tradi- tion, perhaps the most stunning is the annual miracle of the Holy Fire" ( 1995: 209). The main reason behind this difference of approach is not hard to discover. On one level, it mirrors a contrast between a prosaic 
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versus a poetic grasp of what happens on this occasion, but more spe- cifically, the division stems from the problematic force of the word "mir- acle." For at the heart of this ritual lies the premise that the Holy Fire has a heavenly origin, sent miraculously to that spot on earth most closely linked to the supreme mystery of the Resurrection. 

Of course, this ancient practice, like other surviving wonders seen as belonging to a so-called age of faith, has its modern detractors, including men of religion, who respond not only with disbelief but with embar- rassment that may even verge on cynicism. The great American evan- gelist Harry Emerson Fosdick, who witnessed the event on a visit to Palestine in the mid-1920s, reacted not only with incredulity but with disgust: "Such chicanery and superstition shock the eyes while the ears are filled with the hideous dissonance of five kinds of Christians ven- erating their sacred sites . . . Was this the place where Easter morning broke in glory? For myself, I hope not" ( 1927: 244-245). 

Another brief description from a pilgrim/tourist guidebook of the same era, published by the American Colony in Jerusalem, illustrates an attempt at a more objective description, although the attitude of conde- scension and dismissal surfaces at the end: 

A little before noon the Patriarch with bishops and priests moves in procession around the Chapel of the Sepulchre; he then enters it alone, and, all lamps having been extinguished in the presence of the crowd, the priests pray, amid the anxious suspense of the peo- ple, when presently the fire, which is supposed to come down from heaven, is thrust out through one of the small circular windows to the people outside. Great excitement ensues, and all light the tapers which they carry from it, the pilgrims taking it to distant lands. Through the year this sacred flame is not extinguished, for it is thought by the ignorant to be the miraculous continuation of the fire that descended on the Apostles at the time of Pentecost. ( Mat- son 1925: 110-111) 3 
Even allowing for the familiar modern assumption that permits a con- fident and perhaps cavalier discounting of claims for miracles, presum- ing them to be instead the stuff of superstition, trickery, or delusion, one nevertheless detects a pattern of exaggeration, an overdeterminism in such condemnations of the Holy Fire ritual that surpasses an ordinary rejection of alleged miraculous interventions. Why is it, in other words, that this particular ceremony has elicited so many demonstrative re- proaches as compared to many other instances of what might similarly be regarded as sites inviting extravagances of popular piety at Lourdes, for instance, San Gennaio, Guadalupe, Knock, or Fatima? One explana- tion for this strange fusion of fascination and outrage derives from the 
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location and timing of the ritual. Given its cultic centrality, it would be difficult to avoid an encounter with the practices native to this place. 

In the long history of Holy Land geography, dating from the early fourth century when the Emperor Constantine embraced Christianity, a shift of focus on the part of the Christian imagination toward the "great week" that is Easter and toward the "Great Church" that is the Holy Sepulcher has been well documented ( Wilken 1992:190-191). In symbolic terms, this movement included claims of what amounted to a cosmolog- ical correction of coordinates that posited that the center of the earth was not on Mount Moriah, where Abraham had been called to sacrifice his son Isaac and where the Jewish Temple and Holy of Holies had stood, a site dominated today by two great Islamic shrines, but was on the hill of Golgotha, where the Crucifixion occurred, a place that is incorporated into the Church of the Holy Sepulcher. Early Christians in Jerusalem articulated this belief by marking such a spot on the pavements of the floor and celebrating the anniversary of the dedication of the church with the utmost solemnity since it was held to be the same day "when Solo- mon prayed before the altar of God after completing the building of the temple." In this way, the Christian site was seen as overtaking the an- cient Jewish locus of theophany since Golgotha and the "hill [that] not only came to replace the temple, surpassed it" ( Kopp 1963: 384-385). 

A second reason for the attention demanded by this rite arises from its antiquity and continuity. While scholars have traced the origins of this ceremony to a number of very early practices involving the liturgical use of light and the igniting of fire as an evocation of the divine presence, the first undisputed documentary evidence that describes it in plainly recognizable form dates from the ninth century. Many later accounts in Greek, Latin, Arabic, and numerous Semitic and European vernaculars indicate that it has been maintained virtually without interruption right up to the present ( Bertonière 1972: 41). Hence it can hardly be said that this practice lacks the sanction of legitimacy conferred by long usage. On the contrary, it represents a rite that seems to have been well estab- lished by the time of Charlemagne, and it appears that various versions of a similar Easter Fire ceremony were known and sometimes practiced elsewhere among eastern as well as western Christians, for indeed, its beginnings long predate the great schism of the eleventh century. Thus its preservation in Jerusalem, while it has been severely modified or has vanished elsewhere, suggests a rare incidence of vibrant survival amid the scourges of time that tend to spare little. 

Finally, a third reason behind the peculiar cogency of this ritual that draws to it such extraordinary attention arises from the impact of the seismic transformations in the demographic, political, and cultural con- text of Jerusalem over roughly the last century. The many layers of pres- sure, influence, and subterfuge that continue to divide this city, even 
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after its formal but deeply contested reunification in 1967, have played a profound although often subtle part in the shaping of attitudes toward the Holy Fire ceremony and in certain changes touching upon its per- formance ( Segal 1975). First, to note overall demographic trends, the city of Jerusalem has undergone colossal population growth and enormous territorial expansion since the declining decades of the Ottoman period. The number of the city's inhabitants increased fivefold from 10,750 in 1835 to 55,000 in 1900 ( Schölch 1990: 231; see also Ben-Arieh 1986). It trebled again to 165,000 by 1946. According to the first census taken under the British Mandate in 1922, the religious ratios in the city stood at 23.4% Christian, 21.4% Muslim, and 54% Jewish, whereas in its last census of 1946, the relative numbers of Christians and Muslims had de- clined to 19% and 20.5%, respectively, while the Jewish concentration had risen to 60.4%, all pointing to a trend that would soon accelerate even more rapidly ( Dumper 1997: 62). By 1967, the combination of a steep and steady rate of emigration by Palestinian Christians from Je- rusalem with the continuing influx of new Jewish residents had brought the city's total population to 267,800, of which only a meager 4.9% were Christian ( Kimhi and Hyman 1980: 137). Moreover, not only was the total number of Christians falling, but by 1967, after Israel greatly ex- panded the municipal boundaries of Jerusalem, the proportion of Chris- tians among the total Arab population of the city shrank markedly from 48.9% in 1944 to 15.8% ( Tsimhoni 1993: 22). By 1983, the proportion of Christians to the total population of Jerusalem had sunk to 3.2%, with close to 10% of this number residing in institutions that suggested that they were elderly or were foreign ecclesiastics, and by 1992, the ratio of Christian inhabitants had descended to roughly 2% ( Dumper 1995: 274- 275). 

Furthermore, the demographic distribution and the shifts among the separate Arab Christian communities also deserve note, since different groups have experienced different rates of change. According to a 1990 survey of all Palestinian Christians, including Jerusalem and the West Bank, the two largest groups account for over 80% of the total -- the Greek Orthodox with 52.6% and the Latins with 30.1%. It should be noted, of course, that the terms "Greek" and "Latin" in this context do not denote ethnic identity but ritual affiliation. The communities in fact consist overwhelmingly of Arabs, although, especially in the case of the Greek Orthodox, there remains a heavy concentration of ethnic Greeks among the clergy, especially those in positions of power and leadership such as one finds around the Patriarchate in Jerusalem ( Betts 1978: 43- 57). Making up the rest are the Greek Catholics, who account for 5.7%, Protestants with 4.8%, and Armenian Orthodox and Syrian Orthodox, both with 3%, while Copts, Ethiopians, and Maronites account for less than 1% each ( Sabella 1994: 39). But if one looks only at Jerusalem, a 
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quite different and changing profile appears. In 1967, the Christian pop- ulation of Jerusalem consisted of 11,690 persons, including 34.2% Greek Orthodox, 33.3% Latin, and 17.1% Armenian Orthodox. But in 1990, while the total number remained virtually the same, the proportions had changed, making the Latins the largest local community with 40.7%, while the Greek Orthodox represented 29.7% and the Armenian Ortho- dox only 12.7% ( Tsimhoni 1993: 26). 

Whereas exploring the reasons for the departure of so many native Christians from the Holy Land would entail an unnecessary digression at this point, its effect on religious practice at the Holy Sepulcher and elsewhere is quite relevant. This reduction, notably among the Orthodox, to whom the Holy Fire ritual belongs, has meant a significant decline in the depth of support surrounding such a celebration. Moreover, as a direct consequence of the Israeli occupation of East Jerusalem after the Six-Day War, access to the Holy Places for Arab Christians living in Jordan, Lebanon, Egypt, Syria, and Iraq was virtually eliminated. As a result, as Albert Aghazarian of Bir Zeit University has pointed out, "the stream of thousands of Christian pilgrims from Arab and Islamic coun- tries to Jerusalem every Easter has dried up significantly since 1967" ( Aghazarian 1994: 105). 

Hence in recent decades, many who once participated directly in the Holy Fire ritual as well as others in the immediate vicinity for whom it had palpable significance have been variously reduced in numbers or excluded while the ceremony continues to draw great numbers of pil- grims and visitors from further afield, especially recently from the former Soviet Union. Nevertheless, among most of those in attendance, the sym- bolic focus retains the aura of a miracle. 

When I took part in the ceremony in April 1997, the high pitch of excitement and expectation in the air plainly indicated a store of deep sentiment that far exceeded a mood of mere curiosity or efforts to ob- serve empirically, so as to verify or find cause to doubt the claims of divine intervention. The principal concern among the highly charged congregation did not lie in a rational attempt to discern the source of the Holy Fire, but in the collective thrill at the flame's appearance, prompting a great instantaneous rush to ignite one's own candle. 

Similarly, the distorted view that supposes that the sheer momentum of changeless tradition exercises an iron grip on these benighted minds and is sufficient to account for the uncanny eruption of exuberance must also be dismissed. To suggest that blind tenacity to a timeless and un- questionable tradition adequately explains the persistence of such "bi- zarre" happenings not only flagrantly ignores historical fact but intimates evidence of the prejudicial and imperious presumption iden- tified by Edward Said as "Orientalism," that is, a Western tendency to perceive the East as a vacant screen upon which to project fantastic or 
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imagined versions of the "other" ( Said 1978). Various echoes of this per- vasive attitude frequently surface in the popular media. For instance, the former New York Times correspondent in Israel, David Shipler, in dis- cussing the shared usage of the Church of the Holy Sepulcher by differ- ent Christian communities, remarks that "the church's schedule of worship . . . has remained unchanged since the Crusades" ( 1986: 5). 4 This statement, historically inaccurate to the point of absurdity, nevertheless conveys the image of impenetrably frozen routines in which no deviation is possible since what happened last year, a hundred, five hundred, and a thousand years ago continues to occur today under what is alleged to be a sort of fixed divine mandate that has obtained the imponderable force of legal imperative over all future generations. In fact, of course, the famously strict arrangements defining the allotment of space and time within the Church of the Holy Sepulcher have changed often and in wildly different directions since the Crusades. 

The so-called "Status Quo" arrangements that current ecclesiastical of- ficials so loudly invoke and so vigorously defend, despite internal con- flicts over their precise interpretation as the inflexible and authoritative formula defining the division of rights among the various Christian com- munities, date only from 1852. Although this particular scheme was the product of a long and quite tangled history of less-than-edifying com- petition among these rivals for precedence and enlargement of sectarian control, it reflects the terms set down in a firman of Sultan Abdul Majid. He was reacting against formidable pressures placed upon him by France, which was challenging Austria as the representative of Catholic interests, Russia, which aimed to extend its influence into the Balkans and assert itself as protector of the Orthodox, Great Britain, which was intent on furthering its sway in the Levant by claiming to be the protector of the Jews since Protestants were so few, and the sultan's own insistence that he had the right to speak for "his Christians," that is, those under Ottoman rule, such as the Armenians ( Rock 1989: 47-49). The Crimean War, which broke out the following year between these great powers and lasted for three years, had as one of its major immediate pretexts the fevered diplomatic confrontation among these states over the con- tested rights of the respective communities at the Christian Holy Places in Jerusalem ( Heacock 1995: 205-207). 

A series of subsequent pronouncements, protocols, and informal guar- antees on the part of the British during and after World War I, King Abdullah, upon annexing East Jerusalem and the West Bank to Jordan in 1949, and then Israel, after it seized the territory in 1967, confirmed and thus perpetuated this peculiar and archaic configuration. Each state's calculated efforts to enforce this policy in the light of its own interests brought to a halt a long and extravagant cycle of vacillating spatial con- testations, including, for instance, an alternation of sole ownership of the 
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Church of the Holy Sepulcher by the Greek Orthodox and by the Latins at least five times in the eighteenth century as "the result of pressures applied by European powers, of bribes paid to Ottoman court officials or both" ( Elon 1995: 69). Nevertheless, as the performance of the Holy Fire, among other ceremonies, would demonstrate, the prolongation of this "Status Quo" did not ultimately solve the conflict but rather rede- fined the framework of the old and persistent rivalry. For one thing, what became known as the "Status Quo" arrangement strongly favored the Greek Orthodox, largely because of the advantageous position they held at the time, which was greatly aided by broad support of the revived national feeling in Greece. It enabled them to purchase the right to over- see the reconstruction of the church after a disastrous fire in 1808 that resulted in the collapse of two-thirds of the building. Although many conflicts ensued during the decades of its reconstruction, the Greeks, having won over the Ottomans, took care to assert their prerogatives in numerous internal architectural and decorative decisions, including the removal of the tombs of Crusader kings, the deletion of Latin inscriptions in favor of Greek, and the imposition of "Greek Revival" novelties, all of which were carried out over the vehement opposition of the Latins and others. Thus, while essentially the external structure from the Cru- sader era remained, on the inside, many older components were reas- sembled, and newer ones were introduced ( Coüasnon 1974: 54-62). 

Hence the Greeks' success in winning favor at the sultan's court in the middle of the nineteenth century provided them this opportune benefit that resulted in fixing these particular "Status Quo" arrangements, for which they viewed the justification in the light of their proud claims to the legacy of ancient Byzantium. 5 Nevertheless, this moral and material victory had at least one major drawback that would soon become per- ilously evident. Despite their relative triumph in the dispute over legal claims, the job of restoration they oversaw soon revealed several serious structural deficiencies. The most menacing flaw concerned the dome over the rotunda, which already by the middle of the nineteenth century showed signs of weakening that led to widespread concerns over the safety of the building. Unfortunately, "the Greeks had expended so much money early in the century on bribes for the privilege of rebuilding [the church] that they did not have enough left over to make sure the con- struction was adequately done" ( Kotker 1969: 239). Needless to say, given the highly volatile nature of the rivalry on this point, the Greeks zealously sought to protect their rights by fiercely resisting any efforts by others to initiate the badly needed repairs. Moreover, what had been the major source of diplomatic support for the Greek Orthodox and a major potentially acceptable donor, namely, Czarist Russia, disappeared with the advent of the Bolshevik Revolution and with the absence of the pilgrims making up the "peasant army of Russians [which] almost oc- 
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cupied the Holy Places during Easter" and whose presence had come to deeply mark all aspects of the Holy Fire ritual ( Hummel and Hummel 1995: 46-49). 

Only after an earthquake in 1927, which caused severe damage, in- cluding many cracked walls, and "showed that the whole church was in an insecure condition," was a thorough investigation carried out under British auspices, pointing to the need for extensive and substantial work ( Hollis and Brownrigg 1969: 175). Some parts of the structure were im- mediately propped up by rough girders and heavy struts, but the major cause of the problem, the excessive weight of the dome over the rotunda, was not directly addressed until 1962, due to familiar interdenomina- tional quarrels ( Rosenthal 1973: 139-143). However, prolonged confron- tations persisted and stalled building activities for over thirty years, leaving unsightly and obtrusive scaffolding in place, until the new dome was finally completed in 1996. In this sense, Shipler's misinformed al- lusion to the permanence of factional disputes around these sites may be tolerated as a journalist restating the tragic "logical results" of the "Status Quo" agreement that were clearly discerned by L.G.A. Cust, the senior official under the British Mandate whose report on the Holy Places defined their consequence as "distrust and suspicion, and the attitude of intractability in all matters, even those of only the most trivial impor- tance" (quoted in Benvenisti 1996: 92). 

Given this ornate background, it is instructive to recollect that on a few rare occasions, it is said that the Holy Fire did not descend on Easter, that is, the miracle was denied. The most striking incident occurred in 1101, just after the Latin Crusaders had taken Jerusalem. In their tri- umphant scorn for Oriental Christians who did not profess obedience to the Pope of Rome, these European chevaliers had expelled the Greeks from the Church of the Holy Sepulcher and had refused to let them enter even for private prayer. However, the chronicles relate that after the Holy Fire failed to ignite that Easter, the newly established Catholic mas- ters of Jerusalem were stunned and deeply chastened. They quickly re- alized their grave error in forbidding the Greeks and other Orthodox believers access to the church. So the rights that had been withdrawn from the local Christian communities were restored, whereupon the fol- lowing year, at Easter, the miraculous fire returned without further mis- hap ( Kotker 1969: 178). This incident also illustrates the link between this Easter fire and the privileges of the Orthodox with the Greeks at their head. That link continues to this day. The television special "Jerusalem: City of Heaven," aired on the Discovery Channel in April 1998, depicted, among other things, the Holy Fire ritual, one of the pilgrims who was interviewed proudly proclaimed its exclusive character: "It's just for us," she said, "the Orthodox." 

Another occasion of interruption with quite different motives but a 
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rather similar outcome that incidentally sheds light on a more worldly dimension of the specifically Orthodox claim upon the ritual dates from 1834, when Ibrahim Pasha of Egypt briefly ruled in Palestine. He attended the Holy Fire ceremony, as was expected of the head of gov- ernment. However, at least by some accounts, he came not only accom- panied by a large retinue of heavily armed guards but with a scornful plan in mind. It seems that he had intended to demand to be allowed to enter personally into the edicule, together with the Greek patriarch, in order to discover the trick and expose it as a fraud. Instead, however, after the sacred fire had come down, confusion and riot broke out in the church that eventually cost the lives of some 300 persons, most of whom were trampled and crushed in the mêlée. He himself was also caught in the crush of the frenzied crowd and only managed to escape when, as a witness later wrote, "some of his attendants had at last to cut a way for him with their swords through the dense ranks of the frantic pil- grims." Meanwhile, outside the bottleneck of the single door, the pasha's "soldiers killed a number of fainting wretches with their bayonets, and the walls were splattered with the blood and brains of men who had been felled, like oxen, with the butt ends of the soldiers' muskets" ( Peters 1985: 575-576). 6 This tragedy only added to the sovereign's righteous resolve to bring it all to an end. But his command forbidding the Holy Fire ritual did not endure for long since more mundane concerns led him to rescind the order: 

This prohibition lasted only a short time. The Greek Easter was deserted; pilgrims no longer came to enrich the patriarch and the monks with their generous donations from which the Egyptian treasury had the agile habit of absorbing their abundant baksheesh -- what we would call a "tub of butter" [the French original is "ce que nous appelons des pots de vin"] -- and as a result the ceremony was promptly reestablished. ( Witte 1889: 143) 

In other words, by a familiar principle of benefaction, the ceremony, at least in its earthly measure, belonged to its sponsors, who, in turn, by choice or by compulsion, could spread the wealth. 

But this conviction, that the Holy Fire serves as a special mark of divine favor reserved for the chosen, or as Stephen Graham put it in his 1913 classic With the Russian Pilgrims to Jerusalem, this "one slender sign for them of God's interference in a prosaic world" ( Graham 1913: 289), has hardly prevented Orthodox Christians from disputing among them- selves around and during the Holy Fire ritual. On the contrary, given the nature of the occasion with its great converging crowds, palpable excitement, and well-deserved reputation for disruption, the Holy Fire ritual may count as the occasion for maximal transgression of the routine 
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restrictions that otherwise order their inter-communal relations. Here, more than anywhere, pious fervor aided by the practical impossibility of enforcement heightens the likelihood that normal constraints will be abandoned, leading to the assertion of repressed aspirations through some deliberate violation of a seemingly trivial symbolic boundary. At this time more than any other, "each church tries to surpass the other in pomp and is very sensitive to the rights conferred on it by the status quo agreement as to its territory and the precise order and precedence of the services" ( Azarya 1984: 63-64). 7 The several components of the ritual, which entail a sort of race or competition, most explicitly the col- lective burst to reach the fire first, plainly illustrate this underlying ten- sion. Furthermore, traditionally, the fire was carried immediately, at a run or on horses already prepared, to Christian villages throughout Pal- estine, and the one who arrived with it first would be richly rewarded. 

Because of the two different ways of reckoning the exact date of Easter, which is a moveable feast for both the Latins and the Orthodox, it rarely happens that its celebration falls on the same Sunday in the two traditions. Hence competitive affronts with Latins erupt infrequently in this particular setting. Nevertheless, parallels of the long-standing and fabled animosity between the Franciscans, who make up the official Catholic staff, and the Confraternity of the Holy Sepulcher, which com- prises the formal corporation of the Greek Orthodox, can rise quickly to the surface at these ceremonial functions. The manner in which the Church of the Holy Sepulcher is parceled out spatially between different Christian communities constitutes one of the most ornate, bizarre, and long-running institutionalized cases of joint occupation on record. The arrangement today, which can hardly be described without controversy, defines virtually every surface of the Holy Sepulcher, horizontal and vertical, as belonging in some fashion to one or the other group. Ac- cording to the "Status Quo" arrangement, there are six Christian com- munities that share in the disposition of space at the church. Three of these are designated "major communities," namely, the Greeks, the Lat- ins, and the Armenians, all of whom are recognized as holding "rights of ownership." For the other three, termed "minor communities," the Syrians, the Copts, and the Ethiopians, "only the use is allowed of areas where they have their services at determined times" ( Rock 1989: 48). But, needless to say, the distinction between ownership and use is by no means always plain to all parties involved, nor is each group necessarily satisfied with its allotments. Virtually all groups contest the legitimacy of some of the other groups' definitions or their applications, and an exaggerated vigilance in defense of one's own privileges against any real or imagined encroachment has come to be regarded as the only mech- anism to prevent their reduction or loss. 

For instance, not only are the many chapels and sacristies separately 
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allocated and kept that way, but so are the columns surrounding the rotunda -- columns one to four belong to the Latins, while five to eight belong to the Greek Orthodox, and columns nine to fourteen belong to the Armenians, although the Copts are entitled to use columns ten and eleven. Likewise, inside the edicule, over the marble slab, at the spot where it is believed that the body of Christ was laid, there are forty- three votive lamps suspended that are always kept burning, except when they are extinguished for the Holy Fire ritual. Of these lamps, the Greeks, Latins, and Armenians have thirteen each, while the Copts are accorded four. The ledge above the marble slab is similarly divided, with its cen- tral portion belonging to the Greek Orthodox, while its left side is for the Latins and its right side is for the Armenians. The two ends, which project slightly outward, belong to the Greek Orthodox. 

Attention to the maintenance of these invisible partitions is further amplified because they occur in a relatively small area that was described by the great literary critic Edmund Wilson, after an Easter visit in the 1950s, as "the cramped and cluttered, the labyrinthine and closetlike in- terior . . . whiffs of urine and incense . . . the whole stale and rickety place," which gave him the impression of "a claustrophobia brought on by the vulgarity of scrambled cults" ( Wilson 1983: 627-629). It is pre- cisely this threat of "scrambling" the spatial and temporal conditions that informs the identity of different "cults" and prompts their punctilious surveillance, provoking such aggressive instances of assertion and resis- tance. Many instances of disruption have been recorded, some of them staged with exquisite calculation, such as on Easter 1927 when the Syrian patriarch carefully placed his ceremonial chair in such a way as to block the exit of the Armenian procession, an act that provoked an outraged protest to the British authorities as well as instant muscular redress ( Zan- der 1971: 205). In the recent presentation on the Discovery Channel men- tioned earlier, the cameras caught the aftermath of a scene in the church that appeared to have the beginnings of a regular brawl. It turned out that a cleric from one community had thrown a punch at a bishop from another community because His Excellency had overstayed his allotted time to pray at the foot of Golgotha and was not moving on, as he had been prodded, so the next prelate could take his carefully timed turn. 

In 1997, when I was present at this ritual, I also witnessed altercations, including one that got quite nasty but was not among clergy. It was between a group of overexcited youths from the Syrian Orthodox com- munity who were entering the church shortly before the ceremony started, noisily, as is their custom, in a rather raucous procession. Since the interior of the church is also carefully although invisibly marked out in the manner of mental maps, it is not just a matter of which pillar, which staircase, which altar, or which door belongs to which community; even the pavement is carved up into proportionate districts. At this cer- 
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emony, it is understood that the members of each community belong on their own designated cobblestones or beside their own columns and in their group's gallery. Therefore, these Syrian Orthodox, like the Greeks, the Armenians, the Russians, the Copts, the Abyssinians, the Romanians, the Bulgarians, the Serbs, and others in attendance, all theoretically be- long in certain spots either by right or by invitation. 

Whereas many pilgrims arrive quite early to be assured of a place, some spending the night in the church, Christian Orthodox residents of Jerusalem customarily process ceremonially to the church from their quarter of the old city shortly before the ritual begins. This manner of entrance clearly indicates a native's privilege, but it also presents a lo- gistic paradox since by the time they arrive, parts of the enormous crowd have overflowed, knowingly or unknowingly, into the niche properly reserved for them, not to mention the difficulties even to get inside through the single door. I observed this excited band of young men arrive, chanting loudly to the sound of a drum. They processed up to the door in a manner quite the opposite of a fashionable ticket holder, but rather bullying their way forward into the church, determined to reach what was allegedly their rightful place. Other pilgrims and sheer bystanders who were evidently in their way were handled roughly, and many responded in kind, shoving and shouting, such that in a flash, the makings of an angry fight broke out. Dozens of Israeli police rushed to the scene, adding still more blows and kicks before matters settled into something of a tempered ferment as the youths disappeared inside the doors, swallowed by the crowd. 

It is not without interest to note that most contemporary historical accounts by those who have witnessed the Holy Fire rite exhibit a pattern of polarization tending toward sympathetic fascination on the one hand and scornful disgust on the other. The tendency among theological schol- ars, however, shows a preference for avoiding references to the more flamboyant and agonistic features of the ritual, often by concentrating strictly on more remote periods. For instance, Gabriel Bertonière, author of the definitive study in English on the history of the Greek Easter liturgy, does attempt to uncover the origins of the Holy Fire rite in Je- rusalem by examining a fair number of descriptions of the event from both Christian and Muslim sources ( Bertonière 1972). Nevertheless, he cuts short his inquiry into the Holy Fire ritual at the medieval period even as he pursues other elements of the Greek Easter celebrations oc- curring under the Ottomans in Palestine into the nineteenth century. Similarly, it is curious to note that in the catalog of the great École Bib- liothèque at the Dominican Monastery of St. Étienne in Jerusalem, no references to the Holy Fire rite are to be found dating after 1918. Like- wise, in the ample and authoritative guidebook compiled by one of the 

-166- 
leading scholars at that center of learning and published in the presti- gious series of Oxford Archaeological Guides, one finds an extended discussion of the Church of the Holy Sepulcher without a single refer- ence to the Holy Fire ritual ( Murphy-O'Connor 1998). 8 
By the same token, in the journal Proche Orient Chrétien, dedicated to matters dealing with the Eastern churches, both theological and socio- historical, published by the Catholic White Fathers residing at St. Anne's Church in the old city of Jerusalem, less than a kilometer away from the Holy Sepulcher, there is a rubric in each issue dedicated to "actualités" that notes current events, including many controversial issues. However, nowhere in forty years of back issues could I discover a single reference to the Holy Fire ceremony. Why is this? How should one understand such an omission that amounts to a conspicuous silence within and around these Catholic ecclesiastical circles based in Jerusalem itself while it has exercised such a magnetic appeal on so many pilgrims, visitors, and media reporters for so long? The answer evidently lies in a reluc- tance to call outside attention to unsavory domestic incidents, rather like averting the eyes from a neighbor's misfortune, plus an increasing sense of modern tolerance that is plainly spreading even in Orthodox circles and that includes the Holy Fire ritual. Amos Elon, for example, mentions a recent conversation with the head of a well-known Orthodox seminary in western Greece. When the question of the veracity of the Holy Fire ritual came up, the cleric did not defend the miracle but responded, speaking in Italian, "Per Bacco [by Bacchus], it's only a tradition" ( Elon 1995: 213). 

On the other hand, the great contemporary sources of description and comment on this drama tend to be travel books, pilgrims' accounts, jour- nalistic reports, glossy magazines, and television, with occasional refer- ences in works of fiction. In the third volume of Olivia Manning Levant Trilogy, entitled The Sum of Things, set partially in Palestine during World War II, several of the main characters are eager to attend the Holy Fire ceremony as a piece of living theater. As they wend their way through the streets of Jerusalem's old city, one of them presses another to walk faster: "It'll be your fault if we miss the show" ( Manning 1980: 153). By the time of the action in this novel, the Mandate authorities had already introduced some measures to impart a semblance of British order to the rite, including the distribution of "tickets" for foreign visitors with the promise of excellent seats ( Luke and Keith-Roach 1934: 210). Nonethe- less, the otherwise-prim heroine in this story gets "caught up in the ex- citement" during the "sort of burlesque or harlequinade [that] followed the miracle," at which point she "jumped on to the seat of her chair and stood among the dazzling swirl of lights" ( Manning 1980: 160). What she witnessed with such awe-inspired wonder was undoubtedly a somewhat 
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tempered version of what an earlier German traveler had observed with disgust as "a carnival instead of a Christian celebration . . . a Bacchana- lian feast" ( U. J. Seetzen, cited in Peters 1985: 572). 

Such colorful comparisons with pagan excesses were quite common, as this French account from the late nineteenth century illustrates: 

After a few moments, when the bishop extends a bundle of lighted candles out of a small opening, the mad fury of the faithful reaches a fever pitch, and there occur, one might say, scenes that recall ancient saturnalian rites. All the frenzied throng surges violently forward toward the sacred fire, and in the wink of an eye the heav- enly spark spreads from taper to taper, skipping over the crowd until . . . the church takes on the sudden aspect of a sea on fire. Many fall in the mêlée and are crushed or burned by those around them; one hears cries of agony and shouts of distress; fanatics ex- pose their arms to the flame to prove it will do no harm, and the sick touch it to their sores. At the same time, women uncover their breasts and submit them to the flames. One sees those situated in the upper galleries lowering their candles on cords to the church below, and as they hoist the lit torches aloft, these strange practices come into view. When the delirium is complete, they begin to dance in rounds, and the sacred space is given over to an infernal sara- bande. ( Witte 1889: 141-142) 

This allusion to burning the body and dancing amid the smoke and flame, which here conjures up the image of a sulphurous sacrilege in the spirit of Hieronymus Bosch, is depicted by an American visitor of the late 1920s in a tone of dismissive scorn: "Some singe their hair on head, face, or chest, or burn themselves beneath the armpits with the sacred flame. Meanwhile, between Golgotha and the Sepulcher a group of Christian Arabs put on a spontaneous sword dance to the edification of the saints" ( Fosdick 1927: 264). 

The dance these authors refer to is undoubtedly some version of the debki, a widespread, very popular folk dance with synchronized steps that may invite athletic virtuosity, usually performed by men throughout the Levant to celebrate and to entertain at both religious and secular gatherings. But it may provide a capsule study in the evolution of atti- tudes toward the Holy Fire ritual to point out that this same dancing within the Holy Sepulcher, which was viewed as heathen orgy a century and a half ago, then as hellish blasphemy fifty years later, and as a prim- itive parody of worship a few decades after that, would, by the middle of the twentieth century, come full circle to be seen by some, at least, as one of the major appeals of the entire ritual. Rolla Foley, an American living in Palestine in the 1940s, was utterly fascinated by "the hilarious, 
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boisterous, uncontrolled festival, called simply the Holy Fire ceremony, that takes place on the Saturday before Easter." Moreover, he made no secret about one of the chief causes for his enthusiasm: "This is a must for the folk specialist looking for the most complicated folk dances and elaborate costumes of the Arab world" ( Foley 1953: 76). 

Thus increasingly throughout the twentieth century, the Holy Fire rite has been treated by curious foreign observers as an exotic exhibition, serving more to amuse than to shock the enlightened conscience by prompting righteous outrage at the scandalous depravity unleashed on such a sacred occasion. The transition between these viewpoints comes through clearly in an account by the American Harry A. Franck, a swash- buckling travel author writing in the late 1920s with a robust sense of humor and an eagle eye for scurrilous detail. He affects an air of supe- riority, not by objecting to what he sees on religious grounds, but by posturing as an advocate for public safety. Note in the following passage how he combines a rebuke of the Mandate power for its alleged irre- sponsibility in ignoring obvious risks with his own evident thrillseeker's disappointment that in fact, no harm occurred. He resembles a fan of automobile races who primarily nurtures the secret hope of witnessing a bloody crash as he watches: 

The place is filled with smoke. Flames flash everywhere, by hun- dreds, upon the surface of the seething sea of upturned faces, around the entire circuit of galleries, high up in the dome. The big domed chamber is like the interior of a huge globe lighted in myr- iad places. It is strange that the British still allow the ceremony; the danger of a conflagration, a panic, with dire results is so evident. For even if the Holy Sepulcher is built of stone and plaster, damp with old age, it is filled with tapestries and other inflammable things, packed with tinder-dry sacred junk as an old family garret with the trash of generations. But this year there is to be no battle royal. We mere spectators are out of luck. ( Franck 1928: 61) 

Today, as noted earlier, the Israeli authorities have taken active charge of security in a fashion that goes far to satisfy Franck's criticism of the ritual. Inside the Holy Sepulcher, hundreds of police are posted, while outside many others stand on duty together with well-armed Israeli sol- diers, making sure that only a certain number are allowed to enter the church. To some degree, in this regard, Israel has merely taken over the role vacated by the Ottomans, then by the British, and finally by the Jordanians. However, in this delicate balance, Israel stands apart from the other three powers that have overseen these sacred precincts insofar as it has resisted a formal commitment to maintaining the 'Status Quo' agreement and has sought instead to pursue a strategy of selective 
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favoritism, pressure, and calculated intervention while remaining cau- tious about alienating international Christian interests regarding the Holy Places ( Benvenisti 1996: 99-100). 9 The combined effect of the count- less and often subtle factors that have so extensively changed Jerusalem since 1967 has clearly been a diminishment of those aspects of the Holy Fire ritual that long marked it as phantasmagoric, although, for many, it has not lost its manifest numinous quality despite a toning down of rhetoric about a miracle. One of the most noticeable innovations of the Israelis has been to equip the police inside the church with portable fire extinguishers that they start to use with great effect almost immediately after the flame emerges from the edicule and begins its wild and rapid spread, hand over hand, from the center to the outer edges of the crowd. 

Thus the fabled effect of a tense crowd mutating into a great fiery undulation is only partial and brief, as the uniformed police train the nozzles of their hoses and spray pressurized water upon a good number of those who have just received the flame, especially in cases of large, bound bundles of tapers that can emit a formidable blaze. Besides, since the dome of the rotunda is now reconstructed, the interior of the church is no longer dark during this afternoon ceremony, because the natural light from above illumines what used to be a very somber hall where the incandescent play of candles and torches worked toward a much more stunning effect. 

On another plane, while the archaic quarrels and periodic eruptions over rights of access and control of space continue to rankle the clerical guardians of the Holy Sepulcher and annoy, if not offend, most pilgrims, many signs point to a slowly evolving sense of common purpose among these rival communities. This tenuous subsiding of volatile sectarian chauvinism has also contributed to a domestication of tempers at the Holy Fire ritual. The aggressive tone of competition between the different Christian groups that traditionally underlay the ceremony has been over- taken by a relatively predictable, if still highly fragile, but thoroughly unhurried pattern of negotiation, toleration, and compromise. If one could speak, however haltingly, of certain recent milestones of cooper- ation on the part of the famously antagonistic occupants of the Holy Sepulcher, it is all but impossible to ignore the roughly simultaneous rise of new sources of considerable tension in the immediate vicinity. 

In April 1990, during the "great week" of Easter and within a stone's throw of the "Great Church" of the Holy Sepulcher, a group of combat- ive Jewish settlers forcibly broke into St. John's Hospice, a large, tem- porarily vacant facility owned by the Greek Orthodox Church. The group consisted of members of the Ateret Cohanim, an ultra-orthodox yeshiva whose founding purpose is "for the study of ancient priestly talmudic texts, in anticipation of the coming of the Messiah and the imminent rebuilding of the Temple" ( Heilman 1997: 339; see also Lustick 1988: 167). 

-170- 
It turned out later that this break-in had been preceded by a complicated financial transaction brokered by a shadowy Armenian businessman re- siding in Panama. Long since excommunicated from his own church, he had secretly acquired the long-term lease on behalf of this Jewish settler group in a deal to which the Israeli government had covertly contributed 40% of the several million dollars that changed hands ( "Arabs Protest at Holiest Christian Shrine", Financial Times of London, April 18, 1990). 10 Most interesting from the perspective of the current discussion is not just the colossal wave of protest that erupted immediately as masses of Pal- estinians, supported by many Jews, including Jerusalem's long-time mayor ( Kollek 1990), 11 sought to have the real-estate deal voided and the heavily armed settlers evicted, but the fact that the Greek patriarch, Dio- dorus I, played an extraordinary role in what followed. 

In brief, when the Patriarch took part personally in an effort to restore his Church's control over the building, a physical confrontation erupted during which the elderly Patriarch was roughly pushed to the floor by Jewish settlers, causing significant damage to his ceremonial cross, which forms part of his ecclesiastical garb. This public humiliation was not counteracted by any official Israeli response of a sort that might have rescued his dignity, despite his long record of remarkably compliant re- lations with the state of Israel, including selling and leasing of strategi- cally important portions of land to Israel in the face of considerable Palestinian opposition. While the dispute over the disposition of St. John's Hospice remains unsettled, this maltreatment of the patriarch has suggested a turning point to many who see in it "the declining influence of those Israeli officials who had sought to maintain the Status Quo ar- rangements, and the corresponding rise of those committed to a chau- vinistic Israeli Jewish agenda for East Jerusalem" ( Dumper 1997: 195). The various Christian communities throughout Israel and Palestine re- acted, for once, with unanimity in resisting this encroachment and sig- naled their protest by the extraordinary decision to close for one day all Christian shrines in the Holy Land ( Perlman 1990). Although the Easter celebrations were conducted more or less as usual that year, a curious situation arose that suggested that the long-standing posture of compe- tition over space within the Holy Sepulcher had been displaced to a new location, St. John's Hospice, some fifty meters from the door of the church. 

By extension of the same logic, it was as if the traditional rivalry that had long been ritually dramatized at the Holy Fire ceremony was se- verely reconfigured, but only slightly relocated, although heightened stakes now threatened all the Christian communities in Jerusalem in the face of a perceived violation of another unwritten "Status Quo," defining the four quarters of the old city as Jewish, Christian, Muslim, and Ar- menian. With this affront, the members of churches in Jerusalem and 
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Arab Christians throughout the land were being ineluctably drawn much deeper than before into the escalating political vortex of tensions between Israel and nascent Palestine. To that degree, after a fashion, the recent relative reduction in the antagonism that long prevailed in this Church has acquired a new and portentous meaning. Could it be that these first remarkable steps, marking a hard-won triumph of ecumenical rapport among Christians, may soon be wholly overshadowed in Jerusalem by a transposition of concern to another strangely parallel conflict charac- terized by a violent, exclusivist, and millenarian resolve? 

It seems an odd and uncanny coincidence that what may be the most serious threat to the continuous common life of Christians in the Holy City for centuries is arising just as they are inching with utterly remark- able progress toward a plateau of cooperation that has not been known for a thousand years. It is as though a more ancient code of "Status Quo" reflecting baseline conditions of a much more distant past than the mid- dle of the nineteenth century is already implicitly under consideration. After the general satisfaction with the successful completion of the new dome over the rotunda in 1996, attention has now turned to the most delicate and sensitive locus of all, the structure of the edicule itself. This shrine, from which the Holy Fire is obtained, has long been in need of extensive repair, but has remained absolutely untouchable due to the impossibility of reaching an agreement among the communities con- cerned. After it was determined that the damage inflicted by the 1927 earthquake threatened the structure with imminent collapse, the British, overstepping objections, introduced a crude and unsightly external web- work of crossed girders to support the walls and roof. It remains in place today, still bearing the markings "SCOB" ( Steel Company of Bengal) that identify its origins in India. 

But now one hears the first whispers of what seems to suggest a slowly creeping consensus that may result, in the not-too-distant future, in a joint plan that would entail installing a new pavement under the rotunda and, with it, allow a full reconstruction of the edicule itself. But this would certainly not occur before scholars would seize this once-in-a- millennium opportunity to investigate what lies beneath the current structural amalgam whose finish dates from the last century. In fact, exactly this project, for which a quiet but persistent Oxford professor of medieval archaeology, Martin Biddle, has been preparing systematically for a decade, is the subject of a book-length technical study that may serve as the foundation document for the careful negotiations that will precede the laborious planning for any eventual building enterprise ( Bid- dle 1999; see also Wavell 1999). 

If, indeed, this plodding course of inter-Christian cooperation in Je- rusalem persists, as controversial as it is to a long historical experience, it may not be inappropriate to wonder if the length and depth of the 
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disharmony that has gone before may not point toward the ultimate shape of some eventual new common basis. The great German social theorist Georg Simmel, in his pioneering study of conflict, arguing that confrontation, despite surface appearance, often masks progress toward a deeper mutuality, draws what might seem to be the unexpected con- clusion that "the conciliation of certain relationships is more profound and passionate the longer the breach has lasted" ( Simmel 1955: 119). The great British writer Evelyn Waugh, himself a believer, seemed to have isolated at least some of the conditions for such an unexpected outcome. He reflected on his visit to Jerusalem in the 1950s and observed the "extreme animosities" occasioned by the sectarian partition of the Church of the Holy Sepulcher. For his part, he concluded that the per- sistence of these communities within the same structure pointed ulti- mately to a more fruitful outcome than the course of physical separation in different buildings that would provide each group with its own space, but at the cost of eliminating their constant, if often troubled, contact: 

These divisions are so much a part of the tradition and daily lives. . . it is small wonder if they have come to accept them as normal and permanent. But there is all the difference between a quarrel- some family who still share one home and jostle one another on the stairs, and one that has coldly split up into separate, inaccessible households. ( Waugh 1953: 33) 

To conclude, the old pride and old rivalries between Orthodox groups may still lurk beneath the modified exuberance on display during the Holy Fire rite despite the heavy-handed controls imposed by a hardening of political wills and amid the unaccustomed intimations of religious openness that are partly in evidence. But for those who continue to credit it as a miracle, the power this event imparts not only validates their conviction but relocates their confidence in a way that demolishes the tyranny of time and reproduces a vital sense of being present and therefore being a witness at a transcendent scene of divine glory that dismantles every human vanity, jealousy, and fear. To see, to feel, and to know, beyond human instruments or explanations, even beyond the benefit of a peaceful and harmonious church, that death has been con- quered is the real spark ignited in this ritual, bringing forth a flame whose explosive force extends far beyond the risks of this still- magnificent pyrophilic tradition. 

NOTES 
	1 
	La Fay article goes so far as to refer to the ritual as "a kind of holy hysteria." It includes a double-page color photograph of the scene when the Holy 
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	Fire is being passed excitedly through the large crowd around the edicule. There is also another photograph of a woman carrying a lantern with the flame as she departs. 

	
	

	2 
	See "Holy Week and Easter Celebrations in Jerusalem", Christian News from Israel, 20: 1-2 ( 1969): 16-20. Also, see Capenecas ( 1972: 8-9), and Wardi ( 1973: 152-157). 

	
	

	3 
	The reference in this passage to the Greek patriarch entering the edicule "alone" reflects a practice that was not always followed consistently, nor is it the present-day procedure. While some historical sources concur with the description given in this guidebook, many others refer to a representative of the Armenian community who entered together with the Greek patriarch, sometimes the "Grand Dragoman" or a cleric, specifically delegated by the Armenian patriarch. Currently, it appears that the Armenian patriarch in Jerusalem himself enters together with his counterpart, the Greek patriarch. 

	
	

	4 
	This pattern of distortion reflects an "Orientalist" lens. It illustrates Ship- ler's tendency to project backward in time, however erroneously, the origin of practices that appear strange to a Western observer. "One Muslim family, for example, remains the custodian today of the keys to the Church of the Holy Sepulchre, having first been charged with this duty by Caliph Omar in the sev- enth century" ( Shipler 1986: 28). Significantly, the celebrated designation of the Nusayba family as the keepers of these keys dated to the period of Muslim domination following the Crusades. See also Wright ( 1995: 11). 

	
	

	5 
	A magnificent elaboration of this legitimating Hellenic chauvinism was presented to the great powers at Versailles. See "Memorandum of the Greeks Submitted to the Peace Conference in Paris, 1919", reprinted in Zander ( 1971: Appendix 5, pp. 186-194). 

	
	

	6 
	This narration of the Ibrahim Pasha incident is from the eyewitness account of Robert Curzon, an English traveler, cited in Peters ( 1985: 575-576). 

	
	

	7 
	This author goes on to note in the sentence following this citation, "I per- sonally witnessed fistfights between rival groups, including respective clergy- men, during Easter festivities in 1977". 

	
	

	8 
	In my correspondence with Murphy-O'Connor, with reference to this rit- ual, he ventures a witty aside that reflects a certain strand of local gossip: "My personal view is that the fire is caused by the friction between the Greeks and Armenians" (letter of December 1, 1997). 

	
	

	9 
	In the early 1990s, however, when Greece commenced the negotiations that eventually led to the Greek government's recognition of the state of Israel, the rights of the Greek Orthodox Patriarchate in Jerusalem were brought under re- view, and Israel issued a letter of assurance that it would respect the rights of the Patriarchate, according to the "Status Quo" agreement. See also Sotiris Roussos ( 1995: 223). 

	
	

	10 
	This Armenian middleman also claims that he was tricked by those secretly seeking to acquire the lease from this Jewish group. 

	
	

	11 
	Shortly afterwards, the then president of Israel, Chaim Herzog, wrote an open letter to the Greek Orthodox patriarch in America in which he defended the takeover of St. John's Hospice by the Jewish settlers; see the Jerusalem Post ( May 18, 1990). 
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11 The Ritual Core of Shamanism: Observations on an International Gathering of Shamans 
William S. Lyon 

The ethnological records contain little data regarding cross-cultural con- tact and cooperation between shamans. Indeed, such occasions seldom arise. When shamans from different cultures do work together, they are usually from neighboring areas, so their rituals are relatively well known. In some countries, there are national-level organizations for sha- mans, but generally speaking, they are not organized to promote inter- national contact between shamans. Thus a gathering of shamans from far-ranging cultures would be best described as an artificial, almost laboratory-type situation. However, given the recent rise in popularity of shamanism, such meetings are now occurring, especially in the United States and Europe. 

This chapter presents some preliminary observations made at one such international gathering of shamans that was held in Europe during May and June of 1998. Sixteen shamans came from India ( Sree Chakravarti), Burma ( U Shein Sayagyi), Siberia ( Nadia Stepanova, Buryat), Mongolia ( Galsan Tschinag, Tuwa), South Korea ( Hi-ah Park), New Zealand ( Millie Heke, a massage therapist; Tamehana Te Puia, Maori), Peru (Don Agus- tin Rivas Vasquez), Venezuela ( José Antonio Bolivar), Nicaragua ( Kukia Wachina, Miskita), Mexico ( Soledad Ruiz), United States ( Francis Mitch- ell, Navajo), Burkina Faso ("Papa" Elie Hien), South Africa and Swazi- land ( Jabulani Mpapane, Percy Konqobe, Xhosa, Rosberg Ngwenya Mthandeni). 

The gathering was organized by Wolf Wies, director of the Shamanism and Healing Foundation, founded in 1982 in Munich, Germany. The ma- 
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jor focus of the congress was on shamanic healing and its relationships to Western medicine. Thus all of the invited shamans were active in some form of healing within their own community. Over the course of three weeks, they participated in three five-day conferences: one near Munich, Germany; one in Alpbach, Austria; and a final session near Pavia, Italy. The first conference was attended only by the shamans, conference or- ganizers, and financial sponsors and was not open to the general public. In addition, the attending scientists included two professional anthro- pologists who had been invited as advisors, myself, a specialist in Native North American shamanism, and Dr. Amélie Schenk from Switzerland, another expert on shamanism, currently conducting fieldwork among the Tuwa in Mongolia; an ethnobotanist, Dr. Christian Rätsch from Germany, who is an expert on psychoactive plants; one ethno- pharmacologist, Dr. Rokia Sanogo, a native of Mali who specializes in research on medicinal plants of Africa 1 ; and a physician, Dr. Mirna Cun- ningham from Nicaragua, who is the director of the Institute for Tradi- tional Medicine at the University of Managua. Both the Alpbach and the Italian sessions were open to the general public, with between 300 to 400 people in attendance. The first two conferences, Munich and Alpbach, were both professionally videotaped and photographed by a five- member team. Their data are scheduled for future study and publication. 

Deferring the problem of distinguishing between diagnosticians, heal- ers, herbalists, medicine men, priests, and the like versus shamans, I will refer to all of the invited practitioners simply as shamans, although this would certainly not be the case from other points of view. For example, several visiting shamans, although they were healers, claimed not to be shamans, while others had never even heard of the term. Perhaps two individuals, at most, who did call themselves shamans tended to be more theatrical in nature and had a history of frequenting "shamanic work- shops" and other "new-age" gatherings. Nevertheless, such individuals can be very effective at activating and stimulating self-healing potentials. As such, they could be called a type of healer. 

The oldest shaman, and therefore the designated elder, was Jabulani Mpapane, age seventy-four, a Swazi shaman from South Africa, while the longest-practicing shaman was José Antonio Bolivar, a Piaroa sha- man from Venezuela. Both shamans spoke only their native language. Bolivar appeared to gain the most esteem, especially after relating the initiation tortures he had undergone to obtain his healing powers. They included stinging by ants and bees and a stingray stinger being thrust through his tongue. To this, one may add his vast expertise in the use of psychoactive plants. Bolivar was also the only shaman who rather consistently came upwards of an hour late to all of our scheduled meet- ings, and the one who spoke the least. 
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In all of the meetings, translation was provided into English, French, Spanish, and German. Where needed, each shaman had a personal trans- lator. Needless to say, communication was difficult at times and was always a time-consuming process. The translators tended to be literal to a point that the cultural meaning of a term was often lost in translation. For example, the South African use of "ancestor" for a guardian spirit meant "any spirit from the Tree of Life," while most others understood it to be the spirit of a deceased relative until that point was clarified. Other renderings of "guardian spirit" were "Jesus," "Sky God," "a fe- male who lives around flowers," and "Perfect Master," to name only a few. Upon even deeper inquiry, for example, one would discover that the use of "Jesus" was more one of convenience than the Western concept of this name. Furthermore, because the translations would sometimes go through three different languages, one must also assume that details were being lost, although many of them may be preserved on the vid- eotapes. 

This chapter focuses mainly on the five-day session held near Munich, which was certainly the richest in context and interaction among the gathered shamans. Our first meeting occurred on the evening of May 21, 1998. The meetings were held in a large conference room in which the chairs had been arranged into an oval shape. Seating was arranged ac- cording to the direction from which one had come to Germany, and everyone sat in his or her same seat or general area throughout the re- maining five days. The daily procedure was for everyone to meet around 9 A.M. for about an hour, then to divide into four smaller working groups for several hours, and thereafter to reconvene for a summary of what had transpired in the individual groups. Most evenings were devoted to group rituals. 

Very little external direction was imposed on the shamans by the or- ganizing staff because they wanted the shamans to play a spontaneous and creative role with regards to what transpired. One ritual procedure the organizers did establish was the use of a "talking stick" during our group meetings. This was a decorated, three-foot, straight piece of round wood to which a microphone had also been attached for the videotaping. This stick was held by whoever was speaking at any point in time. It served to keep the focus on the speaker and prevented others from in- terrupting. 

In this chapter, I wish to focus on some of the core aspects of sha- manism that became apparent during our time together, especially with regards to their ritual behavior, ceremonial and ritual boundaries, and lessons learned from such observations. As we all know, the cross- cultural language of shamans is ritual. Therefore, this artificial situation was very rich with regards to data on ritual behavior and actions. 
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CORE RITUAL PRACTICES 
The single ritual action that received the most attention was various forms of ritual purification. This should come as no surprise, given the fact that such actions are a common prelude to any undertaking by sha- mans. To sanctify the meeting room, an altar was put in the center from the onset. It consisted of a large, low-standing slab of natural wood upon which rested a two-foot-high crystal in the center, surrounded by four lighted candles placed in the cardinal directions. The crystal was stand- ing upright in a stone basin filled with water. Various personal items were added to this altar by the shamans and participants -- decorative flower arrangements, burning incense, various herbs (such as a dried Amanita muscaria mushroom), personal fetishes such as a cave bear's tooth, and other such items. Furthermore, the contents of this altar dis- play changed from day to day. 

Early on, Tamehana Te Puia, a Maori shaman from New Zealand, noted that he always begins his "work" with a prayer. Thereafter, he opened each of the group meetings with a prayer in Maori. Other pu- rification rituals also came forth spontaneously. For example, on the sec- ond day, during our lunch break, Don Agustin Rivas Vasquez, an ayahuasca shaman from Peru, began to offer a tobacco-smoke purifica- tion to those who wanted to participate in it. This procedure involved his blowing smoke from a pipe filled with Nicotiana rustica by placing his mouth over the pipe bowl and blowing smoke out through the stem, which was pointed at the recipient. The smoke was blown first into one's nostrils, then over one's body, and finally down one's clothing around the neck, this latter action being accompanied by a light massage of the back area along the spine with his fingertips. Subsequently, Don Agustin also performed other personal purifications with drumming and through the use of a four-stringed, bow-shaped musical instrument he referred to as Arco del Duende("bow of the forest spirit"). In using this instrument, he would place one end of it against the body of the recipient and place the other end to his mouth while playing a melody on the strings. 

On the third morning, Galsan Tschinag, a Tuwa shaman from Mon- golia, conducted a water purification ritual. He began with a prayer in his native tongue, followed by setting up a special altar atop the central altar. This consisted of a small pile of round, black stones; an incense holder; and two bowls of special water, one of which was referred to as "liquid milk." He lit the incense, took off his hat and smudged it, then replaced his hat, and proceeded to sing one of his sacred songs. Follow- ing this, there was a short discourse honoring some of the other shamans. Then the bowl of "liquid milk" was passed around the room for every- one to partake from, as well as some herbal, nontobacco snuff he had brought from Mongolia. 
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Two days later, Dr. Christian Rätsch conducted an ancient Celtic pu- rification ritual that involved smudging the audience with smoke from the henbane plant, an early European sacred plant and also the most psychoactive plant from Europe. This was followed by drinking beer from a large, ceremonial horn. Those shamans who did not drink alcohol merely blessed themselves with this horn and passed it on. 

Thus throughout the course of the five-day meeting, these and other forms of ritual purification emerged quite spontaneously from the sha- mans and participants as well. Again, purification was the single most frequent type of ritual performed by the shamans. 

Of great interest were the evening group rituals. These were, again, spontaneously organized by various shamans. On the second evening, "Papa" Elie Hien, a Dagara shaman from Burkina Faso, conducted a fire ritual. This ceremony was held outdoors around a large, open fire, be- ginning at dusk. Participants had been asked to bring an offering of their favorite food and drink. The men gathered in the south and the women to the north of the fire. Papa Elie began by walking around the fire in a clockwise motion while he offered small, white cowry shells and recited prayers. He asked the people later not to pick up these shells because they were offerings that should remain on the ground. This was followed by him offering flower petals and water to the fire. Then the participants came forward, singly, on their own, to make their offerings and prayers to the fire. Finally, a bowl containing dried red and garbanzo beans was passed around the audience. Everyone took a small handful from the bowl and also offered the beans to the fire. Following the conclusion of this ritual, there was a one-hour period of spontaneous drumming and dancing around the fire, led mainly by the three shamans from South Africa and Swaziland. 

On the fourth day, Soledad Ruiz, a shaman from Mexico City, con- ducted a water ritual. This was similar to the fire ritual in that it was also conducted outdoors around an open fire. The participants were asked to dress in something white. Not as complex as the fire ritual, this water ritual essentially involved the passing around of a large bowl of water from which everyone drank. 

In both of these evening rituals, constant attention was given to the cardinal directions such that the participants were asked to face certain directions at certain points of the rituals and follow other such direc- tional actions. In addition, the basic elements of fire, water, earth, and air were a constant theme for the rituals as well as the offerings. All of the shamans participated in these evening rituals, some to a greater de- gree than others, but always being open to spontaneously assisting when the opportunity arose. For example, Don Agustin spontaneously led singing and drumming at these rituals. In sum, all shamans displayed a great deal of cooperative effort. 
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RITUAL BOUNDARIES 
One of the more interesting aspects of this gathering was concerned with ritual boundaries. As is well known, shamans are surrounded with taboos regarding their behavior and actions. For instance, the three South African shamans, under normal circumstances, would never allow them- selves to be touched by strangers. However, in this case, Jabulani had proposed to his two students who accompanied him that they forgo this taboo and shake hands with the participants in order to honor our cus- tom. I had been alerted to this taboo by Michael Hamer, who had met one of them, Percy Konqobe, a Xhosa shaman, some sixteen years earlier. I was somewhat surprised to see them forgo this taboo. However, by the third day, Percy was attacked by an evil spirit, and they reinstated it. 

The circumstances surrounding this attack occurred on the third eve- ning during a trance-dance healing ritual conducted by Hi-ah Park, a shaman from South Korea. In fact, this particular ceremony evoked the most controversy among the shamans and tested the personal bounda- ries of each shaman. 

During Hi-ah's trance-dance, she was possessed by a spirit that moved in a very seductive, sexual manner. Hi-ah began by removing a lily from a flower arrangement and dancing with it in hand over to Bolivar, who was seated cross-legged on the floor at this time. Hi-ah presented him with the flower and then went down into his lap and proceeded to caress his head and fondle his body. He sat perfectly still, making no attempt to restrain her in any way. He did not react or say anything; he only smiled. Hi-ah then proceeded about the room, dancing toward various other shamans and participants, all the while continuing her seductive movements. When she approached Rosberg Ngwenya Mthandeni from Swaziland, she began to caress his head and then suddenly grabbed his skin cap and threw it into the center of the room. She then proceeded to Papa Elie, who was sitting in a chair. She pulled Papa Elie down to the floor, bearing her body on top of him, and again grabbed his hat and threw it into the middle of the room. As she approached Galsan, he took great effort to dissuade her by standing up and grabbing control of her with both arms. He sat back and down with her lying across his lap while freeing one hand to keep it on the top of his hat. When he felt that she was somewhat subdued, he released his hand from his hat, but a female participant sitting directly behind him took to Hi-ah's folly, grabbed Galsan's hat, and threw it also into the middle of the room. 

Having circled the entire room, eventually Hi-ah turned her attention toward the young male AIDS patient who had been selected for healing. He was lying in the middle of the floor on his back. Hi-ah danced astride his body with ever-increasing sexual undulations, interspersed by heavy 
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massage of his foot. Then she went to the floor and crawled over the top of his body. 

It was at this point that Percy was standing up, leaning against the west wall of the room. He was called over by his teacher, Jabulani, who was sitting in the oval. Later on I found out that Jabulani wanted to warn him that an evil spirit had entered the premises, to which Percy responded that it was too late because the spirit was already upon him. Percy returned to stand by the wall for a few minutes, whereupon he let out a terrific yell and quickly exited the room. The spirit had landed atop his head and was sitting on his shoulders as he exited. One possibility given for this attack was that Percy had removed his sacred hat to keep Hi-ah from grabbing it. 

Outside we could hear the barking of a dog, and soon thereafter, Percy returned to the room. Later he informed me that he had left to dispose of this spirit at the front gate, a distance of about seventy-five yards from the building. However, once he was outside, the dog we heard had seen the spirit atop Percy and had started barking at it, at which point the spirit jumped off Percy and was run out the front gate by the dog. As mentioned, it was after this incident that the South African and Swazi shamans became more resistant to physical contact with other people. When Percy was questioned later about the nature of this incident and the source of the evil spirit, he refused to discuss it. 

Hi-ah's healing ritual was concluded without comment by anyone, but by the next morning there began an intense discussion among the sha- mans concerning her ritual. Galsan began by angrily denouncing Hi-ah's actions, pointing out that no one should ever touch any shaman's hat, and especially not his hat since it was the source conduit of his powers. He also asked that any pictures taken of him without his hat should be turned over to him or destroyed. Tamehana also was disgusted by Hi- ah's performance. Papa Elie said that he had been uncomfortable and wanted to leave, but remained out of respect to Wolf Wies, again a ritual gesture. Sree Chakravarti also expressed her discomfort with Hi-ah's sex- ual movements. Others were more sympathetic toward Hi-ah, who at- tempted to defend her actions amid tears, but it was somewhat in vain. About an hour into this intense debate, Bolivar showed up at the meeting and was immediately questioned as to what he thought about it. At first he declined to comment, but later he reported that "Hi-ah and I had everything under complete control from the very onset." Many of the shamans had failed to recognize and honor his initial acceptance of her performance due to boundary violations clouding their own clarity. 

Interspersed among the group meetings, some of the shamans also demonstrated their particular healing rituals. Others chose not to do so, contending that such performances were a private affair between the 
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healer and the patient. This was particularly true of the three shamans from South Africa and Swaziland in attendance as well as Tamehana. However, Tamehana did consent to the videotaping of his healing ses- sions upon approval of the patient. Thus privacy was more of a concern than secrecy in this case. 

Another instance of boundary violation occurred during the individual healing rituals on the second afternoon. We had regrouped from the individual sessions in order to observe healing demonstrations by those who were willing to give them. Sree Chakravarti, a healer from India, was asked by Wolf to begin. She sat down beside her patient, who was lying on his back on the floor at one end of the oval. She began by moving her quivering right hand over his body in order to diagnose the ailment. As she continued to work on her patient, Wolf moved to the other end of the oval, on the opposite side of the altar, and asked Soledad to begin a healing on him. 

At this point, Sree kept making quick glances toward Soledad and Wolf, and within five minutes after Soledad began, Sree prematurely stopped working on her patient. Later on, she announced that the other healing session was disturbing her own healing and had caused her to quit. It is interesting to note that I had pointed out this mistake at our morning planning session that day. The organizers had mentioned that they planned to do more than one healing ritual at a time in the same room during the afternoon session, and I had advised against doing so for that very reason. However, I went unheeded. 

On another occasion, Sree herself underwent a healing treatment by Bolivar in which he touched her body. It was difficult for her to submit to this treatment, given the taboo in India of a male touching her body. 

In addition to these boundary-breaking occurrences, there were other aspects of ritual boundaries that were active. For instance, shamans from South Africa and Swaziland were most secret about their performances. During one of the individual group meetings, they had divined, by means of "tossing the bones," that this particular conference center was plagued by evil doings from the past. In order to counteract this negative force, they decided to perform a ritual purification of the entire area. This ritual was conducted in secret without the knowledge of the rest of the group. The only outsiders invited were Wolf Wies and the director of the conference center. 

The shamans from South Africa and Swaziland asked that each per- manent resident of the center donate a cup of urine for the purification ceremony. The urine was then added to a bucket of water to which certain medicines were added. With this bucket in hand, they proceeded around the entire outside of the area one night, sprinkling this medicine on the ground with cow-tail whips dipped into the medicine bucket 
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while they recited their purification formulas. The interior of the building was also sprinkled. I found out about this ritual purification from Wolf about a week after it had taken place. Most of the participants never even knew that it occurred. The reason given for this secrecy by the shamans was that they wanted to quietly surprise the spirits they were ousting. 

All in all, however, it was my general impression that the desire of the shamans to cooperate overshadowed their concern for any violations of their personal taboos. That is, there was a continuous effort on their part to create an air of mutual respect and cooperation. 

SOME LESSONS LEARNED 
At this point, I have yet to study the tapes made during this gathering, and more detailed analysis is yet to come. However, I do have some impressions at this point regarding the general nature of shamanism that came from this unusual gathering. 

For one, I have the feeling that the more adept a shaman is, the less he or she speaks. Thus the more theatrical shamans were also the ones who gave long, sometimes boring, speeches when holding the "talking stick." As mentioned, Bolivar spoke the least and was seen by most par- ticipants as certainly one of the most powerful, if not the most powerful, of the shamans in attendance. 

To this, one may add taboos against speaking about certain aspects of shamanism. For instance, I found it extremely difficult to elicit any con- versation concerning the necessity to "feed" one's spirits. That is, the prescribed behavior in regard to maintaining one's power was purposely avoided from my point of view. Upon intense questioning, I was able to elicit from Papa Elie that a shaman must sacrifice five years of his life in order to perform feats of levitation. That is, the power feats of shamans are at a cost to their own life span, and they have a choice as to what amount they wish to forfeit to their spirits. In addition, when the con- versations came to ritual sacrifices, such as animal sacrifices, again there was a general reticency to talk about this topic. The maintenance of one's spirits is certainly one of the least understood aspects of shamanism. There was also little or no discussion of the evil uses of shamanic powers. 

With regard to their personal taboos, as mentioned, most of the sha- mans seemed flexible. One example that readily comes to mind concerns the "bones" used by shamans from South Africa and Swaziland in their divinations. In the beginning, they were not willing to conduct their divinations before the entire group and were certainly not into display- ing the contents of their bone bag. However, by the time we had reached Italy, they had begun not only to display the contents of their bone bag, but also to allow people to actually touch them. For those unfamiliar 
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with this form of divination, their "bones" actually consist of a wide variety of items, such as seashells, coins, dice, dominoes, stones, and the like, in addition to actual bones. Each personal set contains around fifty different items. The contents of the bag also varies with time as new "bones" are added and others replaced. In the actual divination process, the "bones" are repeatedly thrown onto a cloth and read as the shaman probes ever deeper into the matter at hand. The position in which each object falls is what is read versus the spatial relationship of the objects to each other. 

In some instances, I was able to reaffirm some of my own beliefs re- garding shamans. For one, these shamans saw their personal life as more difficult than an ordinary life. That is, they did not view shamanism as something that is at all enjoyable. This was a very consistent response. Thus individuals who declare that they want to become shamans really know very little about the deeper nature of shamanism. 

Although the shamans made a concerted effort to cooperate among themselves, I felt that there was also always an air of secrecy and sus- picion just beneath the surface. For instance, there was some concern shown at the beginning as to how the videotapes were going to be used. Galsan expressed his concern that they should not be used to discredit shamanism. Hi-ah Park remained rather insecure and suspicious after the controversy over her initial performance. Francis Mitchell, a Navajo shaman, who attended only in part, openly declared that the Navajo were a very superstitious and suspicious people. He refused to display his healing altar other than to perform an actual ceremony. Already men- tioned was the secrecy of the three shamans from South Africa and Swa- ziland. It is likely that there is always an undercurrent of suspicion between shamans who are unfamiliar with each other. The ethnographic record tends to support this conclusion. 

Those shamans who are the most adept at going into trance are also the ones who are the most likely to go into trance spontaneously. This occurred in the case of Jabulani, who has personally trained several thou- sand shamans to date in trance induction. He would frequently be sitting in a meeting when he would suddenly become possessed and let out several loud yells. Those attending the sessions were rather confused by this behavior. However, in South Africa and Swaziland when this occurs, his villagers come running to him with their drums sounding in order to find out what the spirit has to say. This was definitely not the case in Europe. 

Other common themes that emerged include the following: shamanic powers are specific and limited in nature; a shaman must have genuine love for his patients if healing is to be successful; shamanic power is an actual, physical energy; and one must be guileless in the presence of spirits. 

-188- 
Finally, I have put to rest in my mind the rather silly notion, repeated so often in the literature, that shamanic knowledge of medicinal plant use comes mainly through trial and error over time within any culture. This is simply not the case. Most shamans learn of plant usage during their training, and these are the traditional remedies handed down through many generations. However, direct communication with their guardian spirits also plays a major role. Tamehana told of how he goes into the forest and prays. Then the plant knowledge comes to him. In his practice of healing, he gathers plants completely unknown to other Maori shamans. Don Agustin also gathers his plants in the jungles of Peru by the same means. The same holds true for the shamans from South Africa and Swaziland whom I questioned. In their case, the spirit that possesses the shaman also tells what plants are to be used in any particular healing, and in many cases, they are unknown medicinal plants at that time. This is not to say that such knowledge is never in- herited, but that for most shamans it comes mainly through supernatural means. In fact, the source of most shamanic knowledge is spiritual trans- mission. 

NOTE 
	1. 
	Sanogo currently lives in Italy and is the president of the International Or- ganization for the Development of Traditional Medicine. 

	
	


-189- 
12 Altered States of Consciousness and Shamanic Healing Rituals 
Stanley Krippner 

North and South American shamanic rituals are based on a worldview in which the activities of the community are affected by spiritual agen- cies. To enlist the aid of these forces and entities or to mitigate their displeasure, shamans enter into what Westerners would call "altered states of consciousness." They use technologies to gain access to what they conceive of as the "spirit world." Shamanic healing procedures range from fighting sorcery and finding "lost souls" to mobilizing com- munity support for the indisposed. From a psychological perspective, social interactions and expectancy play an important role in healing rit- uals, as do symbols, metaphors, and mythic narratives. Many investi- gators use such labels as "hypnosis" and "trance states" to describe these ritual states rather than appreciate and describe these performances in their own terms and observe how they are associated with changes and transformations in the daily life of their participants. 

DEFINITION OF SHAMANISM 
"Shamans" can be defined as socially sanctioned practitioners who claim to voluntarily regulate their attention in accessing information not ordinarily available and using it to facilitate healthy development and to alleviate stress and illness among members of their community and the community as a whole. In more popular terminology, shamans enter "altered states of consciousness" to access the "spirit world" or some other type of "nonordinary reality" where they obtain "power and 
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knowledge" that they then use for the benefit of their social group. "Sha- manism," therefore, can be thought of as a body of techniques used by these practitioners to serve their community ( Heinze 1991; Krippner and Welch 1992). 

Westerners are prone to take terms with which they are familiar and superimpose them on phenomena in other cultures with which they are unfamiliar ( Gergen 1990: 358). Like other linguistic labels, "shamanism" is an attempt by a social group to describe, explain, or otherwise account for the world in which its members live. 

Because the word "shaman" is derived from the Tungusic word saman, in the strict sense of the word, shamanism is a phenomenon of Siberia and Central Asia, but subsequent investigations have found the phenom- enon to be worldwide. 

Although the term has been used generically since the early 1900s ( Eliade 1964: 3ff.), there are still variations in its usage among ethnolo- gists. A variety of similar terms are used in other historically situated interchanges among people. For example, the Desana in Brazil have three kinds of shamanic practitioners: the ye (jaguar shaman), whose role of divination is associated with the intake of mind-altering substances; the sakaka,who travels (without the use of drugs) in the aquatic realms of the universe; and the meciheiro (chanter), whose principal task is to cure through the naming of spirits, animals, plants, and substances that have direct connections with the source of sickness or with the restoring aspect of the cure. The Brazilian Wakuènai, on the other hand, have two major shamanic practitioners: the chant owner and the specialist who contacts the spirits through the ingestion of mind-altering plants. 

ALTERED STATES OF CONSCIOUSNESS 
Such terms as "consciousness" and "alterations in consciousness" have been constructed in various ways as well. The word "consciousness" has dozens of definitions in English alone, but for the purposes of this chap- ter the term is used to refer to a person's pattern of perceptual-cognitive- affective functioning, either on an ordinary, everyday basis or in so-called "alterations of consciousness," "altered states," or "alternative states," where that pattern is seen or felt to differ considerably either by observers or by the individuals themselves. Ludwig defines an 

"altered state" as one "induced by various physiological, psycho- logical, or pharmacological maneuvers and agents, which can be recognized subjectively by the individual . . . (or by an objective ob- server of the individual) as representing a sufficient deviation in subjective experience or psychological functioning from certain 
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general norms for that individual during alert, waking conscious- ness." ( 1966: 225) 

Kirsch states that the strongest possible evidence for the existence of a "distinct" state of consciousness is a set of clear physiological markers for that state ( 1990: 2). Tart takes a psychological perspective; for him, a state of consciousness is "discrete" if there are differences from some ordinary, baseline state that produce a unique configuration of psycho- logical subsystems (e.g., perception of the external and internal environ- ments, input processing, memory, subconscious processing, emotions, sense of identity, space/time construction, motor output) as well as a balance and strength that will stabilize that unique system so that it can maintain its identity and function ( Tart 1975: 5). 

Kirsch's and Tart's discussions are important when one considers the role that altered states play in shamanism; what may be a unique state of consciousness for one person or society might be an ordinary state for another. Procedures (e.g., drugs, drumming) that produce distinct or dis- crete states of consciousness for shamans may produce variable effects for users from other cultures who use them outside of social frameworks that canalize their effects into pre-existing structures. States of conscious- ness valued by one person or one society (e.g., dreaming, meditation) may be ignored or scorned by others. Hence it makes more sense to speak of "shamanic states of consciousness" than to claim that there is a single "shamanic state of consciousness." 

SHAMANIC RITUALS 
For many centuries, Westerners had little respect or regard for sha- manism or for native rituals. In recent years, however, such prominent psychotherapists as Jeanne Achterberg ( 1985), J. D. Frank ( 1973), and E. F. Torrey ( 1986) have found many native practices to be extremely so- phisticated and to contain elements that can be instructive for Western practitioners, for example, the use of imagination and altered states of consciousness for health and personal growth. 

The terms may evoke considerable hostility on the part of many social authorities; "shamanism" is often equated with "paganism," and "ritual" with "ritual child abuse." Nevertheless, rituals are being studied by so- cial scientists from psychoanalytic, linguistic, phenomenological, and other perspectives (e.g., Bell 1992; Heimbock and Boudewijnse 1991). 

Myths can be defined as imaginative narratives dealing with existential human concerns that have behavioral consequences. Rituals can be con- ceptualized as prescribed stylized (often symbolic), step-by-step per- formances of mythic themes; as such, they attempt to promote social 
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solidarity, provide for life transitions, and reinforce a society's values, belief systems, and rules of conduct. Rituals generally are performed in specific places, at definite times, by mandated persons ( Sullivan 1988: 145, 158). Although "ritual" is used interchangeably with "rite" and "cer- emony" by some writers, it may be useful to describe "rites" as "mini- rituals" of passage from one stage of life to another (e.g., purification rites such as washing one's hands before touching a sacred object) and "ceremonies" as elaborate, stylized "maxi-rituals" that often include a series of rituals (e.g., coronation ceremonies, four-day Sun Dance cere- monies). 

Ceremonies tend to confirm the implicit myth in rituals and hence may become stereotyped over time, with an emphasis on form rather than on feeling in their performance. Rites, rituals, and ceremonies are "alive" to the extent that their performers passionately believe in the underlying myth -- whether that myth is ritually enacted in an exact manner each time it is performed or whether the enactment is to some extent an im- provisation. Myths and their performance in rituals are so closely inter- twined that it is difficult to determine which came first; for example, a remarkable event may be re-enacted as a ritual and be explained by a myth. 

This chapter will focus on shamanic initiation rituals, shamanic spiri- tual rituals, and shamanic healing rituals because all three exemplify the performance of mythic themes for social purposes. 

SHAMANIC HEALING 
Among all of the shaman's roles, that of healer is the most ubiquitous. The functions of shamans may differ in various locations, but all of them have been called upon to predict and prevent sickness or to diagnose and treat it when it occurs ( Heinze 1991). Kleinman ( 1980: 72) differen- tiates two types of sickness: disease and illness. He uses the word "dis- ease" to refer to a malfunctioning of biological and/or psychological processes and the term "illness" as the psychosocial experience and meaning of the perceived disease. Constructing illness from disease is a central function of health-care systems and is the first stage of healing. Illness, which involves the client's reaction to a disease in terms of at- tention, perception, cognition, evaluation, emotional reactivity, and com- munication with one's family and social network, shapes the disease into behavior and experience in ways unique to the individual, community, and culture. The responses of a client to his or her disease provide it with a meaningful explanation and, in many cases, control and recovery ( Kleinman and Sung 1979: 72). 

What is medically relevant is culturally determined in a given histor- ical and cultural era. Thus a differentiation can be made between the 
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terms "curing" (removing the symptoms of an ailment and restoring a client to health) and "healing" (attaining wholeness or harmony with the community, the cosmos, and one's body, mind, emotions, and/or spirit). In other words, a sick person might be incapable of being "cured" be- cause his or her illness is terminal, yet that same client could be "healed" mentally, emotionally, and spiritually as a result of being taught to re- view his or her life, find meaning in it, and become reconciled to death ( Krippner and Welch 1992: 25). Shamanic healing and curing make ex- tensive use of rituals, and these rituals typically involve alterations in consciousness -- often of both the shamans and their clients. 

SHAMANIC INITIATION 
An "initiation" can be seen to differ from a "call," the latter term re- ferring to the way someone elects (or is forced to elect) a spiritual, vo- cational, or social path. Once an individual is "called," a period of training and preparation is usually required, at the end of which one is formally "initiated" into that particular role. An initiation requires a rit- ual, but a call does not, being a spontaneous experience (e.g., being called by spirits in a dream), an appointment (e.g., being called by a native leader to prepare for a role in society), or a preordained decision (e.g., being called by hereditary transmission). One can be called to become a shaman, a warrior, a performing artist, or a spiritual devotee or to re- verse one's gender. When a call is followed by training and preparation, there will typically be one or several ritualized initiations, one after each stage of preparation. Often there is a final initiation ritual in which the individual is given public acknowledgment that the course of study has been completed successfully and that he or she is now ready to play a particular role in society. 

Elements of a society's spiritual practices may be found in both healing and initiation rituals, but most spiritual performances are carried out solely to worship, honor, or propitiate deities or other supernatural en- tities. Consciousness alterations often play a major role in spiritual rit- uals, for example, meditating, praying, visualizing, dancing, singing, engaging in sacred sexual practices, or even sacrificing one's life to ap- pease a disgruntled god, goddess, or spirit. Sometimes an entity will "possess" the shaman, medium, or other practitioner of a spiritual ritual. This "incorporation" may be voluntary or involuntary, benign or malev- olent. In the case of a benign spirit incorporation, the practitioner is con- sidered to have been granted a favor that raises his or her esteem in the eyes of the social group, but if there is malicious intent on the part of the entity, ritualistic procedures are initiated that will produce a "de- possession," "exorcism," or "soul recovery." Jilek has pointed out how some writers use the term "possession state" pejoratively to describe 
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incidents in non-Western cultures in which a spiritual ritual has not been approved by Western or Western-oriented religious authorities ( 1982: 23). A similar experience in a Western culture, however, might be termed "ecstasy" and considered a sign of "God's grace." Once again, this ex- emplifies how social constructs reflect the dominant religious, political, and economic ideologies of a culture. The literature on shamanic healing rituals and altered states of consciousness is vast. This presentation will limit itself to a discussion of selected North and South American sha- manic practices. 

1. Ritual Mushroom and Peyote Use in Mesoamerica: Nahuatlatos (specialists in the Nahuatl language) have decoded poetry that praises psychedelic ("mind-manifesting") plants and their effects, while ethno- mycologists (specialists in the role played in cultures by mind-altering mushrooms) have identified mushrooms in pre-conquest codices, the painted picture-writing of Mesoamerica. One such codex, painted in a Mixtec scriptorium, portrays a creation myth in which the god Quetzal- coatl is carrying a woman bedecked with mushrooms on his back, in the manner of a bridegroom carrying his bride. Following the conquest, the use of psychedelic plants was banned by Spanish military and religious authorities. Nevertheless, some Indians identified peyote with the infant Jesus as well as with St. Peter, while others painted the walls of the churches with psychedelic morning-glory vines and small children, said to represent the spirit of the hongitos(i.e., little mushrooms; Wasson 1980: chap. 7). 

The ritual use of psychedelic substances did not disappear completely. In some remote areas it continued, escaping the Inquisition's persecution. In 1955, Wasson and his party met Dona Maria Sabina, a Mazatec sabia ("wise one" or shaman) ( Fig. 12.1 ), who, with the encouragement from a town official, invited them to ingest the mushrooms (primarily Psilocybe mexicana) with her. Wasson found Dona Maria to be "an artist in her mastery of the techniques of her office" and an example of "the extraor- dinary shaman [who] is entitled to be called a virtuoso" ( Wasson 1980: 225). Dona Maria was later visited by Estrada ( 1981: 120), who spoke in Mazatec with her and pieced together her oral autobiography. 

Rothenberg studied Dona Maria's veladas(mushroom rituals) and de- clared her a "great oral poet" whose work has found its way into films, records, and poetry readings. He observed that in her call to shamanize, she saw an open book that grew until it reached the size of a person. She was told that "this is the Book of Wisdom. It is the Book of Lan- guage. Everything that is written in it is for you. The Book is yours, take it so that you can work" ( 1981: 10). Rothenberg noted that, in accepting this call, Dona Maria became a "woman of language." Wasson adds that her shamanic language demonstrates links with both her Siberian pre- decessors (where mushrooms also "speak" through the mouth of the sha- 
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Figure 12.1 Dona María chanting her evocations. Drawing courtesy of Jon Mayer. 
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man) and the Nahuatl Wise Ones (who arrived at secret knowledge through the amoxth or "sacred book"; 1981: 18). 

During my two interviews with Dona María in 1980, she demonstrated a presence that was both compassionate and regal. She excused herself and changed into her traditional robe or huipilbefore photographs were taken. She quickly administered a brief purification rite to several mem- bers of our party and bestowed blessings to them. One woman began to weep uncontrollably after her exposure to Dona María's charisma. Dona María remarked that her body was now too frail to be of use to the hongitos, but that in former days, she and her client would both ingest the mushrooms in a sacred ritual in which Jesus Christ would disclose the cause of the problem, its remedy, or both ( Krippner and Winkelman 1983). 

Wasson ( 1981: 17) observed that the mythical origin of the veladas was the time when Piltzintecuhtli, the Noble Infant, received the sacred mushrooms as a gift from Quetzalcoatl, and that Dona Marfa's frequent references to Jesus represent a synthesis of the Christian and pre- conquest religions. 

Ramón Medina Silva, another notable ritualist, was a member of the Huichol tribe in Central Mexico. Fürst comments, "Almost from the start, he seemed to embody much of what has been written about the shaman as consummate artist of his or her society" ( 1978: 23). Don Ramón was the grandson of a mara'akame(shaman) and the brother of a female sha- man. Among the Huichols, religion and the arts are intertwined, and Don Ramón gained stature as a skilled reciter and singer of the sacred myths and songs. It was Don Ramón who transformed the Huichol art of yarn paintings from a haphazard assembly of unconnected decorative symbols into a story-telling device that depicted the shaman's "inner vision of events" and disclosed Huichol mythology ( Fürst 1978: 27). A yam painting is often called a nearika, but so are various other types of ritual art such as woven shields. Typically, they center around peyote. Eger and Collings observed, "So much cultural activity revolves around the peyote and its annual pursuit that few aspects of Huichol life do not relate to it either overtly or subtly" ( 1978: 39). Peyote drawings are the most diverse and multitudinous forms of Huichol art, not only because of their religious importance but because their symmetrical shape lends itself to artistic elaboration, especially when observed after the artist has ingested the cactus bud. Many yarn paintings are intimately related to the annual ceremonial pilgrimage to the high plateau of Wirikúta, where the Huichols ritually gather peyote and find their lives. 

The Huichols engage in a great variety of spiritual rituals, but the most important involve hikurior peyote (Lophophora williamsii). Only rarely is the plant eaten outside of its sacred period in January or during the October pilgrimage to the deserts where it grows. The driving motive of 

-198- 
the Huichols is to raise corn successfully; for this to occur, rain is needed. Corn is associated with the sacred deer (hikuli), and both peyote and water are said to have sprung from its forehead. Peyote is believed to have been present in both the original ear of corn and the first deer antler. 

During the 1970s and 1980s, I had several meetings with a Huichol mara'akame,Don José Ríos, during his long life (he was approximately 110 at the time of his death). Don José was also known as Matsuwa, a Huichol word meaning "pulse of energy." He lived in El Colorin, a small village in the state of Nayarit in the Mexican Sierras. Don José became a successful corn farmer but lost his right hand in an industrial accident. This event was regarded as a call from the spirit world, and Don José began an apprenticeship that lasted for sixty-four years. Don José often said, "When you hear me chanting the sacred songs, it is not I who sing but Káuyumari who is singing into my ear. And I transmit these songs to you. It is he who teaches us, shows us the way. This is how it is" ( Halifax 1979: 251|). Don José claimed that Káuyumari had taught him how to treat disease, principally through offering prayers to the spirits, by sucking impurities from his client's bodies, and by using prayer ar- rows to balance his client's "energy fields" -- invisible radiations said to surround such vital body parts as the heart, sex organs, stomach, and brain. During peyote ceremonies, Don José sometimes chanted for sev- eral nights and days, seated in his uweni(shaman's chair) so that the power that manifested would not be dissipated. 

2. Ritual Use of Ayahuasca in the Amazon: Fürst ( 1976) suggested that the ritual use of psychedelics in the upper Amazon dates back to at least 3000 B.C. Reichel-Dolmatoff ( 1972: 97-102) reported that his informants told him that these substances are used to "travel" to the mythic world and "see" the tribal divinities. The best-known psychedelic substance is a brew variously called ayahuasca, yagè, kahpi,and a variety of other names, depending on the tribe that uses it. The universal ingredient in all of these concoctions is Banisteriopsis caapi,often called the "vine of the soul," but other plants such as Psychotria viridisare added to potentiate its effect. 

Luna ( 1992), while conducting fieldwork in the Peruvian Amazon in 1985, met Don Pablo Amaringo, a former mestizo shamanic healer who showed him a series of exquisitely detailed landscapes he had painted. When asked how he had learned to paint, Don Pablo replied that under the influence of ayahuascahe had been shown by the spirits how to com- bine colors to produce a panoply of hues. Luna was familiar with art- work stimulated by similar brews and asked Don Pablo if he would paint some of his ayahuascavisualizations. A few days later, Don Pablo com- pleted the first two such paintings, most of which related to Amazonian shamanism. Eventually, the two men collaborated on a book, Ayahuasca
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Visions ( Luna/and Amaringo 1991), which explores the iconography of forty-nine paintings depicting hundreds of animals, plants, spirits, and mythological beings. A comparison of Don Pablo's work with that pro- duced by the Takano ( Reichel-Dohnatoff 1972), the Siona ( Langdon 1992), the Canelos Quicha ( Whitten 1981), and the Shipibo ( Gebhardt- Sayer 1984) demonstrates that the images are influenced by the individ- ual's cultural background. As such, they provide a great deal of relevant information about the artist's culture and its guiding mythology ( Luna and Amaringo 1991: 43-44). 

Don Pablo had his last ayahuascaexperience in 1977; since then he has sought guidance in nighttime dreams and daytime "visions" (i.e., vivid mental imagery to which revelatory meaning is ascribed). One vision directed him to talk about the spirit world and the difficult times faced by humanity, using his artwork toward this goal. As a result, Don Pablo opened a school of painting in Pucallpa, Peru, dedicated to documenting the ways of life in the Amazon. The school's mission is the education of local youth in the care and preservation of the Amazon ecosystem. They are taught to visualize internally what they are going to paint, in other words, to regulate their attention in an attempt to evoke visions that can be shared with others. 

Dobkin de Rios has chronicled the ritual use of ayahuascaby an urban shaman, Hildebrando, better known as Don Hilde. Dobkin de Rios in- terviewed each of the ninety-seven men and women seen by Don Hilde during her fieldwork in Pucallpa, Peru, the site of his office. She observed that the client plays an active role in the ayahuascaritual. 

Intrinsic to the drug effect is the power of the plant to evoke ex- pressive experiences equal in force and drama to the best theatre available anywhere. The ayahuascaclient's particular experience during the healing ritual is multifold -- he [or she] is actor, play- wright, stage director, costumier, make-up artist and even musi- cian. A fast-moving, brilliant kaleidoscope of colours, forms, geometric patterns, movement and counterpoint provides the most unique experience most individuals ever encounter in normal wak- ing consciousness. This effect is produced entirely from within the individual's own psyche. The stage manager throughout this is the healer. Through music, chants, whistling, or even percussion sounds, he [or she] evokes patterned visions which are important to the client. ( 1992: 158) 

Again, these visions have been influenced by the client's culture. From his earliest years, the Amazonian city resident or farmer hears discus- sions of ayahuascause, listens while people who have had the experience analyze it in retrospect, and determines that there is an appropriate re- 
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sponse to the drug. Dobkin de Rios concludes that "the stereotyping of drug visions is not unusual" because there are specific expectations sur- rounding the drug experience ( 1992: 156). 

With the passage of time, Don Hilde has used ayahuascaless and less, relying instead on such "self-generated" alterations in consciousness as sharpening his powers of observation and paying closer attention to his intuition. He also claims to have developed his "telepathic" and "clair- voyant" capacities, making a diagnosis from a piece of the client's cloth- ing or from a personal belonging if that individual is too sick to travel to his office. Don Hilde also claims to use "psychokinesis" to destroy evil forces that are tormenting a client, to stop the growth of malignant tumors, or to cast a "protective shield" around persons who keep de- generate company. These abilities require an alteration of consciousness, as they rely on capacities that are clearly out of the ordinary. 

The Mazatec, Huichol, and Amazon peoples have used psychedelic substances in structured ways, and these perspectives have become in- tegral parts of many spiritual, initiatory, and healing rituals. As such, these procedures help to maintain the social order while, at the same time, they attend to the personal growth and development of individuals within that society. 

In 1992, I was invited to participate in an ayahuascaritual held by a Santo Daime congregation near Rio de Janeiro. This religion dates back to the 1920s and 1930s, when it was a rural phenomenon ( Richman 1990- 1991: 39). In recent decades, Santo Daime (a term that translates as a prayer for health) has maintained its centers in the rain forests but has established new assemblies in urban areas. 

Although the religion is primarily Christian oriented, I observed sev- eral references to Afro-Brazilian deities in the songs we sang while wait- ing for the opportunity to imbibe ayahuasca.The church's trabalhos(ritual works) were highly structured; to the beat of rattles, church officials taught the rhythmic right-to-left dances to newcomers and gently cor- rected them if they made mistakes. After a preparatory period of about two hours, the singing and dancing stopped, and glasses of a dark green fluid were offered. Once the congregation had imbibed, there was ad- ditional music (e.g., guitars were added to the rattles) followed by a period of silent reflection. This cycle was repeated four times, and par- ticipants could consume the brew once, twice, three times, four times, or not at all. 

For me, the ayahuasca experience was associated with an intense alter- ation in consciousness. However, there were no remarkable changes in perception, input processing, memory, subconscious processing, sense of identity, or motor output. My major shifts were in emotions and in space/time sense. I have seldom felt such complete peace of mind or one-pointedness; I rarely have had such a complete immersion in "the 
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here and the now." People on all sides of me were having very different experiences. A friend of mine shifted his sense of identity remarkably, believing that he had turned into a huge emerald. Another friend of mine was escorted to the back room for individual counseling when she be- came overwhelmed with grief after retrieving a painful memory. A few members of the congregation had physiological reactions and went out- side to vomit. I could not say that the ayahuascaritual produced a distinct or discrete state of consciousness that was the same for everyone, but in my case the experience remained stable for about two hours. 

Since that time, I have also participated in ayahuascarituals sponsored by the União do Vegetal Church in Brasilia. In this case, there was very little movement. The ritual began with the reading of scriptures written by the movement's founder, followed by long periods of inner contem- plation accompanied by recorded music. Finally, members of the con- gregation were invited to share their experiences. During these rituals, I experienced vivid mental imagery with my eyes closed but little change in visual perception with my eyes open. Most important were the in- sights and ayahuasca"lessons" that accompanied the visual images and the group sharing, which was moving and poignant. 

SHAMANIC SPIRITS 
In general, Native Americans in the Pacific Northwest believe that rit- ual movement has magical power, hence the importance given to the Deer Dance by the Huichols, the Buffalo Dance by the Hopis, and the Sun Dance by the Plains Indians. Among the Salish-speaking people of the Pacific Northwest coastal area, "guardian spirit" dancing and/or singing are major rituals. To these groups, "guardian spirits" are ob- tained ritually through such procedures as "vision quests" and secret- society initiations. These entities become lifelong helpers from the spirit world who give the initiate supernatural power, a name, a song, a dance, and various other marks of identity. 

The quest of the shaman differs from those of other tribal members; it implies greater efforts and more hardships, is of longer duration, and may involve additional spirits ( Jilek 1982: 10). 

The Naniamo shamans-in-training of Vancouver Island claim that their tutelaries are mythical monsters rather than the animal spirits of lay peo- ple. The coast Salish of British Columbia feel that fire, the thunderbird, and the land otter give power to shamans ( Barnett 1955). Among the Upper Stalo of the Fraser Valley, shamans and lay people often have the same guardian spirit, but it sometimes comes to lay people without a quest and gives them only song and dance, while bestowing special pow- ers on the shamans-in-training who quested for it ( Duff 1952: 97). Puget Sound groups have two distinct classes of spirits for shamans and lay 
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people ( Elmendorf 1960). Spirit dancing is practiced by most coastal groups, but there are exceptions; for example, the Shuswap engage in "mystery singing" during the winter months, when all men are believed to be endowed with some shamanic power ( Teit 1909). Jilek ( 1978, 1982) has described the ways in which traditional guardian- spirit quests of Salish-speaking tribes would alter the consciousness of participants: 

	1. 
	They induce conditions of social isolation associated with pro- longed nocturnal vigilance, expectant alertness, and monotony. Young people would typically make solitary trips to isolated ar- eas, reporting hypnagogic (preceding sleep) and hypnopompic (following sleep) imagery and other visionary experiences. 

	2. 
	They bring about conditions of motor hyperactivity and mental excitation related to prolonged fear and emotional stress, fol- lowed by exhaustion and fatigue; many questers would run all night, engage in exhausting bodily exercises, or dive into dan- gerous waters, reporting "mystic dreams and visions" during their resulting weakened and feverish condition. 

	3. 
	They are associated with dehydration (due to forced purgation and vomiting, abstention from fluid intake, and sweating during monotonous singing and praying in sweat lodges), hypoventi- lation (due to prolonged diving and attempts to stay under wa- ter as long as possible), exposure to extreme temperatures, self-inflicted pain, and sleep deprivation, bringing about what have been labeled "hallucinations" and "spontaneous dissocia- tive states." ( Jilek 1982: 36) 


The traditional Pacific Coast cultures do not use psychedelic plants or other psychoactive substances; nevertheless, they have numerous rituals that have the desired effect of evoking guardian spirits. 

Once the novices experience a vision of their guardian spirits, they generally go to the tribal shaman for confirmation. In many cases, the rigorous vision quest includes "power sickness"; this too is diagnosed and treated by the shaman. In some instances, the shaman's dreams pro- vide the diagnostic clues; rehabilitation may involve facial painting in accord with the specific spirit-dance pattern or obtaining an appropriate costume for the ailing novice and performing the correct song and dance ( Duff 1952: 107). In the latter instances, the initiation ritual (i.e., the spirit quest) is followed by a rite of passage (i.e., spirit dancing), marking a change in life status for the initiate ( Jilek 1982: 44). 

Rhythmic drumming is extremely important in these rituals, and the boisterous, rapid beating of dozens of deer-hide drums, some quite near 
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to the novice, is a typical corollary of spirit-dance initiations ( Jilek 1982: 47). Neher ( 1962) reported that auditory driving responses were ob- served in the electroencephalogram (EEG) records of subjects subjected to a low-frequency, high-amplitude stimulus obtained from a snare drum without snares, an instrument similar to the Salish deerskin drum. He also reported subjective responses that indicated alterations in conscious- ness. This study was repeated, with more sophisticated methodology and instrumentation, by Maxfield ( 1990), who obtained essentially the same results, affirming the potential of monotonous rhythm for altering con- sciousness. 

Alaskan Eskimo shamans claim to "journey" to the spirit world during a ritual conducted in a darkened igloo while they, stripped naked, sing and beat drums ( Rogers 1982: 124). Rogers claims that the shaman's use of rhythmic drumming and monophonic chanting induces alterations in consciousness. While discussing the Ammassalik Eskimos of Eastern Greenland, Kalweit observed that their "continuous rubbing of stones against each other may be seen as a simple way of inducing a trance. . . . The monotony, loneliness, and repetitive rhythmic movement join with the desire to encounter a helping spirit. This combination is so powerful that it erases all mundane thoughts and distracting associations" ( 1988: 100). 

In 1986, I was a participant in a conference on altered states of con- sciousness, and the speaker who preceded me ended his presentation with twenty minutes of monotonous drumming. I was upset that he did not prepare his audience for this experience, and that he did not suggest that individuals with histories of seizures might want to leave the room. At the beginning of my talk, I casually suggested that anyone who still felt the effects of the drumming might want to see me at the end of the program. Indeed, three people, in various conditions of dis-orientation, came forward. Their situations were so different that I needed to work with each of them individually, but, in each instance, I took them outside and had them find a pleasant place to wait for my "antidote." Once I had listened to a description of the consciousness alterations each person was experiencing, I provided a few simple exercises involving breathing, visualization, suggestion, affirmation, and/or kinesthetic imagery, as- sisting each person to regain his or her orientation. 

Collective suggestion also plays an important role in the social con- struction of initiates and their impression that they have "died" and been "reborn." Tribal members are given a set of expectancies during their lives, long before their own condition is experienced ( Leighton 1968: 1177). As a result, spirit dancing and other Pacific Coast rituals serve to socialize the group, preserve the cultural heritage, and provide an op- portunity for recreation and social interaction ( Amoss 1972: 187). Kirsch's ( 1990: 198) discussion of the role of expectancies in hypnosis and psy- 
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chotherapy is relevant to these rituals. Hypnosis, like many psycho- therapeutically based rituals, serves to shape and bolster relevant expec- tancies that reorganize consciousness and produce behavioral changes relevant to the goals of hypnotic subjects and shamanic clients. For ex- ample, the ideomotor behavior that frequently characterizes hypnosis (e.g., arms becoming heavier or lighter, fingers moving to denote positive or negative responses) resembles the postures, gestures, collapsing mo- tions, and rhythmic movements that occur during many native rituals. In both instances, the participants claim that the movements occur in- voluntarily. Kirsch suspects that expectancy plays a major role, but ad- mits that these responses are experienced as occurring automatically, without volition. 

In the 1860s, a local bishop told his Northwest Indian congregation to give up all traditional dancing, to stop consulting shamans, to cease "pot- latching" (giveaway rituals), and to abstain from drinking and gambling. Spirit dancing was formally outlawed in Washington Territory by decree of the Superintendent of Indian Affairs in 1871. In British Columbia, spirit dancing was suppressed by the 1884 "Potlatch Law" until 1951. School indoctrination was used to coerce young Indians into believing that these rituals were vestiges of a bygone era of barbarism, and in 1914, the local Indian agent declared the dances to be "obsolete" ( Jilek 1982: 14). There was a revival of traditional dancing in the 1960s, and in Jan- uary 1971, Jilek counted about 800 people from virtually all Coast Salish regions to be active participants in spirit dancing or observers when a new longhouse at Tzeachten, British Columbia, was opened ( 1982: 18). Traditional masks and costumes were publicly displayed for the first time in several decades, marking the abatement of suppression by legal and ecclesiastical authorities. Jilek interviewed one initiate who reported: 

They use the old dancers to work on you because they've got the power, and they bite on your side to put their power inside you. . . . I passed out about three times while they worked on me, they kept doing that to me every morning and every night. . . . It was the third day that I saw how my face was to be painted, it was in my sleep, in a dream, I saw the way I was supposed to dance; I saw myself and I heard my song. Then they put the hat and uni- form on you and then take your stick, when you start to sing the stick just moves to the beat of your song and that's how they get to drum for you. . . . Sometimes . . . you see something there. Your babysitter, that one that watches you all the time. . . . We can it your. . . Power-animal. ( 1982: 72ff.) 

This saga of the repression of native rituals demonstrates how powerful social authorities and institutions take it upon themselves to socially con- 
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struct alternative states of consciousness that are "legitimate" while pro- hibiting alternative states that are "illegitimate." The suspension of these prohibitions was due to the accumulation and utilization of power -- legal, political, economic, and (perhaps) spiritual -- by native people. 

DISCUSSION 
Rogers has presented three basic principles that underlie the shamanic approach to healing: (1) the essence of power is such that it can be con- trolled through incantations, formulas, and rituals; (2) the universe is controlled by a mysterious power that can be directed through the me- ticulous avoidance of certain acts and through the zealous observance of strict obligations toward persons, places, and objects; and (3) the affairs of humankind are influenced by spirits, ghosts, and other entities whose actions, nonetheless, can be propitiated to some degree by human effort ( Rogers 1982: 43). This shamanic worldview varies from location to lo- cation but is remarkably consistent across cultures; each of these prin- ciples utilizes ritual, typically in association with alterations of consciousness ( Heinze 1991). 

Shamans have employed a variety of methods to empower their cli- ents, for example, pronouncing incantations, singing sacred songs, carrying out symbolic ritual acts, conjuring up appeasing spirits, inter- preting dreams, and administering herbal remedies ( Rogers 1982: 4 ff.). Because they are prescribed, stylized (often symbolic), step-by-step per- formances of mythic themes, rituals play an important role not only in healing but in the daily life of native people. In contrast, the importance of ritual has diminished in modern technological and industrialized so- cieties where only births, birthdays, graduations, marriages, and deaths are acknowledged by large numbers of the populace as periods of change that need to be marked with some appropriate performance. In addition, various institutions in modern societies use ritual, for example, religious and fraternal associations, and there are national observances that com- memorate people and events of historical or political significance. In each instance, rituals serve one or more purposes: binding an individual to a larger group or movement, providing an outlet for strong emotional feel- ings (e.g., grief, patriotism), establishing sacred time and space for pur- poses of worship and veneration, maintaining continuity between generations of traditions and values, and revealing the proper way to live (e.g., work, play, love) in accordance with a group's underlying my- thology. 

It can be conjectured that modern societies are myth- and ritual-de- prived; most of those rituals that remain have become secularized and are no longer experienced as sacred, magical acts. The fact that most modern societies are heterogeneous rather than monolithic is all the more 
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reason for each community, family, and individual to be aware of their guiding myths and to construct rituals that will facilitate their enactment. Turner saw rituals as "storehouses of meaningful symbols by which in- formation is revealed and regarded as authoritative, as dealing with the crucial values of the community" ( 1968: 2). Such outward marks as body scars, special clothing, and pieces of artwork symbolize the transforma- tion that is thought to have taken place during the ritual and the events surrounding it. 

Wafer points out that alterations in consciousness can be "rationally" explained, both from the native practitioner's point of view and from the social scientist's perspective. But an explanation that simply replaces the rationality of the practitioner with that of the social scientist would "ignore a large part of what is important about the phenomenon." In- stead, Wafer recommends creating an account of changes in conscious- ness from the perspective of "ordinary knowledge," locating these changes within the events of daily life. Like any social phenomenon, alterations in consciousness are embedded in an everyday world in which reason is interlaced with fantasy. Wafer states that this entails "attempting to reproduce the interaction of reason and imagination in the way trance was interpreted by those involved in the events, including myself" ( Wafer 1991: 106). 

This sampling of consciousness alterations in several North and South American societies demonstrates how each social group makes its own judgment on what constitutes an "altered state" and whether or not it is "normal," "ordinary," or "special." Many investigators have tended to reify such terms as "trance-like states" ( Barbosa 1989: 41), "a self-induced trance state" ( Adair, Deuschle, and Barnett 1988: 7), and "the hypnotic trance state" ( Dowd 1993: 218), assuming that these terms have universal validity when they actually denote very little, even in English. The use of psychedelic substances in Mesoamerica and the Amazon is, indeed, felt to take the inebriated person into "another world." Westerners would use different constructs to explain each of these phenomena and, in so doing, would lose much of their original richness and meaning. 

Many native rituals leading to alterations in consciousness (e.g., spirit dancing, ritual mushroom and peyote use) were prohibited by European conquerors and settlers. This derogatory attitude toward altered states is echoed by those contemporary psychotherapists who invariably regard hearing voices, seeing visions, or feeling "energy fields" to be symptoms of mental illness. But in a survey of U.S. college students, one in ten claimed to have heard God "as a real voice" ( Posey and Losch 1983- 1984), while, in a similar survey, 17% of U.S. respondents reported having had "a vivid impression of seeing, hearing, or being touched by another being, which impression, as far as you could discover, was not due to any external physical or 'natural' cause" ( Palmer 1979: 231). These 
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unusual experiences occur with great frequency among so-called fantasy- prone individuals ( Lynn and Rhue 1988), a non-pathological term that Western psychologists are beginning to apply to describe contemporary shamans. 

Not only are industrialized countries myth- and ritual-deprived; they lack culturally sanctioned altered states of consciousness that are de- signed to lead to personality growth and healing rather than to tempo- rary stress-reduction and stimulation. In Bourguignon's ( 1976) survey, members in 89% of the 488 societies on which she obtained data altered their consciousness in ways that had societal approval, usually with ac- companying rituals. Katz ( 1982) found altered states of consciousness to play a key role in the educational programs of the native cultures he investigated. Kleinman and Sung ( 1979) ascertained that native healing procedures are typically associated with recovery from serious condi- tions beyond the expected rate of spontaneous remission and called for a broader consideration of these phenomena. 

In 1970, I introduced Rolling Thunder, an intertribal medicine man and shaman, to Irving Oyle, an osteopathic physician. This was Rolling Thunder's first meeting with a Western medical practitioner, and he was extremely wary as I left them together. After several hours, they returned arm in arm. Oyle reported, "We compared our practices. Rolling Thun- der said that when a sick person comes to him, he makes a diagnosis, goes through a ritual, and gives that person some medicine that will restore health. I replied that when a patient comes to me, I make a di- agnosis and go through the ritual of writing a prescription which will give the patient some medicine to restore health. In both cases, a great deal of magic is involved -- the type of magic called 'faith in one's doc- tor' " ( Krippner and Villoldo 1986: 5). 

Over the millennia, shamanic healing rituals have bestowed faith, re- stored hope, and enhanced mastery. These rituals are again acquiring attention, and their secrets are being plumbed with new technology and renewed respect. 
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13 Rituals as Prevention: The Case of Post-partum Depression 
Laurence Kruckman 

Comparative research reveals that birth is almost universally treated as a traumatic life-crisis event. As such, this period is, everywhere, a can- didate for consensual shaping and social patterning. In most societies, birth and the immediate post-partum period are considered a time of vulnerability for mother and child; indeed, frequently, a time of ritual danger for the entire family or community. 

My goal is to briefly discuss post-partum rituals in the context of Turner's life-crisis format, and to explain why some post-partum rituals seem to cushion or prevent negative emotional experiences. Finally, Turner's concept of sensory and ideological poles will be utilized to ex- plain the differences between Western, medicalized post-partum rituals and what I believe to be the more preventative, indigenous rituals. 

Turner discusses life-crisis rituals related to birth and reproduction and suggests that "crisis" rites not only concern the individuals around whom they are centered, but also group and community ( Turner 1967: 7). This is certainly true for the post-partum period. Birth has always been somewhat dangerous, physiologically and socially, and was no doubt even more so in pre-industrial times when it was crucial for the social order as well. 

It has been assumed, by other anthropologists, that events in the life cycle are structured or ritually marked (i.e., rites of passage) because they are problematic or mark a transition in social roles. The social recognition of these transitions assists the individual in successfully passing through them and assuming a new role. Specifically referring to childbirth, van 
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Gennep notes, "It is apparent that the physiological return from child- birth is not the primary consideration, but that instead there is a social return from childbirth" ( 1960: 46). Analysis of post-partum rituals reveals both sensory and ideological poles of meaning that unite the social group, activate members toward social support, share information, and ensure the success of the physiological birth process for both the infant and the mother. 

Post-partum depression (PPD) has been experienced by humans for thousands of years. Hippocrates, in his Third Book of the Epidemics, written in the fourth century B.C., not only clearly describes a classic case of post- partum illness (in a mother of twins), but offers two hypotheses regard- ing cause. Early people knew of this serious problem related to birth. 

In the 1960s and 1970s, however, it was observed that many rural, non-Western cultures, while knowledgeable about post-partum psycho- sis, claimed not to experience post-partum depression. A review of the ethnographic literature on childbirth shows remarkably little evidence for post-partum depression in non-Western settings. For example, re- searching the influence of native customs on obstetrics in Nigeria among the Ibibio, Kelly states, "Postpartum depressions are rare. This may be due to the postpartum customs of the Ibibio people" ( 1967: 610). Hart's study in Southeast Asia found "no unusual anxieties or apprehensions in the post-partum period" ( 1965: 50). In a study of eighty women from four castes in Nepal, Upreti noted that "postpartum 'blues' or depression seems to be less prevalent among Nepalese than among many Western- ers" ( 1979: 118). In research on the post-partum period ("doing the month") in China, Pillsbury found no evidence of post-partum depres- sion and suggested the importance of social support in the post-partum period ( 1978: 22). 

Before we interpret these findings, there are several methodological caveats. First, the absence of evidence for post-partum depression cross- culturally may reflect the lack of attention given to birth by anthropol- ogists until relatively recently. Secondly, cross-cultural research is prob- lematic because comparisons and assessments are difficult due to the unique Western conceptualization of "depression" that is not always compatible with other cultures. This mixture of the behavioral manifes- tations and internal feeling or emotional states, as it relates to depression, is problematic even within a strict Western context. Finally, the ethno- graphic descriptions available tend to be vague about method, sample size, eliciting data, techniques, and informant characteristics, making it difficult to evaluate statements about the existence of post-partum de- pression. 

However, ethnographers better versed in more advanced comparative research methods and specifically searching for negative events sur- 
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rounding birth continue to support the hypothesis that post-partum de- pression is less prevalent in rural non-Western settings focused on kin-based social systems. 

Harkness ( 1987) found that among Kipsigis mothers in Kenya, where support and warm care are provided by husband, parents, and relatives, post-partum depression was uncommon. Laderman ( 1983) reported that among a group in rural Malaysia, a particular hantu (disembodied spirit) linked to amniotic fluid can cause post-partum emotional problems. She mentioned the use of rituals to avoid such problems. Macintyre ( 1992) found reports of severe post-partum mental disorders in southeast Papua New Guinea, but no evidence of depression. Tseng, Chen and Wang ( 1994) state that women practicing the Chinese rituals (doing the month) at home had significantly lower levels of PPD. Stewart and Jambunathan ( 1996) researched PPD in a U.S. population of Hmong immigrants and also found that mothers who had retained post-partum beliefs and rit- uals were better protected from PPD. Kit, Janet and Jegosothy ( 1997) undertook research to determine the incidence level of PPD in Malaysia and found that the post-partum ritual of pantang larang that determined post-partum diet, behavior, and practices greatly lowered the level of PPD, and that 86% still took part in such rituals in 1997. Fisch, Tadmor, Danker, and Diamant ( 1997) in related research found that foreign-born mothers and those of ethnic origin experienced less PPD in Israel if they retained religious patterns linked to social support. 

Some psychiatrists, such as Cox ( 1988), have stated that it is naïve to claim that post-partum illness does not occur in non-Western cultures. However, Cox makes some fundamental errors in interpreting the orig- inal working hypothesis conceptualized by Gwen Stern and Laurence Kruckman ( 1983), which made a plea for a linking of bio-cultural vari- ables in the cause of PPD. First, Stern and Kruckman clearly state that their ideas only apply to depression and that post-partum psychosis more likely is genetically based with a lesser sociocultural environmental etiology. In addition, they never make a blanket statement that PPD is non-existent in traditional kin-based cultures ( Stern and Kruckman 1983: 1027). 

Cox invokes the case of amakiro, which he conveniently describes as a "mental illness," even though later he states that "it is a serious illness which sometimes resulted in death of the mother . . . and [the mother] might wish to eat (the baby)" ( Cox 1988: 80). With these symptoms, ama- kiro is probably not post-partum depression. 

Cox's primary evidence against the role of social and cultural suppor- tive rituals as a force in preventing PPD appears to be mainly the exis- tence of psychosis in cultures that have birth rituals. In fact, he presents numerous examples labeled as such ( Cox 1988: 81). While Cox claims to find numerous birth rituals in East Africa as well as post-partum mental 
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illness, Kendall-Tackett feels that Stern and Kruckman focus on rituals that provide support for the new mothers, while Cox seems fixated on rituals related to the "legitimacy of the fetus" ( Kendall-Tackett 1993: 74). 

While Stern and Kruckman believe that it is most likely that post- partum rituals can be preventative in isolated rural areas where kin- based social organization patterns exist, Cox utilizes East African populations that are clearly in geographical and social transition and hence are socially and culturally fragmented, for example, mothers in urban centers near Kampala, Dar es Salaam, and other cities. It might be argued that these Third-World mothers are more likely to suffer post- partum illness given their recent migration to urban centers, erosion of family structures, values, attitudes, and beliefs, the general stress of rapid adaptation (such as a move toward nuclear from extended families and personal autonomy from group decision making, including arranged marriages), and the lack of social support for new mothers and fathers. These factors have consistently been associated with mental health prob- lems. 

Finally, while Cox subtly suggests that the Stern-Kruckman hypothesis ignores biological factors ( Cox 1988: 82), Stern and Kruckman clearly state that their goal is to "incorporate symbol behavior and biological process which may more effectively address the problem than isolated biological and psycho-social research" ( 1983: 1027). Interestingly, Cox's views seem very congruent with the Stern-Kruckman hypothesis because he too states in his conclusion that "it is likely that any further under- standing of its diagnoses and treatment will only come about if social and cultural factors are actively included [regarding] this complex bio- psychosocial and culturally patterned Life Event" ( Cox 1988: 82). Even reproductive endocrinologists such as Filer seem to agree ( Hamilton and Harberger 1992: 160). 

Assuming what appears to be a variation of PPD cross-culturally, this chapter suggests one of several alternative explanations: post-partum de- pression cannot claim a strict hormonal etiology, or we would see its expression globally; cultural factors may cushion or prevent its expres- sion in traditional cultures even though similar hormonal and brain- chemistry patterns probably could be measured; the socio-cultural environment, especially via ritual, is so potent that it can affect individ- ual biochemistry; or, in other cultures, symptoms of PPD are masked or labeled in such a way as to escape easy detection by Western observers. 

Stern and Kruckman ( 1983) and many others cited earlier have noted that where PPD is not reported in more traditional, non-Western cul- tures, the following cultural patterns seem to be evident: 

Structure: There are variations cross-culturally in the degree to which the post-partum period is elaborated, proving its importance in the child- birth sequence. For example, in China and Nepal, there is relatively little 
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attention or concern with the pregnancy, but a highly elaborated post- partum period. In a review of ethnographic materials in the Human Re- lations Area Files, Jimenez and Newton ( 1979) looked at 195 societies and found that in all of them, there was some interruption of normal duties following childbirth, and in half of the societies, the women re- turned to normal work after two weeks. Other variables that affect the length and possibly the content of the post-partum period are parity and marital status. 

While the length of time considered to constitute the post-partum pe- riod varies cross-culturally, Rafael ( 1976) suggests that it frequently co- incides with time units used for other activities. For example, the notion of a forty-day post-partum period is common in Spain, Latin America, and the Caribbeany, as well as among Moslems. The period coincides with the length of various religious observances (our own six-week period prior to the post-natal "check-up" corresponds to this period as well). Rafael suggests that in terms of restricted activities and rest, the post- partum period in the United States is popularly and loosely defined as lasting about two weeks -- a unit of time also used for vacations, termi- nation notices, and other activities. The important point is that the period is conceptualized as finite and different from normal life: in almost all societies, it is a period viewed as "recuperative" in which care is given to the new mother, her activities are limited, and her needs are taken care of by (typically) female relatives. 

Vulnerability/Pollution: The post-partum period is frequently viewed as a time in which the woman is especially vulnerable or polluted. For example, in their review of the Human Relations Area Files, Jimenez and Newton ( 1979) found that reasons for restrictions on activities in the post-partum period are related to it being (1) a time of ritual impurity (49% of examined societies) and (2) a time to enable the new mother to rest, regain strength, and care for the baby (41% of examined societies). These concepts may be continued from ideas considering the status of a pregnant woman as vulnerable or may begin after childbirth. 

Much of the social solicitude and ritualized recognition of the post- partum period is related to these issues of vulnerability and pollution and is aimed at reestablishing stability. For example, Cosminsky notes that in Guatemala during the post-partum period, 

the mother is confined for eight days, during which she must follow certain dietary and behavioral restrictions. Most of these are aimed at keeping the mother warm as well as helping her to regain strength. During this period, the mother is considered "muy deli- cada" (dangerously weak) and is susceptible to cold and air (wind) which will make her milk cold and thin and thus make the child sick. ( 1977: 80) 
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Frake and Frake ( 1957) noted that among the Eastern Subanum of Mindanao, Philippines, successful birth initiates a time of fear and con- cern. They consider the post-natal period to be critical for the health of mother and infant. In Subanum society, during the seven-to-eight-day period following childbirth (referred to as tandeg), the woman is sub- jected to a regimen of confinement, rest, special diet, heat treatment, and elaborate medication, the goal of which is to prevent the woman, who is considered vulnerable, from getting sick and to protect her from su- pernaturals who are attracted by the odor and blood of childbirth. The infant is also considered at risk, and several rituals are enacted to protect it, including the spreading of chicken blood to alleviate any loneliness the infant might feel after the removal of the oven that has been heating mother and child. 

Related to the notions of vulnerability and pollution are widespread patterns of seclusion for the new mother in which she is supposed to rest and restrict her normal activities. For example, in the Punjab, women are strictly secluded from everyone but female relatives and the midwife for five days, after which there is a ritual of "stepping out" in which she and the infant are purified with holy water and news of the birth is sent to in-laws. In the Yucatan, relatives come to greet the new baby only after the eight-day seclusion of mother and baby. 

It has been suggested that this seclusion in fact functions to promote successful lactation and nursing. In addition, it absolves the new mother of her normal duties, which are typically taken over by female relatives, ensuring that she rests. 

Among the Ibibio of Nigeria, Kelly ( 1967) reported, using traditional observational research methods, that the new mother and infant are se- cluded in the "fattening room" (a special hut in the family compound) for two to three months and are cared for by older women (usually the maternal grandmother and mother-in-law). The new mother's only func- tions are to eat and sleep and care for her baby while mother and baby are fattened. 

Periods of strict rest, usually for a minimum of one week, correspond to hospital practices in the United States that formerly required a week's hospital stay following childbirth. Formal social policy reflects the need for seclusion, rest, and recuperation in the concept of "maternity leave" for female employees. Interestingly, research has not examined man- dated rest as a contributing factor to post-partum well-being. 

Functional Assistance: Post-partum seclusion and rest are typically facilitated by assistance from family members, especially female relatives who take over the normal workload. Mead and Newton ( 1967) discussed the kind of help women receive in childbearing as encompassing (1) help in the sense of protection from injury, (2) economic assistance and food, and (3) personal assistance. 
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The third type of help, "personal assistance," alleviates the stresses of childbearing. It is patterned in many ways cross-culturally, but usually involves care for any older children, help with the household (such as cooking just before and after the time of childbirth), and personal atten- dance during labor. In some cultures, this help may be minimal, but in most societies a great deal of help is provided by many individuals. Frequently, pregnant women return to their home of origin when birth is imminent to ensure that this assistance is available. 

Social Recognition: In addition to the sense of social support concerning functional assistance with household and child-care tasks, there is typi- cally much personal attention given to the new mother. Engelmann ( 1884) noted the frequency of "rituals" marking the return of the mother from her isolated state, when cleansed and purified, to her home and her family. Many of the rituals, dietary regulations, seclusion and rest, and solicitude from husband and female relatives accomplish what Ra- fael has termed "mothering the mother" ( 1976). 

Gideon's ( 1962) description of childbirth in the Punjab documented a post-partum sequence. When friends come to congratulate the new mother, the maternal grandmother places protective objects around the bed (to remain there for forty days), the nipples are ritually washed on the third day post-partum, and the ritual of "stepping out" is performed on the fifth day when the new mother is given wheat and holy water. A purification ritual for the mother is performed on the ninth day in which she is bathed and her hair washed by the midwife, the perineum is "healed," and she is served a ritual meal prepared by a brahmin. After three months of rest, the new mother returns to her husband's family, having been given many gifts (shushak) for herself and the baby. 

Cosminsky ( 1977) also described a Guatemalan post-partum ritual, the elesan Xe Cha' at, which is held twenty days after birth and includes a feast prepared by the mother's relatives. The house is swept and cleansed by the midwife, the new mother is given a sweat bath, prayers are of- fered by the midwife, and drinks and reciprocal gifts of food are given to the women who have assisted the new mother. However, Cosminsky noted that observation of this ritual is declining, probably due to its cost. 

Kelly ( 1967) noted that among the Ibibio, following seclusion in the "fattening room," the mother and baby emerge to a feast held in their honor, the mother is given a new dress by her husband, and a palm tree is planted for the baby. 

Among Mayan women in the Yucatan, the post-partum period in- cludes several visits from the midwife, an herbal bath for the mother, and, after twenty days, a massage-and-binding (sobada) that marks the end of the birthing period and the woman's return to her normal, pre- partum state. The event focuses on physically repositioning the parts of the woman's body that have been most affected by the birthing process: 

-219- 
the massage raises the uterus, while the binding recloses the bones of the pelvis. The massage-and-binding, like other ritual procedures in the birthing period, serves not only a utilitarian function, but also reflects cultural notions of what it means to be a woman ( Cosminsky 1977).To summarize, a high percentage of women in the United States and Europe seem to experience nonpsychotic post-partum depression com- pared to Third-World settings where explicit rituals are practiced. It may be that the phenomenon of post-partum depression in the United States is a form of social deviance resulting from perceptions of helplessness expressed in the manner taught by society, with symptoms of depres- sion, such as despondency, despair, helplessness, and feelings of shame, guilt, and hostility.I suggest that a relationship exists between the strategies employed cross-culturally in the post-partum period that serve to mobilize social support to the new mother and post-partum mental health. My hypoth- esis states that the negative outcome of depression in the United States results from the relative lack of (1) social structuring of post-partum. events, (2) social recognition of the role transition for the new mother, (3) meaningful assistance to the mother, including providing information regarding child care and self-care, and (4) some cultural rituals unique in the way in which components are integrated into the social order. Turner's concept of sensory and ideological polarization will be dis- cussed later.Conversely, cultural patterns of activities -- explicit recognition of the new social status and assistance in fulfilling former role expectations and caring for the newborn, all reinforced by ritual meaning -- may serve to mask, prevent, or cushion the experience of negative emotional post- partum states ( Stern and Kruckman 1983). 

THE ROLE OF POST-PARTUM RITUALS 
I think that there are four reasons why rituals cushion or prevent the expression of a negative post-partum experience: 

	1. 
	"Transition rituals are a way of channeling anxiety" ( Fried and Fried 1980: 26); they are "a set of evocative devices for arousing, channeling, and domesticating powerful cultural emotions such as hate, fear, affection, and grief" ( Turner 1967: 42). 

	2. 
	Transition rituals function to enhance and solidify social roles. This is not simply a matter of giving a general stamp of legitimacy to a society's structural positions. Rather, "it is a matter of giving recognition to an essential and generic human bond, without which there could be no society" ( Turner 1967: 97). 
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	1. 
	Rituals serve as a learning process. Through ritual, the responsi- bilities, attitudes, and techniques of motherhood are revealed to the younger members of the group. 

	2. 
	Rituals are also a form of support. Rituals marshal regular, re- liable, and predictable physical support from family members and the community. Task-oriented chores are defined and com- pleted for the mother. Rituals also stimulate attention concerning the emotional needs of new mothers, reassuring them of their physical and emotional health and celebrating with them their new status. 


Once again, to summarize, I believe that rituals can cushion or prevent negative emotional reactions that are probably caused by the hormonal flows of childbirth. But they can do so only if the ritual symbols and actions influence the deepest reaches of human emotions and activate the social system to assist the new mother in a meaningful and predict- able fashion. Here Turner provided a hint on why this might work with his concept of "polarization meaning," which has two components: sen- sory and ideological. 

Ideological signifiers refer to the moral and social order, principles of organization, norms, values, and the like. Essentially, Turner is referring to the structural relationships that are triggered and enhanced by the ritual. With regards to la cuarentena and other post-partum rituals, work is accomplished and the midwife is activated, not only during the birth, but by means of prescribed visits at various times throughout the post- partum period. Maternal kin, mother-in-law, and others all have struc- tural roles to play, and the structural aspect of the ritual marshals family members into workers, or, as Turner said, converts "the obligatory into the desirable" ( 1967: 30). 

During the birth and post-partum period of children in my immediate family, from a structural point of view, our world was often topsy-turvy. When we needed family and friends around us, there were none. When we needed rest and solitude, there were often too many people around. Most of all, no one seemed to have a cognitive map that told how to traverse this social terrain. 

But the ideological components, even if they were efficiently orga- nized, would not be enough to contend with the massive physiological changes that come with birth. The rituals must also have a sensory com- ponent, with elements or signifiers that arouse desires, feelings, and deep emotions. 

Abnormality of the hypothalamic-pituitary-adrenal (HPA) axis has been one of the most consistently demonstrated biological markers of depression. In this regard, we know two things: (1) the birth process 
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interacts with the HPA axis, and (2) environmental events such as stress cause clinical depression. A large-scale study by Brown, Harris, and Hey- worth ( 1994) reported that 84% of clinically depressed individuals had had a major stress event during the year before. Therefore, it seems rea- sonable to state that rituals that calm the mother or eliminate sleep dep- rivation (the number one complaint of Western mothers) can reduce PPD. I don't imply that rituals can necessarily change the hormonal flows, but they can alter the interpretation of sensations that accompany them. Interestingly, Yoruba mothers report such sensations as "heat in the head," not depression ( Jinadu and Daramola 1990: 93-98). 

In summary, post-partum rituals can symbolically place a secure blan- ket of emotional support around the mother, revealing to her, through ritual massage, special meals, poems, songs, and the like, that her feel- ings, while strange, are normal and will pass. Equally important, rituals symbolically reinforce the need for a group to see her through the post- partum period. How can this complex set of rituals not calm the feelings associated with the rapidly changing gonadal hormonal levels linked to birth? 

While in the West the time of birth is filled with rituals, they are often related to the medicalization at birth, for example, wheelchair pickup and delivery, colored gowns, hospital bracelets, and baby cards. While known and anticipated and, at times, desired by the mother, these ritu- als, by comparison, fail to provide spiritual and emotional power. West- ern birth rituals often are token or, as Turner might suggest, only obligatory. 

In the following section, I explore one particular non-Western ritual, la cuarentena, to illustrate the reasons why I view post-partum rituals as preventative. 

LA CUARENTENA 
The traditional Mexican post-partum ritual la cuarentena is a typical ritual that structures the post-partum period. The term for this period, cuarentena, refers to the forty-day period. It reflects the concern for a mandated rest period with a special diet. The exact content of the cua- rentena varies, but generally includes notions of rest and seclusion for forty days, assistance from female relatives in caring for the house and the baby, eating of special foods (especially chicken and fried tortillas), avoidance of other foods (especially pork, citrus fruits, and chile), and restrictions on bathing and washing of hair that are believed to protect the woman from exposure to cold or mal aire (evil air). Visits by selected kin occur on the ninth or twelfth days after birth. Visitors tend to act as intermediaries. Some individuals appear not only to neutralize (spiritual) 

-222- 
impurity but to attract sorcery to themselves, hence becoming cultural bridges, chains, and links to the community. As van Gennep stated, se- lected kin facilitate the changing social and physical conditions to avoid violent social disruptions or the abrupt cessation of individual or collec- tive life ( 1960: 48). The post-partum rituals act to reintegrate the mother into her family, neighborhood, and society. 

Previous research has shown a more positive response to pregnancy and a lower rate of post-partum depression in Chicano women in Chi- cago who practice cuarentena, compared to those who do not. These find- ings support the conjecture about the relationship between cultural patterning of the post-partum period (emphasis on rest and seclusion, effective assistance from relatives, and explicit recognition of changed social status) and experience of post-partum depression ( Stern and Kruckman 1983: 1038). 

The focus on the new mother or mother and infant in non-Western settings contrasts with the pattern in the United States, which tends to focus primarily on the baby (e.g., baby showers, christening, visits from friends and relatives to "see" the baby). 

It appears that non-Western cultures that still retain deeply embedded rituals such as la cuarentena do not consider the physiological return from childbirth as their primary motivation. Rather, there is an equal or heightened concern for a mother's social return from childbirth. This idea of a dual return to some approximate state of normality, first expressed by van Gennep in 1909, has profound implications for current post- partum research, treatment, and prevention ( 1960: 46). 

THE ROLE OF SUPPORT 
The relationship between rituals and the expression of post-partum depression seems obvious, given what we know in the West about de- pression and support. During the past twenty years, scholars from sev- eral disciplines have suggested that social support promotes mental and physical well-being, especially in the face of stressful experiences ( Cohen and Syme 1985; Sarason and Sarason 1985; Cobb 1976). 

The lack of social support (e.g., a "natural support system") and mar- ital intimacy have long been linked with psychological distress ( Caplan 1974). Hirsch ( 1986) correlated lack of support with mental health prob- lems among widows, and Lenz et al. ( 1986) found a relationship between "instrumental support" and physical illness. It is puzzling why there has been so little research investigating the post-partum period, depression, and social support. Rituals, if "polarized," can marshal that support. Cer- tainly, the post-partum period represents a time of stress, a situation cross-culturally characterized by the need for immense physical and 
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emotional support and a period (in the West) linked with high levels of depression. Lenz et al. ( 1986) found that "life change" and intensity of support were positively related to illness in new mothers. 

Some researchers have considered this relationship. Nuckolls, Kaplan, and Cassell ( 1972: 431) found that mothers scoring high in "favorable psychosocial assets" had one-third the birth complications; O'Hara ( 1994), and Sosa et al. ( 1965) stressed the importance of a "confidant" during this time as a preventative to mental illness; and Robertson ( 1980) claimed a relationship between the husband's role and psychiatric illness. Cutrona ( 1982: 487), Paykel et al. ( 1965), and Bull and Lawrence ( 1985: 319) suggested that life events and social support are strongly correlated and proposed additional research. 

POST-PARTUM SELF-HELP 
Must we return to a non-urban, non-industrial, extended-family social environment before necessary post-partum support is available? Given the current Western economic structure that reduces or eliminates the avenues for family support, and a cultural system steeped in positivism, thus relying on the medical model, it is almost impossible to conceive of Western society either returning to extended-family support systems or instituting post-partum rituals. However, it has been suggested earlier that we must promote the idea of a social and physiological return from childbirth in research and prevention. Is there a solution to the problem? 

It is likely that mutual self-help (helping networks, intentional com- munities, or a variety of other possibilities) is one realistic social re- sponse, albeit a partial one. Based on the models of Gartner, Riessman, and others, a mutual self-help group is a volunteer organization that makes its own policy, especially regarding the kind of help offered. Members control the resources, the help offered is based on veteran members' own experiences in solving particular problems, organiza- tional structure is governed by consensus, and the group size is small and intimate. Basically, mutual support groups function to provide in- formation on how to cope, give material help if necessary, and offer emotional and physical support and concern. This support has special meaning because it emanates from mothers who have had similar ex- periences. As new mothers realize that they share a common series of concerns and problems, they discover that what seemed unusual is com- mon. Once they realize this, they no longer feel alone with their prob- lems. I believe that much of a new mother's anxiety is based on the everyday problems of self-care and raising a healthy baby. These are not problems that necessarily need medical intervention. Mutual self-help groups replicate many of the components concerning support found 
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cross-culturally and have the potential to cushion or prevent the expres- sion of moderate-level depression. 

CONCLUSION 
Despite the concern in Europe and North America with post-partum events, such as child abuse and neglect, failure to thrive, sudden infant death syndrome, infanticide, divorce, and suicide, there is currently little field research being conducted on how people organize and experience their lives in critical periods. We know very little about what occurs when new mothers in the West return home after giving birth in hos- pitals. While there are strong correlations between perinatal events and depression, the causal factors and mechanisms remain unclear. Deter- mining the behavioral sequences and social components that contribute to negative outcomes requires research from a combined biochemical and psychosocial approach. The study of rituals worldwide can increase our knowledge through examination of groups practicing certain rituals and a control group in the urban populations not practicing any rituals. We also need to know more about "polarized" rituals. Only then will we begin to unravel the post-partum problem and initiate appropriate and effective treatment and prevention strategies. 
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14 The Rainbow Horse Dance 
Paula Engelhorn 

I did not want to start on a quest for visions, dreams, and dances. At best, I am a reluctant visionary who got caught by circumstances that seem way beyond my control. When I said "yes" to the quiet inner voice of God or a higher power or the Great Mystery, I had no idea what I had said "yes" to. I didn't know it would lead me into the desert. I didn't know I would be given a mountain spirit teacher. I didn't realize that almost twenty years would go by from the first trip into the desert until now. I didn't know that after all this time, I would still be listening to the wind songs blown across time. I didn't know that saying "yes" would lead me into territory far away from the comforting known places I had traveled in my life. I had no idea that I would be involved in twelve Rainbow Horse Dances and that I would grow to love this Dance with all my heart and with all my soul. 

Yet here am I, often reluctant and hardly prepared for the role of visionary. Because there just doesn't seem to be a school for such expe- riences, how could I be prepared? I often wonder, why me? But some- times I believe that the answer is because I said "yes" and showed up. Because, for some unknown reason, I have kept on saying "yes,""yes," and "yes" again to the Great Mystery that governs our lives. I have said "yes" so many times, sometimes reluctantly, sometimes enthusiastically, often stumbling into "OK, all right, yes," that over time, I have, despite myself, changed. I have come to believe in the visions, and most espe- cially the vision of the Rainbow Horse Dance. I have come to know this vision of dancing horses, re-created year after year. It is more than a 
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pleasant weekend gathering, more than an opportunity to see horses circling and people circling in an ancient pattern. I have come to believe that this Dance is making a difference for the planet and all sentient life living on Mother Earth, our home. 

I have arrived at a new understanding of the Dance because of the time and devotion I have put into it. No vision, no dream means any- thing if it is not brought to fruition. If they are not acted upon, if they are not paid attention to, then the most profound vision and the deepest dream remain nothing but pretty images. They are seen today and gone tomorrow as if they are nothing but wisps of smoke. Visionary infor- mation is not about receiving beautiful images, it is about hard work. I know this because many visions have come to me; some lay dormant, some I have forgotten, and others are acted upon in small ways. Every step toward breathing life into visionary information is hard, demanding work. 

The Rainbow Horse Dance had an ignoble beginning. An elder asked to see the book in which I wrote down my visions and chose the Rain- bow Horse Dance to honor a Native American elder. At the end of the first Dance, I didn't plan to do another one; no one did. The next year went by and there was no Dance. Then a wonderful old Cherokee elder named Grandfather Roberts, who had been at what I assumed would be the one and only Rainbow Horse Dance, felt that there ought to be an- other Dance. He believed in its potential. Another Dance came together. 

When Grandfather Roberts died shortly before the second Dance, those of us who worked on it decided that we ought to do another one in loving memory of Grandfather Roberts. After the third Dance, people would say, "At next year's Dance we could . . ." So the Dance continued. Now twelve Dances have gone by. 

After all this time of working to bring the Rainbow Horse Dance to life, I have reached down to a new level within myself. I have reflected on this phenomenon known as the Rainbow Horse Dance. The Dance has simply grown and happened without me deeply considering why. Yet for whatever unknown reasons, now is the time to ask the deeper questions. In my meditations, I go back and sift through some of the early pieces of the vision, searching for answers. Why have I done this Dance? Why has a small group of people been devoted to it? Is it really making a difference? I am growing old doing this Dance. What is the Dance accomplishing? 

I am asking myself questions because it is never easy to bring the Dance to fruition year after year. Every year there is not enough help. The Dance has not grown in numbers, and only a few hundred people have heard of it. I have traveled back to the earliest images of the Dance, hoping to find the answer to my question, why continue this Dance? 

-230- 
Through this search, I begin to see all the bits and pieces of the vision in a new way. 

I had many visionary encounters before the Rainbow Horses appeared, yet no vision was as bright, no image stood out with such clarity as the first time I saw the beautiful Rainbow Horses coming down from the sky. Vividly I saw a white horse followed by a red, a black, and a yellow one, dancing down to the Earth. They danced around in a circle and, through this dance, brought forgotten Rainbow Light back to Mother Earth and all sentient beings. This is the heart of the vision. It is not complex, it is not grand, but it is beautiful. The intensity of this vision offered a key to its importance. Yet I almost threw away the key by locking the vision away in a book. I did not take it seriously. I did not ask the Great Mystery, "What shall I do with this vision?" I did not listen. Why did the vivid image of dancing horses appear? The vision was almost lost, hidden in the back of a handwritten journal on visions; yet somehow it survived. I wonder how many other visions of importance are lost through this kind of neglect, this kind of waste, this kind of incomprehensible throwing away of what has potential for great impact. If everyone receiving visions for positive change acted on them, what would the world be like? 

As the years go by, and the Dances go by, I have asked myself re- peatedly, "What do these horses represent?" This millennium draws to a close, and the hole in the sky grows progressively larger. Pollution and the destruction of whole species continue on a rapid pace. I finally dare to listen to my answer: These four Rainbow Horses are the opposite of the apocalyptic horses. They are the Horses of Light. They have come to counteract the dark horses, the dark forces of destruction. With these thoughts in mind, the words I wrote in the desert so many years ago take on a deeper, much more significant meaning: "Behold this day, for the coming of the Horses of the Rainbow is at hand. Behold this day and be glad, for once again there is great hope for the people of the Earth." 

There are forces of good and evil in this world. These opposites do exist, from the most personal aspects within each of us to collective, archetypal meanings of dark and light, good and evil. Evelyn Eaton, a medicine woman and author of many books, once said on an audiotape that the greatest sham darkness has ever accomplished was to convince us that there was no such thing as evil. The four Horses of the Apoca- lypse promise only death and destruction. The four Horses of the Rain- bow promise life. We are a people meant to walk in Rainbows. 

I have repeatedly heard in my visions, "We are a people meant to walk in Rainbows." As I kept considering what this phrase might mean, I have come to the following conclusion: We are a people meant to ex- perience a new paradigm in which the returning Rainbow Light reaches 
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Photo 14.1 Each horse and rider represents one of the four directions-north, east, south, and west. 

up to the heavens and helps close the hole in the sky. A new paradigm in this returning Light enters the seas and the oceans and all sentient beings, a new paradigm in which the Rainbows wrap around the Earth and create a shield of energy stronger than any human-made force field. This is what the Rainbow Dance is all about. It is about helping to save our home through ritual. There is greatness in a collective ritual that has yet to be fully explored. 

I believe that the Rainbow Dance first appeared in the form of dancing horses to represent the opposites of the four Horses of the Apocalypse, and also because we humans need to remember the gifts of all sentient beings. The very nature of horses offers us many gifts. Horses don't think with their brains, they think with their hearts. They don't respond with thought, they respond with intuitive knowing. Left in their natural state, horses are herd animals. They depend on one another. They are not prone to the human conditions of greed, money, and power. Their ability to think with their hearts is one of the great gifts they offer the Rainbow Dance. In our society, we so often function from our third chakra, 1 the power chakra. If we could move up one more chakra as a collective society and join the horses in the fourth chakra, the heart chakra, we might well bring about a Miracle of Light. 

When the horses and riders of the Rainbow Horse Dance begin to circle in the ancient Rainbow Dance pattern, there is a joining of horses, riders, spirit, and the energy held in Heaven and Earth (Photo 14.1). The horses' powerful bodies join with the weaker humans, and together they 
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dance, bringing up stored Rainbow Light. I have seen the horses and riders joining together in this dance twelve times, and I know that the horses understand with their hearts what they are doing. Riders and horses become one, and together they represent a force more powerful than either can be as a single being. Each horse and rider transcends separateness, and as they reach this state of oneness, the stored Rainbow Light is returned to the Earth. They become a model for us all. When we can get past our limitations and dance together with all sentient be- ings, then we will walk in Rainbows, and the New Jerusalem will become ours. The Rainbow Dance offers us a way to begin to dance together for a purpose higher than ourselves. This is the great gift of the Rainbow Horse Dance. 

Seven dances were done, seven years of hard work and devotion went by, before any of us involved understood why the horses and riders danced in the particular pattern that had come from the spirit mountain teacher in the desert. These were many years in which we limped along blindly, never truly understanding the why of the given pattern. Yet the Dance managed to continue. When I look back on those first seven years, I think that they were a test. Was I serious, and were those who helped serious enough to continue and grow with the Dance to what it might become? After seven years and seven Dances, the mysteries that move this very mysterious universe seemed to think so, and the reason behind the Dance pattern was given. 

The horses and riders dance in three specific rounds. The first round asks the Rainbow Light to be present, to come up from the earth and down from the heavens. The second round of the Dance joins all sentient beings in the center of the circle for a potential healing. The third round sends the restored Rainbow Light out to the four corners of the Earth. 

When this information was revealed, there was a shift at the eighth Dance. The horses and riders danced the Dance as it had never been done before. Each round was done with great precision; each round did exactly what it was meant to do. When the Dance was over and many of us stood around in exhaustion and fulfillment, a cloudless twilight sky filled with small, bright Rainbows. At that moment, all of us standing there cried and cheered; we knew we had made a difference. We knew, with our hearts, that we had helped the Rainbow Light to return to Earth. All sentient beings were a living reality. 

But it is hard to remember and to hang on to a sky filled with inex- plicable Rainbows. Each of us standing there that day would leave and return to our everyday realities. Some who had been there left and never returned to another Rainbow Horse Dance. Others came back, but we each returned with a different perspective. I now believe that all of us forgot the elusive, unexplained Rainbows. Some of us might have re- 
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membered them, but we forgot what they meant. We forgot that the Rainbow Dance was beginning to make a positive difference. We forgot the great potential of this Dance that was just beginning to be realized. 

Four more Dances have come and gone. Over these years, there has been more beautiful information given about the meaning and potential of this Dance. Yet these last Dances have been extremely difficult to manifest. I wonder now, is it possible that they were difficult because the ever-present dark force wanted to stop any more Light from coming from the Rainbow Horse Dance? I think so. Yet we humans need so little encouragement; perhaps all that has occurred in these last four years has happened only because of our human nature. 

The continual blows to this Dance in the last four years have almost made it impossible to keep it manifesting. In the ninth year, we learned that a respected Rainbow Horse Dance elder had committed a morally incomprehensible act and could not come back. Because he was an elder of the Dance, some people considered what he had done my fault. They pulled away from the Dance. It was a very painful time for me and for those who love this vision. I cried many tears as the accusations mounted against me and anyone else who continued to support the Dance. Some- how, the small group of us who were left continued, and there was a tenth Dance. 

The tenth and eleventh years were plagued by people who wanted to "fix" the Dance, and a rider who had her own vision and wanted it imposed upon the Rainbow Horse Dance. Also at the beginning of the eleventh dance, a small group of people came and demanded to be let into the Dance. They demanded to exert their right to "fix" it. One of the fixers threatened to burn down the camp if we didn't let him in. A few of us sat in the parking lot that night, determined not to let the fixers into the Dance, even if it meant that we had to sit in the cold, starry- filled night until the morning. By two o'clock in the morning, when the fixers finally left, I felt that I could not go on. I had no more energy or spirit left to continue. It was simply too hard and too impossible to bring Light through the Dance. The beauty of the pure vision seemed far away. The memory of miraculous sky Rainbows filling a cloudless sky was all but forgotten. The only reason there was another Dance was that it would be the twelfth, and twelve is an important number for all that I have learned through the spirit rock teacher. For this reason, it felt im- portant to go on and finish twelve. 

We made it through the twelfth Dance. It was not the best one. There were fewer participants than ever before; we barely had enough people to do the ritual in a passable way. At the end of the weekend, many of our expenses loomed unpaid. It meant that additional monies had to be raised somehow in order to pay off the expenses of a Dance already 
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done, and if there were to be another one, we would need more funds. Yet at least this Dance had not brought us new destructive forces. 

It is hard to explain, after the last four Dances, why I still wanted to continue with the Dance. Coming out of the last experience, it was easy to think of quitting, giving up, throwing in the towel, retiring. No money, not much help, the one and only glorious, miraculous Rainbows seen four long years ago, and yet I could not turn away. Instead I deep- ened my own resolve, hoping, praying that if I committed all that I am to the Dance, it could reach its potential and make an even greater pos- itive contribution to the state of this world. To give all that I am, I had to let go of my role as an art therapist. I no longer had the time to convince myself that art therapy, in its classical sense of seeing clients and giving courses in which the very depth of my beliefs could not be reasonably talked about, was what I wanted to do. Instead, I wanted to give everything I could to the Dance. I wanted to see the Dance grow to its full potential. 

The Dance is now two months away. There are many unanswered questions. Will enough people come to make the ritual possible? Will there be enough help? Will we even have all the riders and horses we need? There are a few small inroads giving me hope. A woman called, having found a ten-year-old brochure about the Dance; she wanted to know if it was still going on, and if it was, whether she could come. Someone else called from the Los Angeles area, asking for a lot of bro- chures for this year's Dance ( 1998); she thought that many of her friends would want to come. There is still a small devoted group who are willing to place their energy and love into this Dance. That in itself feels like one of those small and beautiful miracles. Brochures are printed, the T- shirt design is finished, and somehow we paid off all of last year's ex- penses and have enough money for the brochures and the mailing. Unanswered questions and all, the Dance moves forward. 

The everyday realities are the hard part of the Rainbow Dance. The other reality, the realm of visions and possibilities, of great, yet-to-be- reached potential, is what made me finally say "yes" fully and com- pletely to the Rainbow Horse Dance. I can no longer give less than all that I am to the Dance. 

Four years ago, people started doing the pattern of the Dance. The idea for having human dancers came out of early-morning meditations. At first, I didn't fully understand why this was a good addition. As with the original vision, I had no clear idea why human dancers would be important. I only had an inkling, a beginning feeling that the addition of human dancers would make a significant addition to the overall cer- emony. The first time we had people dancing, there were twelve, and they did the Dance pattern around the Sun Wheel, the center for all the 
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Horse Dance rituals. Next year there were forty-eight dancers, with twelve dancers in each of the Cardinal Directions. 

To see forty-eight people dancing in groups of twelve, each group dancing in turn, was mesmerizing. As I watched, I began to understand why these dancers were important. Imagine riders and horses, drum- mers and participants watching the unfolding beauty of the Dance: the drummers drumming, the dancers dancing, the horses and riders looking on as the dance pattern unfolds in a stately manner; twelve dancers doing the pattern, followed by twelve more doing the same ancient pat- tern, followed by twelve, followed by twelve in each of the four direc- tions. As I continued to watch, a deep knowing began to unfold within me. Yet it would take a couple of years of standing at the edge of a new awakening before a broader and more complete picture of the Dance would emerge. 

Over these years, returning glimpses from early-morning meditations, given from the vast distance of ancient times, began to add up to a much richer meaning of the Rainbow Dance. From antiquity, there has always been a Rainbow Dance. Long before there were horses big enough to ride, people did the Dance. They did the Dance in small groups, and they did the Dance in ritual. They brought up the energy from the Earth and they brought down the energy from the sky until the people forgot to do the Dance. The pattern of the Dance lay hidden away, waiting and wanting to return to a world in need. 

Many wonderful things occur when people do the Dance. Each of us can be a conduit for stored Rainbow Light. We can become the bridge between Earth and Sky Rainbow Energy. When I do the ancient pattern, I become more than I am. Every time I do the Dance, an accumulation of Rainbow Healing Energy is stored within me. As I dance for others and the Earth, something is happening inside of me. I am growing, I am healing. My heart is opening more each time I do the Dance. I feel better, as if my own problems really are small. I begin to see my fellow human dancers in a new light, and we become one through the Dance. 

On a collective level, the more people do the Dance, the more healing is possible for the Earth and all sentient beings. How much healing could occur if there were small groups of people doing the Dance at the same time all over the country? This thought keeps me moving ahead. My dream is simple in thought but complex to bring into reality. What if, on the day of the Rainbow Horse Dance, there were groups of people dancing the Dance just at the same time as the forty-eight people are dancing in California? Then, what if the horses finished the Dance for all the people dancing across the country? What might occur? I believe that the more dancers there are, the more healing Rainbow Light will go out. This Light can create a grid of healing Rainbow Energy. People worry about atomic chain reactions, but what if there was a Rainbow 
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Light chain reaction? What if we kept on dancing together year after year until we created a Miracle of Light? What if we are a people meant to walk in Rainbows? What if, through this remembered Dance pattern, we can help create the New Jerusalem? 

I have an idea how the Dance might grow. A teaching videotape can be created of the Dance, and by use of new computer technology, a web page can be set up to offer this tape to any group or person interested in the concept of helping to create this healing grid of Rainbow Light. I am beginning to work toward this end. I wish and pray that there were more help, more time, more money, and more energy to work on this project. But right now there isn't. So the dream remains alive in me, and small steps are taken toward it. 

There are steps taken along the way, and I know that they are helping to make a positive difference. We have danced this year more times than ever before. A group of twelve of us managed to meet and dance for a dying friend four times. When she crossed over, she was at peace and her spirit was whole. I believe that the Dance helped to make her crossing a time of deep understanding both for her and her family. All of us who danced for Chris felt that we had done something important, not only for Chris, but also for ourselves. We have come together and done the Dance at small teaching gatherings. In 1997, two groups across the country joined in and danced with us as we did the ritual here in California. Also, there will be another gathering, and that in itself seems like a small miracle. Perhaps 1998 is the year I will find better words to express what this Dance does and can mean? Perhaps this is the year when more help will come? Perhaps this is the year when the Dance, from being a small stream, will begin to grow into a large river. Perhaps it will begin to reach its potential. 

There is one other vision of the Dance that came this year in an early- morning meditation. This particular piece of added Rainbow Dance in- formation reminded me that even if there is no Dance anymore, even if it is forgotten and has returned back to Earth knowledge, these twelve Dances have made a contribution to healing the world. One morning, I closed my eyes and sank into the deep peace of another morning med- itation. Meditations for me are like dreams. I never know when a specific morning will bring forth beautiful images and words of import. As I sat on the floor and let go of my everyday cares, I saw shimmering Light Energy and instinctively knew that this wondrous Light related some- how to the Dance. I asked for a clearer picture and for the words to understand the image that would surely follow the shimmering Light. 

Then I began to see a bright glorious tree made of luminous Rainbow Light. This tree was so beautiful, so alive. It pulsated and rustled and threw off sparks of Rainbow Energy. I asked what the tree represented and heard the following: "The Rainbow Horse Dance is growing a Tree 
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of Life." This tree is no longer a sapling, nor is it fully grown. Its roots go into the Earth and reach into the sky. The Rainbow Tree is bringing up stored healing energy from the Earth and reaching out to the heavens for the Sky Rainbow Energy. It is like other trees; it is giving us life just as surely as the trees growing around us are giving us the very air we breathe. The Dances we have done throughout the years are the water for the Tree. Every time we dance together, the tree gets watered and grows a little stronger. 

In another realm, in what might even be called a parallel world, the Tree is there, and it is strong enough to continue to live on its own. It is strong enough to continue to bring us Rainbow Light just as other trees provide oxygen. This is what twelve Rainbow Horse Dances have accomplished. Think how large the Tree might grow and how much more Light could be given to the world if the Rainbow Dance keeps growing. If it can reach more people and if they begin to dance, there might just be a time when all of us will visually see Rainbows wrapping us in peace, in love, and in wholeness. 

Dancing back to the thirteenth Dance on clouds of joy, I land with fresh insights and a feeling of deep satisfaction. The weekend begins Friday night. We gather in the dining room, as we always have. New ideas, better ways to bring people together, make this first night a new experience for all who have come together. This year we have placed the tables in a circle, leaving a place in the middle for speakers and drum- mers. It is a much more intimate arrangement, allowing the message of the Dance to be non-verbally experienced. 

We begin with a ritual to help each of us release that which keeps us from being present at the Dance. Small pieces of paper are given out, and we write down what we are willing to give up for the weekend or what we want to see transformed. Then a ceremonial fire is lit, and one by one we throw our worries, concerns, and fears into the fire. Everyone is then smudged (a purification process using burning sage). Songs are sung, introductions to one another are made, and the night begins the process of transforming strangers and friends. We become a community of Rainbow Dancers. 

Before the evening is over, we try something new. We ask forty-eight people to dance the ancient Rainbow pattern. Some know the pattern; others have never experienced it. Yet on some level, everybody knows the pattern, and we soon have four circles of twelve dancing together. Everyone begins to experience the ancient pattern on a cellular level. The evening closes with songs and guitar music around the fire. 

There is an early meditation on Saturday morning. Not everyone at- tends; not everyone wants to get up that early. Just as at so many past Dances, as we gather to begin the meditation, we hear the sound of bells chiming around the necks of trotting horses. Two horses and two riders 
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circle us as we begin to meditate. It is one of many spontaneous special moments the Horse Dance provides. I feel blessed as I silently bless the circling horses and riders. As the meditation begins, the bells around the horses' necks continue to ring, and they trot off into another area of the camp, bringing everyone their special early-morning blessing. 

The Saturday-morning activity begins like all the weekend rituals and teachings, with the sound of drums calling everyone together, followed by people beginning to sing as they gather. The hope of every Dance is to encourage the entire group to participate in all the weekend activities. We begin this morning with a new way of teaching about the Sun Wheel. The Sun Wheel is the Rainbow Medicine Wheel. It is the circle the horses and people dance around. It is the core of every Dance. All of us go down to the corral and help in preparing the wheel for the Dance; stories and teachings go with this process. I know that if the Dance is to grow, all parts of it must be understood, must be experienced. The morning activity feels better, not quite what it could be but closer to the under- standing and the participation the Dance requires. 

The afternoon goes quickly by as groups of people work on colorful Sacred Art projects. Every one of us is creative, and, given a chance and a few art materials, beautiful gifts from the depths of each of us arise, making joyous statements. We take this special Sacred Art and, ritually, ask the Elders of the Dance to bless them. As people gather into a circle, covered with blessings, that is, covered with cornmeal, the horses and riders join us. The elders walk over to each horse and offer bowls of cornmeal to the horses to eat and enjoy. It is a splendid ritual. In the afternoon, many of us have seen wild turkeys walking the land, have heard coyotes call, have watched hawks and eagles soar above the camp- ground. We know that all is right because the Grandmothers and Grand- fathers of the region begin to respond to our songs and rituals. 

Saturday night is filled with songs, filled with love, filled with good talks from the elders. At one point, we are all standing in a circle around the dining hall, each holding a lighted candle; the hall lights are turned off, and we sing our hearts out. Somehow, magic happens and strangers become a choral group, sounding good, feeling good, bringing Light, being Light together. It is a night to remember. 

Sunday is the day of the Dance, the day others and I have worked long and hard for. I am exhausted, thrilled, and worried; one of the horses has been kicked. Will she be all right? I sit by myself on the small porch of the rickety old cabin that is my home while I am at the Dance and start a meditation for the day, for the Dance, for the Earth, for all my relations. I look up and see the horses passing through the trees. The wounded horse is among them, walking soundly. Joy fills me as I move into this day of the Dance. 

The day rushes by. In the morning, we form a long procession and, 
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Photo 14.2 Sending the rainbow light out into the world. 

to the sound of drums, go down to the corral and finish the Sun Wheel. We all stand together in a large circle. It feels good to experience the power of the ritual. The sun beats down on our heads as the horses enter the ring and move in a circle around us (Photo 14.2). Then we all step back and form a circle around the horses. Holding our arms out, we each bless the horses and the riders for the Dance that will be. 

Soon it is Dance time. We stand together in the dining hall, ready to walk in procession one more time down to the corral. As the procession moves forward, the path overlooks the corral. Each of us can see and experience the beauty of the Sun Wheel, laid out on yellow straw, sur- rounded by eight-foot poles painted the colors of the Rainbow, each pole topped with flying Rainbow ribbons. The circle, the light, the day, every- thing is right. 

The Dance begins. The people dance in circles of twelve. All ages are dancing, from the youngest child at the gathering, held securely in a backpack by her mother, to elders. Twelve people in the East dance, then the South dances, followed by the West and the North. Finally, the hu- man dancers circle out of the ring, and everything becomes very still and quiet as the horses take their places. The sky is cloudless, bright blue; the sun is high. The wind whips the ribbons of the poles around in colorful circles. The Horse Dance begins. 

The white horse of the South begins his run. The drums beat a slow 
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rhythm as each horse in turn does the first round of the Dance. The North horse starts to complete the first round. She takes a gallant step forward around the Sun Wheel, and all of us can see that she is lame. Her injury from the day before is showing itself right now, in the Dance. At that moment all of us there make a silent choice; we let her finish the Dance. 

It is the nature of the Dance to teach many lessons. Each year I have, metaphorically, gone into one door at the Dance and come out another. Each has given me much. This one was the most difficult of endings. Yet I believe that the lessons and teachings have just begun to be given and learned from the experience. In my heart, I know all the horses that come to the Dance, know that they are Rainbow Dancers. On some level, the horses made a choice to dance, perhaps for all of our woundedness. I learn, and the Dance keeps growing me. This is not a dance connected with being perfect; it is a dance connected to what Spirit wants and what the Earth needs. Even the wounded and the imperfect can dance. 

The night following the Dance, while most of us slept, two people in two different parts of the camp saw night Rainbows appearing out of the North. They said that they looked like the aurora borealis. Something magnificent happened at this Dance, and the Universe responded by filling the night sky with Rainbows. 

So I go on, and the Dance continues. Another year of planning lies ahead, another year of hard work, joy, and pain, with moments of pure ecstasy. A thought keeps running through my head, "I am dancing the dance, and the Dance is dancing me," and I say loud and clear, "I AM DANCING THE DANCE and THE DANCE IS DANCING ME. Come join me, come and dance the Dance." 

NOTE 
	1 
	chakra (Sanskrit: wheel). In Yogic teaching the human body has seven to nine power centers. The power rises from the lowest chakra at the end of the spine to the top of the head and above where the power joins with the Divine Power. 
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15 New Song Ceremonial Sun Dance 
Sarah Dubin-Vaughn 

Ritual. . . is an interior procedure, of which the outward forms are only a support. Ananda K. Coomaraswamy ( 1978: 9) 

It is well known that like other forms of art, a ritual cannot be fully understood by the conceptual process of the rational faculty. However, ritual contains meaning, whether consciously or unconsciously ex- pressed, and it communicates. On the other hand, what it communicates and what it means may be invisible to the observer and, in the early stages of spiritual awareness, may very well be a mystery to participants as well. 

According to the Native American artist Jamake Highwater, actual rit- uals "tell us nothing -- but they suggest everything. . . . [T]he creative power of. . . rituals is their capacity to evoke, to produce images, to com- pound mystery with more mystery, and to illuminate the unknown with- out reducing it to the commonplace" ( 1984: 70). 

Ritual enactments have a variety of functions and purposes, but the ones I will discuss have to do with creating a community seeking "native-human" consciousness, 1 exploring ways to evolve consciousness, and above all, invoking the sacred. According to Eliade, the "sacred" is not merely a "state" of consciousness or part of the contents of human 
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consciousness but is "an element in the structure of consciousness" ( 1969: Preface). 

In the rituals enacted by the New Song Ceremonials community, led by Elizabeth Cogburn, all her efforts are directed at discovering ways to activate this structural element so that it may be personally experienced and integrated by participants in the ritual. 

For more than twenty years, I have followed the ongoing development of the ceremonies and rituals of the New Song Ceremonials that are enacted regularly by a diverse group of people from around the country. A brief description follows of (1) the major elements of a set of rituals and ceremonies that weave together the "ceremonial," (2) the heritage and development of their ceremonial/ritual process, and (3) the shaman herself. 

In the 1970s, ritual celebrations of the sacred performed outside the confines of established religious institutions were not as prevalent in American society as they became in the 1990s. In fact, the usual ex- pressed assumption by acquaintances was that such rituals were suspect. Therefore, one did not tell people that one's destination was a ritual in the Southwest unless one were going as a mere observer of Native Amer- ican dances. 

My own experience with this ever-evolving New Song Ceremonial community -- which was at that time still unnamed -- began in 1977 with an all-night winter-solstice ritual dance on Staten Island in New York. At that time, Elizabeth Cogburn was teaching as an associate of Jean Houston at the New School for Social Research in New York City and at various workshops. Cogburn acknowledges with gratitude that it was Houston's "recognition of and belief in the value of what I [ Cogburn] was carrying, creating -- and her introducing, supporting and encour- aging me -- that brought us out from a local New Mexico movement to a national circuit of recognition and membership" (personal communi- cation, December 1998). The following summer, I attended the daylong Sun Dance at the summer solstice on a beach off Long Island Sound, which Cogburn also led. This was the only Sun Dance ritual she has ever enacted outside the Southwest, where she lives. 

I actively participated in the enactment of these rituals, often referred to as "entertainment for the gods," only through 1987, although I con- tinued my conversation with Cogburn by means of the telephone, writ- ten correspondence, and an occasional visit. I was given permission to document the ceremonies of the New Song Ceremonial Sun Dance ritual in 1983 and 1984, and the results of these efforts were submitted as a doctoral dissertation in 1985. Much of what appears in this chapter is data that are more thoroughly discussed in that longer write-up (avail- able from the author). Additional information has been obtained from 
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Cogburn regarding the third phase of the development of the Long Dance ritual.Space does not permit a description that would adequately convey the great excitement generated by the elements of the ritual, the experienced richness of the profound inner work, the severity of ritual discipline in the service of that work, the cultivation of devotion, the transformations of consciousness, or the cementing of friendships as a community is re- created at the beginning of each ritual. Furthermore, this '"living," ritual is both creative and sacred, prayer and theater. The ritual is ever- changing, and not all the changes can be surveyed here. Rather, an at- tempt is made to identify the additions or changes in significant elements in the ritual and to narrate briefly the structure that all the New Song Sun Dance rituals hold in common. Three distinct phases mark the de- velopment of the New Song Ceremonials that include the Sun Dance and other Long Dance rituals. 

	1. 
	The beginning phase dates roughly from the late 1960s through 1977. During this time, the shamans training intensified as she gained skill in the artistry of drumming, dancing, and the ritual process. Ele- ments of the still-unstructured Long Dance form for non-Indians were envisioned, and local people were joining her to create a small group dedicated to the practice of ritual art. 

	2. 
	Expansion and elaboration date roughly from 1978 through 1988. The fullness of the Long Dance ritual generally and the New Song Cer- emonial Sun Dance in particular expanded. The community attracted people from across the nation, and Cogburn traveled to different places around the country to lead the enactment of weekend-long dance rituals celebrating equinoxes and cross-quarter days (the points halfway be- tween the solstices and equinoxes). These rituals were organized and sponsored by individuals in the New Song Ceremonial Sun Dance com- munity who were, at that time, forming their own small local ritual- dance communities. 

At least six of these communities, led by members of the original group, have developed their own rituals, based on the form of the New Song Ceremonial but differing from the New Song rituals in their em- phasis on the purpose and content. At the present time, ongoing groups are active in New England; Chicago; Boulder, Colorado; Whidby Island, Washington; Northfield, Minnesota; and Vancouver, British Columbia. 

During this time also, the focus of the Sun Dance expanded to include teachings from the Western Qabalah, 2 with its "Tree of Life" diagram and associated keys from the Tarot, as an image for directing the indi- vidual and group consciousness toward a deepening of the sacred as a facet of all being. 3 

	3. 
	During the maturation phase of the New Song Ceremonial in the 
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	1990s, Cogburn has not traveled to lead rituals, although she does oc- casionally visit the communities. She lives up against the mountains near Taos, New Mexico, and from there she still influences the larger com- munity of practicing and nonpracticing New Song members. The two- week Sun Dance at the time of the summer solstice, 1998, marked its 27th year. However, due to the time constraints on the modern lives of the core community, another major ceremonial is held at a time, usually in the spring, that is agreeable to everyone who will be attending. It is shorter in duration, a smaller group attends, and it is a much more spir- itually intimate gathering than the Long Dances were in earlier years. Also, the ritual's structural elements are not so much clung to for struc- turing the group processes as they are embraced as "devices to help hold the line of focused energy and enjoyed as loved traditions," according to Cogburn ( E. Cogburn, personal communication, December 1998). 


BEGINNINGS 
The rituals Cogburn led in Taos in the late 1960s were simple, modest, and natural. "At first," she told me, "there were 'mudding' parties to resurface the Taos house. There were corn feeds and big dances at har- vest times, then there was the bringing of prayers into the dances. There was an urge in the community 'to do ceremony, a desire to drum and dance and sing in a sacred manner.'" During this time, she was moved to get to know the drum, and a drumming teacher appeared, as if by magic, to serve as her teacher. She now views this sequence of events as another "wave of the 'call' to develop skills necessary for her work as a shaman." Of this time and her training in the drum, Cogburn says, "We used to greet the full moon rising over Taos and drum straight through to sunrise." Up until this time, she told me, there were no women drum- ming. "This is where we really started," she says. "This man gave me images of women drumming in the streets of Morocco. He put a drum in my hands and gave me instructions." During those early moon rituals, she learned the truth of the drum: "All the songs of the universe are contained in the one-one-one-one beat; the drum will show the way to the dance and the song" (Dubin-Vaughn 1991: 78-79). 

Recently Cogburn summarized the origins of the ritual more simply in one sentence: "We gradually brought together from the energy of the '60s the interest and openness to improvisational dance, spiritual inquiry, and retrieval of earth/native human awareness" ( E. Cogburn, personal communication, December 1998). 

At first, the new and full moons were celebrated, then the summer solstice, and eventually, the "Long Dances" became established rituals for summer and winter solstices, fall and spring equinoxes, and the four cross-quarter days. 
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In the 1960s, the length of the summer-solstice rituals went from a few hours to all-day events, with participants perhaps sleeping overnight before and/or after the ritual. The rituals were held in natural settings but very close to urban dwellings; the first ceremony of the precursor version of the New Song Ceremonial Sun Dance celebrated the longest day of the year by greeting the sunrise in the morning of that day in June. 

But the seeds for Cogburn's love of the Southwest, of ritual, and of the sacred were planted much earlier, in childhood. Her love of and involvement in the sacred came from her father, who practiced as an Episcopal priest and allowed her to serve as an "altar girl" long before that role was open to girls. "I know that a gift I carry from my father is an absolute sense in my cells of what real living ritual might be!" she once told me ( E. Cogburn, personal communication, 1988). 

Cogburn's love of mystery and story associated with artifacts imbued with power of the sacred arose from her mother, who on special occa- sions allowed her children to investigate and ask questions about items from her treasure chest, items that had been given to her in her early years by her Lakota friends; these included a "medicine bundle," con- taining the bowl of a medicine pipe, "porcupine quill bracelets, beauti- fully beaded baby moccasins, [and] a little brass wedding band." Cogburn adds, 

I certainly absorbed how much [the Pipe] meant to her as a trea- sured symbol of earth-life-connected prayer that included the trees and flowers and birds and animals and winds and clouds and the unseen. We used to have what we called our "Indian-pioneer camp" in the apple orchard, where Mamma taught us to build fires and roast corn and potatoes and we made up all sorts of stories about who we were and the adventures we had. And sometimes we held pipe councils to settle pretended disputes and prayed real prayers for all creatures. ( Dubin-Vaughn 1991: 74-75) 

As part of her shamanic training, Cogburn dreamed her own Pipe. Later still, she traveled to Pipestone, Minnesota, where she received, in a ceremony, the Pipe that she had seen in her dream. The artist who had carved it was a woman, a highly unusual fact since most medicine-pipe carvers are men. 

The Western legacy of dance in a sacred context can be traced back to the sacred dances of the pre-Christian Hebrews and other Semites, which included processionals as well as the "encircling of a sacred object, whether it be the altar to God, the wedding pair, the corpse, or the circumcision" ( Oesterley 1923: 4). The second source of inspiration for sacred dance in contemporary America, of course, is the Native Ameri- 
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can Indians. In their dances, "whether secular or highly secret and sa- cred, the Indian touches the unseen elements which he or she senses in the world." It is "in the effort to move closer to the centers of power in nature [that] the Indian often imitates and transforms himself into the things of the natural world that invest him or her with strength and vision" (Highwater 1983: 337-340). 

A third and vital source of personal inspiration for the dance as sacred performance came when, in the early 1960s, Cogburn studied improv- isational dance with the Mary Whitehouse group in Berkeley, where her husband was teaching at the University of California and she had just taken her master's degree in psychiatric social work. She was told that her natural dance resembled the native styles of the Polynesian and Mid- dle Eastern women's dance, and she "was encouraged to explore more disciplined training in one of those forms." When she began training with Jamilla, a Middle Eastern dance teacher, Cogburn told me, 

working with her was like coming home. The dance permeated my dreams, visions, and waking life as a great woman's Feminine Di- vine Creatrix giving form, substance, and birth of Life in the man- ifest world. . . . I learned to hold the images of life I sought to create. . . as I danced and as I taught the dance to others. (Dubin-Vaughn 1991: 72-73) 

Cogburn, with her husband, her mother, and two young daughters, moved to Taos in 1964; in 1970, they bought a second place in Albu- querque to be near the University of New Mexico, where Robert Cog- burn held a faculty appointment. During these years, the family often went to the Pueblo dances, where the children "learned to sit extremely still so that the koshare, sacred clowns, wouldn't come around and poke fun at them. Respect for the sacrality of Native American dances is strictly enforced and the koshare are the enforcers." At this time, she "kept asking herself, 'Where are our dances? Why can't we dance like this?'" (Dubin-Vaughn 1991: 75). Thus from the combined influences of a child- hood under the tutelage of two educated, bohemian parents and the adult yearning for a living, sacred dance ritual in which she and other non-Indians could openly participate was born the inspiration to begin to cultivate, or "court," the dance. 

SECOND PHASE 
By 1979, Cogburn's rituals had developed a following nationally, and participants traveled from various parts of the country to Albuquerque in June for a week of preparations and ceremonies: Talking Staff Coun- cils, dance lessons, ceremonial etiquette lessons, and discussions on is- 
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sues that affected the well-being of the group. The Sun Dance itself lasted all day and all night. But each year, after the close, participants would say how much they wanted to keep on dancing. This yearning by the participants led to a lengthening of the Sun Dance itself each year until by 1984 the dance went for three days and two nights (and eventually for four days and three nights), during which time the sound of the drum never stopped and the dance ground was never empty. In the early 1980s, the time for the celebration was extended to two weeks. 

Authored by the shaman, the "call" to the dance went out in printed form early in the year. The call, in addition to practical matters, lovingly enunciated the focus of the forthcoming ritual and firmly laid out a mes- sage in words and images to invoke in the participants the inspiration to begin their own internal work on issues that would become their per- sonal focus during the ritual. Those members of the community who had attended at least one weekend dance with Cogburn were invited. 

Typically, the participants, with their ceremonial, travel, and camping gear (food in great quantities was always purchased by Robert Cogburn 4 with the help of a few local participants), gathered at the Cogburn home, where welcoming ceremonies began. Each participant was instructed by the shaman to write a "letter to the Center Pole, the Tree of Life," in which one speaks "to the questions we have always addressed in our hearts" (Dubin-Vaughn 1985: 69). First-level purification rites were con- ducted, in this case ritual washing ("washing away the old skins") and drinking ("drinking in what we wish to incorporate"), followed by smudging with sage and cedar. When everyone had arrived and under- gone these rites, an informal "feast" of southwestern cuisine, prepared by the local participants, was served. 

At sunset, the participants went into the Ceremonial Lodge for the "Opening the Big Drum Ceremony" that officially opened the two-week ritual. The drum case was opened by a group of drummers chosen by the shaman. The Big Drum was turned, with a high degree of human concentration, so that the Sun Dance head faced upward. The Big Drum was then purified with sage and cedar smoke, a silent blessing was made over it with the Pipe, and corn meal was "fed to" it. The drummers began to drum, and everyone joined in the seemingly spontaneous dancing. Individuals, shaking their rattles, danced vigorously, and the outside world was obliterated from consciousness as the spirit moved through the dancing bodies. 

This is one of the steps in the creation of the "dream world" that the group enters. The entire afternoon and evening is a time of first cleans- ing, of shaking off the trials of the road and the world of ordinary-life reality, and of entering into an awareness of the reality we identify as the sacred. 

When the drum beats soften and the dancing ends, bedrolls are put 

-249- 
[image: image42.png]


Photo 15.1 New Song Sun Dance Body Poem around the Center Pole ( 1986). 

down in the garden, and images of other dances and other times are projected on the outside wall of a small tool barn at the edge of the garden; by midnight, the tired and chilled bodies retire to their sleeping bags. 

In the early years, before the "Big Drum" (around which as many as four drummers can sit and drum) came to the New Song community, individual hand drums were used and continued to be used along with the Big Drum. But the Big Drum, in addition to becoming a "presence," also took on a symbolic significance as the heartbeat of the group, the ritual, or the universe and is still accepted as a revered object. 

On the following morning, the participants rise early for "The Body Poem," a movement meditation designed by Cogbum to honor and cel- ebrate that first of all temples, the individual human body ( Photo 15.1 ). The Body Poem is a standard daily practice for many of the participants and remains today a significant element in the New Song rituals. 

The shaman gives an extemporaneous "teaching on the subject of focus for this year, followed by breakfast and discussion of details for the rest of the day and the journey to the wilderness. Vehicles are loaded with ceremonial gear, everyone's belongings, and the camp supplies. The group then forms a circle on the lawn, a departure ceremony is held, and the journey begins. 

The "journey" is traveled in silence, except for necessary talk. The 

-250- 
practice of silence is a means of preparing consciousness for more deeply entering the dream time, the "unconditioned reality," as visual images of the magnificent New Mexico natural scenes imprint themselves. On some occasions, the journey requires two days, on others just one. 5 But always there are stops along the way at sites of geological or archaeo- logical magnificence that appear as truly magical landscapes. Conve- nience stops are made along the way, and sometimes the group visits an old Indian drum maker. 

At a mile's distance from the designated site, the vehicles are parked, and participants hike with their backpacks to the site. After putting down their packs, individuals stop to listen to the quiet of the natural world and its special sounds and to pay homage to the "spirit of the place." Usually they reflect individually, meditate, or pray and make some kind of offering of flowers, feathers, stones, or other natural objects at a nature shrine. 

The ceremonial village is then established: a kitchen area is set up, a drinking-water-purification system is installed, latrines are dug, tent pa- vilions to protect from sun and rain are hung from poles, and individual camp sites are carefully selected and prepared. (In the early years, two or three tipis were set up, but as the work grew more complex, the tipis gave way to modern tents.) Equipment and the two weeks' supply of food (well over a ton, I figure, for the twenty to thirty-five people) are packed into the camp, each person making multiple trips. The dance ground, a large circle in the meadow for the Sun Dance ritual, is laid out, and the four quarters (east, north, west, and south), where artfully designed colorful altars will later appear, are marked with large boul- ders. If the skies are clear, no part of the construction of the village takes precedence over another, and work goes on in the early stages on all parts simultaneously. However, if the weather is inclement, constructing certain necessary portions takes precedence. Of course, the timing of all this work depends on the elements; the year we packed all the food from the vehicles into the camp during a ferocious rain storm, keeping dry and warm was a high priority for the first twenty-four hours. 

In the early 1980s, the practice of "going through the gates" began to develop. At first, these gates appeared as three stages of preparation in the Albuquerque garden. Each person individually moved slowly through them, stopping to reflect on or respond inwardly or through enactment to the printed question or instructions posted at each gate. The first gate signaled the participant to ritually wash. But by 1983, the number of gates had developed to seven and served as a deepening of the process. The gates were set up along the creek beside the Sun Dance ground and served as part of the ritual process, closer in time to the beginning of the Sun Dance. 

The "Talking Staff Council" is a ceremony that prepares everyone for 
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the long Sun Dance itself. 6 It has always been held early in the process of the ritual, and a closing council is held on the day following the end of the dance "to settle and release the energies of the dance." 

When the group is somewhat settled in the village, the Talking Staff Counci 7 is called; everyone sits on the ground in a circle, and time is taken for everyone to get comfortable. (Medicine Pipe etiquette deter- mines that one may never talk out of turn or lie down during a council, for to do so would be disrespectful to the Pipe). The Council Ceremony is an honoring of both the Pipe (which is viewed as a portable altar) and the voices of all the participants. 

The ceremony begins when the shaman takes the two pieces, the bowl and the stem of the Pipe, from the bundle and, with a prayer, joins the two as the "penetrating" and the "receptive." She makes an offering and invokes the Council by repeating the words one of the men from our circle once heard in his dream: "Do you love yourself enough to listen with the ears of your heart to the other voices of yourself speaking? Do you love the other Dancers of yourself enough to offer the words of your Heart for our witness?" She then poses a set of socially and personally significant philosophical questions that pertain to the true personhood of individuals seeking liberation. 

When the questions have all been announced and the participants are satisfied that they understand them, the shaman turns to the person next to her, and the two of them place their hands on the Pipe. She repeats the questions, succinctly, addressing them directly to the other person, who then receives the Pipe. That person responds to the questions, and no one else, by tradition, speaks except the person holding the Pipe, the "Talking Staff," which gives the speaker the authority to speak from his or her own depths. If the person goes on longer than the time allotted for each person's speaking, the timekeeper rings a bell, and the speaker stops and passes the Pipe to the next in the circle, pausing only long enough to repeat the questions (Dubin-Vaughn 1985: 54). 

Talking Staff Council ceremonies take many hours and often go until long past midnight. When necessary, breaks are taken, but silence is maintained. 

In discussing this ceremonial practice, Cogburn explains that "we are learning to track and to cherish the diverse ways of perceiving and being in our circle of autonomous and different 'others.' We are learning to practice empowerment and enjoyment of one another" (Dubin-Vaughn 1985: 54). In an interview with Ross Chapin, she said: 

One of the important things. . . the Talking Staff Councils are doing is. . . inviting the visioning process of the community; they are in- viting us to report on how we, in fact, find ourselves to be; they are a way of gathering information about the natural state of being 
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human. . . . Having the Talking Staff Councils before and after the long periods of the Dance has given us reflective rituals to help identify and make real together what has happened within the dreamtime of the Dance. ( 1985: 45) 

At a later date, she elaborated further on the larger function of the Coun- cil, saying that "we are enacting in our partly formal, partly improvised dance dramas aspects of the stories we live by," and "[T]he stories of each person's soul journey are shared in council and elaborated in the dance" (Dubin-Vaughn 1991: 84). 

In the days following the Talking Staff Council, daily life in the Sun Dance village begins early with the group enactment of the Body Poem and chanting practices before breakfast. The shaman, with the chief of the camp, outlines the day's physical work of continuing to prepare the village for the Sun Dance. Firewood has to be collected, and the music pavilion and the shade pavilion have to be prepared to withstand the winds, heavy rain, and hailstorms that often occur during the Sun Dance. The dance ground must be laid out and cleared of debris that has ac- cumulated during the year. The children's camp must be prepared. All of these are ongoing projects in addition to the maintenance of the kitchen, provisions for sanitation, and food preparation. 

Time is set aside for the spiritual work of preparing the inner being for the challenge of the very long dance. Much of this work consists of exercises and practices on the Tree of Life. Such practices always involve hilarity as well as deeply serious play. One very popular event that has been enacted annually is the evening presentations of the clans, in which each group or clan, associated with one of the four directions, presents a dance or other performance after the altars of the directions have been put up. Following the presentations, a bonfire is built, and the people then "jump the fire," singly, in pairs, and in larger groups, symbolically committing themselves to jump through, rather than into, the trials by fire of the Sun Dance or of life itself. 

In the early 1980s, Cogburn began to talk about the teachings of the mystical Western Qabalah 8 (meaning "to receive"), as presented in the teachings of Paul Foster Case and Ann Davies, who founded the school of the Builders of the Adytum. In the wisdom tradition of that school, the teachings are regarded as privileged communications to members only, and many of us signed up to receive these teachings. In subsequent years, Cogburn's teachings to the group more and more reflected those pertaining to the "Tree of Life" and the Tarot 9 keys that are associated with it. By the middle of the decade, the pattern of the Tree of Life was laid out within the circle of the Sun Dance ground and became an in- separable part of it for future Sun Dances. Cogburn refers to this "Tree of Life dance ground" as being "an outward and visible symbol of an 
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inward and spiritual reality" ( E. Cogburn 1994: 123). Since that time, Cogburn writes, we have been "continually creating a repertory of mov- ing and chanting 'Tree Practices' that help bring the teachings we read, think, and talk about home to our cells and psyches" ( E. Cogburn 1993: 114). 10 
During this same time also, as couples with young children asked permission to bring their children with them, a children's camp was established, and the children were integrated (with some difficulty) into the activities of the village. 

A major theme of the 1980s was the mystery of maleness and female- ness that resides in each of us. In another preparatory event, a minimum of twenty-four hours was given over each year to separate men's and women's lodges. During this time, the men, with great ceremony, took leave of the women, departing the village for their own separate camp, the women remaining "at home" for the sake of the small children. Each group then created its own agenda and activities to address gender- specific issues. For the women, ritual bathing and hairwashing was al- ways a great treat, as were the Talking Staff Councils, the dance practice, and creating some other ritual art objects. One year, for instance, the common project undertaken in the separate camps was mask making. Each individual created and painted two plaster masks. The masks were displayed as a group during early parts of the Sun Dance and then worn in a special ceremony during a later portion of the Sun Dance as indi- viduals took on the character expressed by the masks. In this case, the masks provided an outer expression of an inner "holding" of one's ugly and beautiful person of the opposite sex. 

A ceremony was planned by each group for the reunion time, and since neither group knew what the other had planned, the coming back together required an alertness to the creation of the whole ceremony while also being true to the "piece" that the individual group carried. The women did not know the exact time of the men's return, so there were always many variables and much suspense in this four-or-more- hour reuniting ceremony. 

The day following this reunion was usually the final day before the opening of the Sun Dance itself. A great flurry of activity and work went on during this final day. The tree for the Sun Dance Pole, which had been chosen some time before, had to be "taken," or, if the old pole from the previous year had not deteriorated too badly and was to be honored again, it had to be removed from its four-foot-deep hole. Food had to be prepared in advance so that minimal cooking would be necessary during the long Sun Dance. The way of the dance and the guiding rules for proper behavior on the ground and around it during the Dance had to be discussed several times. Opening dances had to be rehearsed. Altars to the four directions and to certain sephirot (spheres) on the Tree of 
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Life had to be refurbished since rains and winds had left them quite unkempt. People wanting to enhance their commitment to the Dance moved their tents closer to the dance ground for the duration of the Dance, and the very long day usually ended just before midnight. 

Yet the person who went around the village drumming people awake still made the first round well before sunrise the next morning at about 4:30. People got up and dressed quickly in their very warmest clothing to climb to the top of the mount just above the Sun Dance ground for a sunrise celebration -- not the silent kind, but the kind that native peoples around the world are known to do, sounding voices, rattles, drums, and bells to "raise the sun." As the first rays began to peep from behind the distant trees, the people used mirrors to reflect the sun down to the Sun Dance ground in the valley below, where children and their parents along with the ancient grandmother waited to catch the rays with their mirrors and tried playfully to reflect the sunlight back up the mountain. The first of four arrows, carrying our hearts' intentions, was shot into the sun. 

After the sun had finally risen to the satisfaction of the people, they slowly descended from the mount, ate their breakfasts, and gathered to dress and raise the Sun Dance Pole. This was a major ceremony that required the efforts of all participants. The Hole, which had been cleaned and ornamented the day before, now received her token remembrances, for example, significant mementos conscientiously collected from each member's past year and home place, water from rivers and oceans vis- ited, soil from home places and travels abroad, and strands of hair. Then blessings and pledges were made, and each person anointed another person and was anointed by the next person in the circle as further of- ferings at this very holy time. Blessings of sage smoke and cornmeal were made along the length of the Pole. Long, colorful ribbons were tied to the top, along with a feather, and eventually all hands were placed on the Pole, first as a blessing and then to gently lift it up as it slid into the Hole. The ultimate symbolic union of masculine and feminine was com- plete. 

People carefully dressed themselves in white for the opening of the Sun Dance. Once the Sun Dance became a ritual that extended over sev- eral days and nights, the first day gradually filled up with opening cer- emonies. Drumming, chanting, and processional dances were followed by specific dances on the outer yang circle, the inner yin circle, and finally improvised dance in the inner courtyard. No one would dance at and with the Pole itself until late at night or the next day. 

Throughout the Sun Dance, for a period of ultimately three nights and four days, the Big Drum was never without a drummer nor the dance ground without a dancer. While some members danced, drummed, and sang, others were attending them by offering water and generally look- 
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ing out for the welfare of other participants and the Sun Dance ritual as an entity in itself. A complex schedule of time shifts for participants to work in pairs as soul watchers, temple keepers, and outriders guided the participants through the days and nights to remember to care for all the duties necessary to assure a well-functioning ritual. When not ful- filling one of their service roles, participants unencumbered by duties drummed and danced according to their own desires. 

After the final ceremony to close the Sun Dance, the Pipe Ceremony was held. Then there followed a full night of rest in a setting that seemed strangely quiet with no drum sounds. In the few days left, one full day was set aside for silence and reflection to allow for writing in journals, drawing, resting, and quiet moments. This was a time for "catching the 'Dew of Heaven.'" The final Talking Staff Council was held, and a give- away blanket ceremony allowed for an exchange of gifts. There was time for formal contracts among dancers who wanted to maintain promises they had made to themselves during the Sun Dance. There was a great celebration on the last evening of that year's village, usually with a bon- fire that people jumped over or danced around. Then the time together ended. 

People began to pack up their belongings. Kitchen equipment was carried back to the vehicles. The village was "taken down" in much the same way a theatrical set would be struck at the end of a play, and all the pieces were packed up to be stored for another year. A departure ceremony dispersed lingering energies of the dance, prepared the par- ticipants for the journey out of that year's dreamtime, and formally closed the Sun Dance ritual. A full day and into the night was required for transporting people and equipment back to Albuquerque. 

MATURATION: THE 1990s 
In late 1987, Cogburn's elderly mother suffered a stroke. In order to care for her more easily, Cogburn withdrew from her active travel sched- ule and returned in 1989 to the family home in Taos, where her mother died on January 11, 1993. Out of necessity, the shaman laid out the Tree of Life pattern around a pole that had been in place on the family dance grounds since 1977. When her husband retired from his university post in 1993, they added a new ceremonial room to the house, installed a new Sun Dance Pole (cut from a living tree that had grown on the property during the lifetime of the daughters), and laid out the Tree of Life around it in the garden Cogburn so carefully crafted and perpetually tends. All New Song Ceremonials have been held in these gardens since 1988, and Tree of Life practices and meditations are a part of the Cogburns' daily life as well. 

Cogburn describes the present community as "one not of location but 
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of spirit for mature adults." She says, "The felt need we fill is for a field of trust that supports and inspires the deepest possible spiritual inti- fnacy, exploration, and growth among people who feel an urge to 'go further,' and who are drawn to the silence, meditation, and contempla- tion of the mystical dimension" ( E. Cogburn, e-mail communication, De- cember 8, 1998; unless otherwise noted, all quotations in this section are from this reference). She describes the work of the ritual celebration itself as an "intensely focused pathway and court for introspection and shared experience beyond ordinary perception." 

The ritual is still maintained, but it has changed. The gates, which still number seven, open the community time together. Cogburn says that they have become a rich source for everyone and that she and her hus- band thoroughly enjoy creating the gates and formulating the questions for each other even when just the two of them are engaging in the ritual process. The permanent Pole is redressed each year and stands in the center of the Tree of Life as the archetypal Shaman, and those who dance with it do so to discover their own inner shaman. The Talking Staff Councils remain a major element in the ritual process. The Body Poem is still practiced, and one day is designated as the Sun Dance Day when the Tree is open for practices. On that day, everyone rises early and dresses in white; the opening ceremonies are still held, including the various line dances. The arrow is shot into the sun. The Big Drum is still revered and is an important element, but is no longer central; drumming is reserved for daylight hours, and dancing all night is no longer prac- ticed, although candles do light the Tree of Life at night, and other prac- tices are performed during the mysterious darkness. Electronically produced music is played for the subtle kinds of movement 11 that have replaced the more physically active improvisational dance of the 1960s, 1970s, and 1980s. At the end of the day, silence is maintained, as it al- ways was, for twenty-four hours. 

The group in attendance is small now (no more than a dozen people can be accommodated in the space), and the event is akin to a spiritual retreat. Leadership is shared, although Cogburn is accepted as the de- signer of the ritual fabric. She is still viewed as the hub of the Sun Dance wheel, as she has always been. In her own words, she says that she keeps in touch with everyone (e-mail, snail mail, phone, and occasional visits). "I share around the images, ideas, and concerns that develop, and I have everyone well into a mutually chosen group focus and their own inner preparations weeks before we gather." 

When the group gathers, she says that she still, as always, asks, "What do you want to not leave here without?" That gets everyone started on what elements of form and focus of intention feel important to each at this time in their lives. From this, we compose our liturgy for the event. It will characteristically include beloved elements from our repertory, 
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often with new variations and new pieces created by members of the circle. 

About her own unique leadership role in this revised version of the ritual, Cogburn told me: 

I do fill a function of pulling together all the items on our initial "scoring sheet" into a proposed score for the event which I then talk around in the group and as we talk and visualize we keep making refinements and adjustments. . . depending on the weather we can do "it" this way or that, or do this other thing. This is a lot more fun for me as all these people are all ritualists in their own home communities in various ways and are full of interesting ideas and do give real creative thought to how each piece feels and fits for them and for the whole. They have told us various times that they regard Bob and me sort of as "first among equals." 

The Give Away Blanket has become an even more significant element than it was in the developing and expanding years of the ritual. Cogburn describes it this way: "At our Give Away Blanket which ends the two- week Dance retreat, the first gift to each dancer is from the Tree itself in the form of a Tarot Key which is to be our Guide and Teacher for the coming year" ( E. Cogburn 1994: 126). 

Thus the Sun Dance shoots the participants, like arrows, carrying the intention to learn more, into the cycle of the coming year. Each person who returns the following year will give a talk on the effects of the teacher on the person's life throughout the cycle. 

In conclusion, the New Song Ceremonial Sun Dance ritual, first seen in dreams by Elizabeth Cogburn, has developed according to the vision and sensitivities of the community she serves in true shamanic fashion. At the beginning, she was searching for a way to bring meaningful living ritual dance in a sacred context back into existence for traditionally life- enhancing purposes. Her success can be measured by the ritual groups that follow the patterns of the original group. Divergence from her model does exist in the groups that have developed as a result of her inspiration and tutelage; however, these group celebrations remain true to many elements that were created out of Cogburn's genius and are adjusted to fit the specific group's needs. It is too early to tell what the ultimate focus of these groups will become, but as of now, the mystical element is not nearly as strong as it is in the community of origin. 

NOTES 
	1 
	For a full discussion of the "native-human consciousness" theme, see Diamond ( 1981) and Highwater ( 1981). 
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	2 
	"Qabalah," a variant spelling, signifies an association that studies herme- neutics. 

	
	

	3 
	"My experience," says Cogburn, "leads me to believe that there are certain archetypal forms coded in the collective consciousness of the human race -- forms such as the Center Pole, the Tree of Life, the spiral, the circle, the orienting wheel of mandala -- and that these forms will spring forth spontaneously in dedicated working groups" ( E. Cogbum, personal communication, 1988). 

	
	

	4 
	All credit goes to Robert Cogbum for masterminding the complicated and labor-intensive tasks of purchasing the food supply for the entire two weeks, arranging for perishables to be maintained through natural means, gathering and maintaining the necessary equipment for running a kitchen, setting up the kitchen in the "village," designing and installing a water-purification system at the site, and supervising the digging of latrines. The shaman acknowledges him as the spiritual quartermaster. 

	
	

	5 
	There were many reasons for spending the first night in Albuquerque, not the least of which is the altitude factor. At 5,000 feet above sea level, this is a much higher elevation than most of the out-of-town participants are accustomed to; and the journey to the Sun Dance site will take them to an even greater height. 

	
	

	6 
	The Talking Staff Council has become a common practice throughout the United States, and many people do not remember that Cogbum first introduced it as a "social technology" for this time. It has, in fact, proven to be so beneficial as a tool for conflict resolution that two of Cogbum's colleagues, Jack Zimmer- man and Virginia Coyle, have authored a book, The Way of Council ( 1996), on the many ways it can be used. 

	
	

	7 
	Cogbum gives credit to her husband, Robert Cogbum, for suggesting the first Talking Staff Council when some disagreement brewed during an early form of the ritual. He remembered a story from the Greeks when the warriors, camped on the plains outside Troy, became embroiled in a dispute. When Achilles sug- gested a way for everyone to be heard and order restored, he passed his sacred staff to bestow authority on each man to speak without interruption. "But," Cog- burn told me, it would have stopped with that one event but for my vision of where we could go with that as a community-building tool and ceremonial el- ement ( E. Cogbum, e-mail communication, December 8, 1998). 

	
	

	8 
	Cogbum. considers Qabalah "to be a western shamanic tradition" and de- scribes it as "a map of consciousness and a method of spiritual unfoldment. Although not always called by this name, it is a modern expression of a core mystical tradition in western culture. The body of teachings have been gathered, synthesized, and adapted over several millennia from the wisdom of the He- brews, Egyptians, Greeks, Babylonians, Assyrians, Hindus, early Christians and others, in the syncretic tradition of western Asian and Mediterranean cultures" ( E. Cogbum 1994: 118). 

	
	

	9 
	Cogbum. says, In our lineage the Tarot is seen as the spiritual companion of the Tree of Life. Together they help us to discover who we really are, why we are here, how the universe works from a metaphysical perspective, how to live a worthy life and how to prepare for death. The teachings, practices and rituals guide us along a 'Path of Return' to 'being' in the knowledge and practice of the non-separateness -- the Unity, the Oneness -- of all life ( E. Cogbum, 1994: 118). 
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	10 
	The Cogbums had already developed their own Tree of Life practice long before it was introduced into the New Song Ceremonial community. As Robert Cogburn tells it, in the early 1970s, he and Elizabeth began "a regular set of pilgrimages to the canyon country of the high southwestern desert. We had be- come students of Qabalah and were seeking a way of making this path of knowl- edge more directly and viscerally real in our experience. . . . We set up a magical circle in the sand and improvised directional altars according to Qabalistic prin- ciples, and then lived in this site made sacred for a week or two doing simple ceremonies, meditating, listening to our Inner Teachers and communing with nature in a way quite unaccustomed in our ordinary lives" ( R. Cogburn 1994: 113). 

	
	

	11 
	Authentic Movement, as developed by the Mary Whitehouse group, and Continuum, as developed and taught by Emilie Conrad-D'oud. 
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16 Earth Song 
Cedar Barstow 

"Be careful. When you write it down, you capture and freeze it in time." In physics, matter and energy exist in a fluid state of particle and wave forms. They become one or the other through being observed at a par- ticular moment. There is profound freedom in oral tradition. 

I write this description with great respect for the ever-evolving Earth Song rituals and for the value of the oral tradition in which this dance is held. I write from my personal perspective. 

I will tell the story of the Earth Song Ceremonial Dance Community. I will talk about our history over eighteen years. I win describe the ritual- dance form we use, the development of our community, some of our challenges, the meaning and power of the dance, and the ritual phases of separation, transformation, and re-integration. 

We are a group of thirty to fifty people, men and women, aged sev- enteen to seventy-five. As we arranged ourselves in a circle by ages during the Summer Solstice Dance, we discovered that our median age was forty-seven. We participate in ceremony together in Boulder, Colo- rado, where we hold our dances in a large space in a church. During warm weather, we dance on an extraordinarily beautiful piece of cere- monial land in the mountains that is owned by eight members. All of us have become very close through years of creating ceremony, dancing, witnessing, and engaging with our vulnerable, ecstatic, challenging, deeply transpersonal, playful, wounded aspects. A handful of us have been together for eighteen years, others for fifteen, ten, five; others are new to us. We do our soul work together. 
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	Why do we dance? 

	
	We dance to remember and renew our relationship with the na- ture of the earth. 

	
	We dance to celebrate and connect with the essence of each sea- son. 

	
	We dance to engage with our beloved at the level of soul, work- ing through our personal challenges. 

	
	We dance our shadows to release them from unconsciousness into awareness. 

	
	We dance to give ourselves over to the abandon of play, spon- taneity, and unfettered imagination. 

	
	We dance to enter a sacred state of altered consciousness where our perceptual senses are heightened and we can access unitive and universal experience. 

	
	We dance to get out of ordinary time into the spaciousness and wisdom of sacred time. 

	
	We dance for the evolution of consciousness of all beings. 

	
	We dance because the world depends on it. We dance because it matters. 

	
	We dance our love and our connection. 

	
	We dance to pray with heart, soul, and body. 


The shamanic ritual-dance form that we use is an outgrowth of Eliz- abeth Cogburn's New Song Dances, which members of Earth Song at- tended and learned from Elizabeth in the early 1980s. In 1984, at Elizabeth's request, we took our own name and began developing our own innovations, using the brilliant, profound, and engaging basic form from Elizabeth. While this dance is also influenced by Native American, Christian, and Celtic traditions, it is clearly a white American, middle- class, contemporary form. Our name, Earth Song, came to us through the creative process of identifying many possible names, listing them on newsprint, and then dancing through the night to experience which name most resonated with us. By morning it was clear: Earth Song. 

The ceremonial dances center around the full moons, solstices, equi- noxes, and cross-quarters that mark the passage of the seasons. Five to ten years ago, we were weaving evening dances every full moon and overnight dances every solstice, equinox, and cross-quarter. In recent years, dances have been less frequent, focused on the biggest dance, the Summer Solstice encampment, the smaller Winter Solstice weekend, and other simpler dances as people feel called to weave them. 

So, welcome, join us! I'll guide you through. We'll start at "the gates." The gates are a series of way stations that mark and assist you in making a transition from ordinary consciousness to the altered state we call "sa- 
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cred space." People or signs, using words such as the following, direct your path. First, at the smudging gate, you are cleansed by smoke from a wand made of a cedar and sage mixture. "Welcome, Seeker. Stop, pause, breathe deeply. Enter Sacred Space." At the drinking and washing gate (where you find water and a goblet), "Wash away the cares of daily life and all that keeps you from the Dance. Drink in the vision of that which you seek." At the earth gate in an outdoor dance, "Lie on your belly on the Earth. Feel the rhythm of her dance. Turn on your back. Feel yourself between Earth and Sky." At the last gate, "Walk the Great Round (circling the central area of the dance ground). Go seven rounds for the seven directions. What spirits and guides do you invite to assist you in your transformation? Find a place to sit quietly with your thoughts." 

You settle into this sacred space while you wait for others to complete the Gates. The Weaver gathers us and introduces the leadership team and dancers, covers logistics, speaks deeply of his or her call to the Dance. We speak in a Talking Circle in which each person holds a crystal or other Talking Staff object while he or she speaks uninterrupted for several minutes in response to the Talking Staff question named by the Weaver. "Please, speak to us from your heart about what you are bring- ing to this dance. Do you love yourself enough to listen with the ears of your heart to the other voices of yourself speaking?" When finished, he or she passes the object on to the next person. This is a sacred time of deep listening, entraining, and letting the collective energies and themes of the dance gather and focus. 

Using a rattle, crystal, staff, or other sacred object, the Weaver "calls the directions" aloud as all dancers turn to face each of the seven direc- tions. "Spirits, energies, guides, protectors of the East, place of the rising sun, of innocence, of new beginnings, of wonder and freshness, clarity be with us in our dance. Help us to show up." Then, similarly, turning to the South: "Fire, touch, abundance, passion, effectiveness. Pay atten- tion to what has heart and meaning." West: "Water, flow, introspection, integration, nourishment, satisfaction. Tell the truth without shame or blame." North: "Earth, wisdom, overview, relaxation, letting go. Be open to outcome, not attached to outcome." East: "Air, far vision, clarity, new beginnings. Show up." Below: "Subconscious, shadow, mystery, power." Above: "Guidance, pure light." The Heart: "Love and beauty as the cen- ter of all." In addition to Native Medicine Wheel concepts ( Bopp, J. and M., P. Lane, and C. Peter), we have incorporated the Four-Fold Way from Angeles Arrien ( 1993) and the Sensitivity Cycle from Ron Kurtz ( 1990). 

We join hands to weave a spiral into the center where we gather close to focus our prayers through our joined hands and out the wand, held up by the Weaver. Standing in the center of the spiral, in the locus of 
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the spirit and power of the Dance, the Weaver actively gathers the in- tentions and offers them up. This is the moment that truly awakens the Dance. 

The drum leads us in the separate yin and yang dance steps. Doing these specific steps and arm movements in unison is a further deepening of the entrainment of our bodies and souls that is the essence of the creative magic of group synergy devoted to serving the earth and to channeling the wisdom of spirit. The yin and yang circles, which literally surround the Central Courtyard, establish a container of safety in which all people and all emotions, dramas, prayers, play, silence, and sound are welcome to be explored. The yang circle proclaims: "This is the boundary woven of safety, respect, collective agreement of service to each other, and our call to spirit." We hold this boundary for the length of the dance. The yin circle proclaims: "In this space, all energies are welcome to be explored. In this space, we are one with each other, with the earth and with spirit. In this space, we surrender to the dance." 

Now other drummers join the Drum Master at the big drum to help hold the consistent, steady heartbeat of the dance, without skipping a beat even when other drums and instruments play more complex rhythms. The dance shifts from unison, entrained movements to appar- ent chaos as dancers tune in to what calls them. Within the boundaries, a legion of possibilities come into form, as if you can feel the very spirit of the dance drawing upon the raw material of the bodies, spirits, and emotions in an emergent and creative choreography of wonder, beauty, power, sacred play, raw emotion, vulnerability, and tenderness. 

Drummers continue to hold the course with an ever-present beat that grounds and supports all manner of dances, and that can become the pulse that inspires a journey or brings a soul back. Dancers enter the Central Courtyard (about seven yards in diameter, inside the yin and yang circles) as "called." You may be evoked by a small inner movement that you want to explore in a dance. You may be called by the energy of other dancers to engage with them in whatever spontaneously emerges. You may be called to dance your personal grief or anger or joy or to dance universal grief or joy or anger. You may put on a costume from the abundant supply of costuming materials and find yourself im- bued with an archetypal energy. 

I remember one experience when I saw a black-robed man standing very still and alert in the South, waiting. I tried not to notice, but he seemed to be calling me. I crossed the courtyard to stand before him. He withdrew from his robe a knife in one hand and a pomegranate in the other, silently holding them toward me. At once, I was no longer my personal self, but a player in an archetypal story about women and men, the underworld, renewal, suffering, and triumph. I no longer remember how the story played out, but it was a new story, based on the traditional 
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one about Persephone. The dance offers opportunities to rewrite the myths for our time within the powerful context of ceremony. 

I remember participating in a hysterically raucous, playful, and funny drama about "pigness," complete with snorts, oinks, and pig costumes. I remember being drawn to a fox mask, thinking that I would just walk right into the Central Courtyard and dance. Nope. Once I had the mask on, it was clear to me that as a fox, I would not be walking out into the open, among people. I would be curiously and quietly moving around the edges of the dance, as unseen as possible. Other dances have been danced by mouse, by eagle, by snake -- dances as beautiful and transfor- mative to watch as to do. 

The dance form provides space for deep and uncensored play to work its magic healing in ways we do not even know. I remember a troubling, but freeing solitary middle-of-the-night dance being completely inhab- ited by a memory, from another lifetime or from the collective uncon- sciousness, of a man who misused power in a violent way -- killing, raping, stealing. Brought to my knees with the realness of the felt sense of this man, I could do nothing but dance him to know more. His energy was angry, immense, without compassion for those he was harming, but this violence was driven by unyielding and fierce devotion to protecting his tribe, and by the suffering of very deep loneliness and alienation. Both his devotion and his loneliness touched me deeply. I made a prom- ise to him that I would now choose, in this lifetime, to stop disowning my power out of fear and penance, and do my utmost to use my power for resolving differences and soothing alienation. 

In the Give Away, an exchange of gifts -- something important to us is put out on a blanket, something that we are ready to let go, in grate- fulness for what it has brought us -- I was drawn to a staff, newly made by a man from Chicago. Its energy was rough, raw, unseasoned, difficult for me to relate to, but it was definitely supposed to be mine. I spent months following its guidance, weathering it in my garden through rain, snow, and sun, sanding a rough edge, breaking off a crystal into a stream, adding pieces to the junction between the large crystal at the top and the wooden staff, making it my own. When the process was com- plete, I felt myself to be a Weaver. 

I remember sweet, peaceful, gentle dances, both nourishing and com- forting, in which I was being held and holding in a group embrace. I remember experiencing the power of group prayer, embodied in dance. I remember engaging in the Central Courtyard in a ritualized struggle in which I was expressing anger and my male partner's dance (unknown to me until later) was about learning how to stand up for himself. We play important roles in other dancers' dramas. It matters not that we only know our part and how our part is affected by other dancers. I remember encouraging someone who was feeling shy and withdrawn to 
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simply dance her shyness and then witnessed it emerge into a surprising power, clarity, and self-acceptance. 

I remember a deep desire to find out more about vision and sight, a desire that translated into a dance in which I blindfolded myself for the entire weekend in sacred space. Remarkably, my other senses of hearing, smelling, intuiting, and especially touching exploded with dramatically increased sensitivity and depth. I got to know people I already knew from different perspectives. People I had never met became real to me without the use of sight. The accessibility of my intuition and the sen- sitivity of my touch were profound. I experienced a complete lack of judgment and a very deep present. 

In the context of sacred space and altered consciousness, and with service to the dance as the first priority, the Central Courtyard is an extraordinary playground where the most profound and the most mun- dane can coexist and interplay. It is a space that welcomes ecstasy and rage, personal tragedy and confusion, and transpersonal attunement to emerge with new and unexpected wisdom ( Fig. 16.1 ). 

Figure 16.1 Layout of the Dance Ground 
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Outside the Central Courtyard, there are other ways to participate in the dance. We may find ourselves in contemplation at one of the altars created to honor, invoke, and channel the wisdom of each direction. We may have put an object of personal importance on the altar to add power and to be blessed by the spirit of the direction. 

We may sit and witness. Witnessing a dancer or dancers in their dance is a powerful and empowering way of participating. By witnessing oth- ers, we acknowledge and honor their soul work; we make it more real. We appreciate their beauty, integrity, and mystery. Once I saw, through the trees, a man sitting silently on a horse, respectfully watching at a distance. I'll never know if this was a real person or a vision. I have witnessed dances so elegant, so powerful, so beautiful that they are for- ever etched in my mind. Through experiencing, we join the dancer, learn through him or her, and add to the power of collective dance synergy. 

We may feel called to dance the yin or yang circle to strengthen and hold the protection of the container or to explore the depth and com- plexity of the pure yin or yang energy -- letting go into embodying the repetitive movements and becoming one with the circle weave of the container. 

The drum may call us to serve the dance by beating the heartbeat to which all hearts entrain. We may be challenged to stay alert and awake, keeping the beat steady, neither speeding up nor slowing down, in sync with the other drummers, responding always to the energies and dances in the Central Courtyard, learning to let the drum beat effortlessly through us. 

The spirit of the dance begins to shine through as the choreography of the energies, intentions, personalities, and needs of the dancers engage with each other. The Weaver has an organic and potent experience of being the main channel for the particular spirit of this very dance. The Weaver is given and takes on the responsibility for holding the ultimate authority for the dance. The dance starts and ends at the Weaver's un- disputed signal, and the Weaver makes other assessments and decisions as the dance progresses. The role of Weaver is the ultimate service role in the Dance. The Weaver often forgoes his or her personal dances in order to stay in touch with the larger overview and sense of the spirit of the Dance. Channeling the Dance in this way paradoxically becomes the Weaver's dance. 

There are many ways of participating in the Dance. There are also many ways of serving the Dance. Both are vital and often are one and the same. One of the biggest challenges for dancers, especially new danc- ers, is to learn how to pay attention (with integrity, love, and skill) both to selflessly serving the dance and to attending to our individual needs and desires. 

While we acknowledge the Weaver's central service role, there are 
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many other ways to serve. Earth Song dancers created a number of new roles in addition to the original ones, named by Elizabeth Cogburn. The Drum Master attends to and manages the drum and the quality of the sound field. Temple Keepers care for the beauty and orderliness of the temple -- candles, smudging, water, altars, costume pavilion, and the fire (if there is one). Outriders handle any intrusion from the outside world so that the Dance can continue uninterrupted. Over time, this role has expanded to include tracking the web of connections between other ceremonies and dancers around the planet. Soul Watchers do just that -- watch the souls of the dancers, not interfering but trying to support and encourage the organic process of individual or group dances to their completion. This might mean rattling around someone immersed in a deep process or protecting a quiet contemplative dance from a nearby rowdy one, or offering a glass of water or hug to someone who has just completed an intense dance. Occasionally, it might mean actively bring- ing someone who is "lost" back in. Like the tail on a kite, the Grounder supports the Weaver by grounding the energy so that the Weaver can soar with it. The Head Soul Watcher tracks shadow energy (for example, observing a dancer getting distressed and wanting to leave the dance ground, or noticing the energy from another dance disturbing or dis- tracting the process). 

Weaving, undulating, constellating, de-constellating, exuberating, and quieting, the Dance evolves, like life, in intensified fullness and symbol- ism, over hours, over nights, over days. Ending is signaled by the stop- ping of the drum, which ushers the dancers into a profound period of complete silence and utter stillness, all senses amplified by the sudden contrast. 

The Weaver takes the spiral of dancers into the center again and, in gratitude and completion, offers up the Dance. The Grounder unwinds the spiral back out into a different consciousness, and the energies of the directions are thanked and respectfully released. "In beauty it is begun, in beauty it is danced, in beauty it is finished." We move into a silent time to integrate and then into a closing Talking Staff where each dancer has several minutes to speak of what was most important to him or her in the dance. 

Separation, transformation, and reintegration are three phases of ritual that have been identified and named. How do these happen in the Earth Song tradition? 

Separation: Separation is the process of leaving everyday life, of step- ping out of the framework of clock time, out of ordinary consciousness, to enter sacred space, that is, the consciousness in which awareness not accessible in the pressure and speed of everyday life becomes available for exploration and new perspective. Like going on a journey to an un- familiar land, the separation begins long before the event. It begins with 

-268- 
packing what we will need, noticing which ritual or ordinary objects want to go, thinking of the aspects of our life that want to be danced, and pondering the nature of the "call" to this particular dance. Separa- tion includes all the extraneous, extraordinary, and coincidental events that occur in traveling to the dance ground. Once we are at the dance ground, separation is consciously facilitated by going through the gates. Through traveling the gates, dancers arrive in sacred space, the place of separation from everyday life. 

Transformation: When the separation is completed, a safe and witnessed sacred space has been created within which many forms of transforma- tion can take place. In fact, transformation is inevitable wherever we step outside the automatic habits, responsibilities, and perceptions of our life. It takes courage, it takes surrender, it takes collective energy, it takes compassion to step outside our familiar identity made up of habits, rou- tines, automatic responses, job, relationship, and environment. Transfor- mation may feel like being taken by a universal energy or an archetypal being or story, or going fully into dancing a conflict or feeling, exploring its depths and gaining its wisdom. Or transformation may look like wit- nessing other dancers' humanness or engaging with others at the level of spirit and loving presences, finding a lost part of ourselves, going where we have never gone before, following a process to its organic completion, experiencing oneness with the earth -- trees, rain, coyotes, blue jays, dirt, stars, or grass -- or having enough space inside to receive answers to our prayers. Transformation occurs by transcending our- selves, by experiencing unitive consciousness, by being part of a vibrant collective synergy. This kind of transformation is not just having a new idea. It comes through experience in all channels -- mind, body, spirit, breath, image, impulse, intuition, collective memory, emotions, and re- lationship. 

Reintegration: The last phase begins with the closing spiral and the releasing of all seven directions. "Energies, guides, and spirits of the South, we thank you for the gifts of your presence, we take what we have experienced with us, and we release you now from this place." Reintegration happens during a silent time for reflection and letting go. Reintegration happens during a shared meal with much laughter and camaraderie and return to ordinary consciousness. Reintegration hap- pens during the closing Talking Staff when we listen to each other begin to put words and meaning to our experiences. Dancers, holding the staff, have spoken. "My heart, which has been captured by my pain, has re- opened." "I have learned that peace is not just the absence of conflict but includes using conflict or anger with the intention of getting closer." "I leave here not knowing anything about anything. Oddly, that's good." "Thank you all for this experience of loving community that renews my hope." "I had a really hard time. I got completely stuck in being stuck. So familiar, but nobody tried to get me out of it. I got to really, really 
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be there." "I was sung by the longest night of the year." "I resolve, with you as my witnesses, to no longer disown my power for fear of misusing it, but instead to learn to use it well." "Witnessing the authenticity and integrity of your anger danced, I have an understanding and compassion for you men that I have never felt before." "I feel re-wired and deter- mined to slow down and pay more attention to my heart." Reintegration happens as we reclaim our sacred objects from the altars, gather our belongings, and clean up the space, returning it to its everyday state. Reintegration happens in the hugging, acknowledging, and leavetaking of each other, and during the trip back home. The Dance is completed when the Weaving Team de-roles and meets to debrief. 

How has the form evolved over the last eighteen years? 

Leadership: From the original, and much-needed, masterful, strong leadership of Elizabeth Cogburn, we, in Earth Song, developed and re- fined new ways of sharing leadership, discovering the skills and personal power and presence demanded of Weavers, and training new Weavers. Inspired and drawn together by Heather, a student of Elizabeth's, those who became Weavers began meeting before and after each dance for "Weaver Talk." For years, these Weaver meetings were the highlight of the month, full of challenging, exciting, honest, authentic dialogue in which we learned much from each other, gave each other feedback, and developed a highly creative group matrix. It became clear that we needed to separate the leadership identity of a person from the role. The person in the role of Weaver needed to be given true authority over a dance, but this role could be held by different people. The Weaver role is so potent that painful experiences taught us that it was necessary for the Weaving Team to ritually role and de-role -- to literally put on and take off the Weaver's mantle. 

Weavership: It became clear that the Weaver had access to an astonish- ing amount of "information" by virtue of stepping into the role of chan- nel. Weaving a Moon Dance on a fully clouded-over night, I found myself spontaneously leading the group outside to do the closing spiral. After the spiral, standing in a circle, I found myself saying, "Behold the Moon" at the exact moment that the clouds parted to reveal the moon in all its glory for about twenty seconds. This surely seemed like I pos- sessed powerful shamanic magic, but my experience was that I was sim- ply so tuned in to nature and the group through being a channel that I just spoke what was happening already. 

Inevitably, when a Weaver made a mistake, it was because he or she got caught in ego. It is a challenging thing to channel through your personness and yet be clear enough that your ego does not get attached or obscure the truth or clarity. Our feedback to each other was at times ruthless as we focused on honing each other's skills and increased our synergistic skill level. It is all too easy for a leader to get out of the 
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normal feedback loop, simply because of authority. We discovered that when we were Weaver at one dance and Temple Keeper at the next, we could offer very precise, insightful, and compassionate feedback to the Weaver. 

We learned that a Weaver can do a lot by doing a little. For example, when the field seems erratic, the Weaver can take his or her staff and walk to the center of the courtyard, and the energy pattern will shift and realign. Or if the Weaver notices a lack of yin energy, moving into the yin circle for some time will draw more yin and tighten the container. Encouraging someone to dance his or her feelings will bring a much- needed peace into the Dance where it can be worked. Weaving is a high art, one that requires much experience and reflection and is in many ways indescribable. 

Processing, Creativity, and Trust: Although many issues and situations that did not work were discussed in our meetings, we did not let our- selves get bogged down in making a decision about how to handle some- thing. We discussed it as fully as possible and then simply trusted the next Weaver to attend to it somehow. We would then assess how the new experiment had worked. We also came to know at a gut level that the spirit of the dance was a far greater force than we could know and that many unseen things could happen that would become currents in the community life or profound lessons. Having faith and surrendering to the dance were processes we learned, forgot, and relearned many times over. 

New Weavers are trained by learning and practicing all the roles in the Dance. When a dancer is seen to have Weaver potential and indicates interest, he or she is invited to be Grounder and join in the debriefing. In time, when one of these experienced dancers receives a "call" to weave a dance, he or she brings this call to the Weavers' Council, which con- siders the authenticity of the call and the readiness of the dancer to weave. After a new Weaver's first dance, he or she is carried around the dance ground in celebration and gratitude. Weaving a first dance is a very strong initiation. 

Children: At the start, children were not included. Over time, our com- munity numbered more families, so we began allowing children to at- tend. The children were always on the periphery, and the dancers always had to be aware (or, in some cases, weren't aware) of what would be inappropriate or scary for kids to see. So children stopped coming. Then, when the four-day-long Summer Solstice Dance and Encampment be- came the big event of the ceremonial community year, Rajan and Keith implemented a way to consciously include the children at particular times during the dance, which would be signaled by a flag. Both children and adults quickly came to look forward to the playful grand entry of the children, often in glorious costumes, which offered the chance to 
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interact with them. The children inspired activities like the joint creation of a miniature villa of mud, leaves, and sticks, a procession of boats with lighted candles, a wondrous swing with bells, clowns, and animal dances. I remember an energetic, elegant, and masterful ritual sword dance with one of the men and four of the young boys. The adults teach the children age-appropriate, meaningful aspects of the Dance -- drum- ming, yin and yang circles, altars, a pole dance. Adults and children create little rituals to mark important passages like "night watch" time for a twelve-year-old or the gift of a drum beater for a child ready to drum. The children have now become a wonderful resource for the Sum- mer Solstice Dance, and we have created a way to teach our children meaningful rituals. The dance has room now for the entire range of hu- man experience from three-year-old Emma and infant Luke to Allegra, our elder at seventy-five. 

Community: Community, of course, has formed and evolved around participation in this form of ritual celebration. In my experience over twenty years, I have witnessed and participated in many aspects. When the dance and the community of people devoted to it have been most vital and creative, there has been a core of people who held the energy and focus with charisma, consistency, and power. This core has served well but, simultaneously, has engendered conflict and a feeling of exclu- sion in those not in the core. The intimacy, power, and excitement gen- erated in the core group, while it fosters good ritual and is the glue that holds the group together, also unintentionally creates an "in-group" and a "trying-to-get-in group." We have, over time, tried to honor the need for the members of the core group to continue to deepen with each other and work together effectively and creatively while honoring the desire of new dancers to feel a sense of belonging and appreciation. Experi- ments included having some dances designated just for experienced dancers, developing a ritual process of becoming a "committed long- term dancer," shifting the locus of power from the Weavers' Council to the Dance Council, creating a formal process for being recognized as a Weaver, giving all new dancers a service role in the dance, holding com- munity potlucks, providing "sponsors" for all new dancers, speaking the issue and asking experienced dancers to be especially welcoming to new dancers, and providing a predance orientation for new dancers. 

Some of these ideas have worked well, some not so well, and we con- tinue to have a central core group, a second layer of people who have danced with us a number of times, and a third layer of new dancers. There are still concerns about exclusivity, and it is clear that those who move into the core group get there by showing up, by serving, and by making strong connections with core-group members. In the end, as in most communities, the core group needs the others and the others need the core group. All the incumbent feelings become something to be 
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danced, both organically, as they arise, and with purpose, as in dances focused around betrayal or power or peace or loss. 

Community has also expanded and contracted over the years with a rhythm all its own. For several years, moon dances brought forty to fifty people, then contracted to ten to fifteen. Size was influenced by the sea- son, by the reputation of the Weaver, by the vitality of the core group, by the strength and appeal of the "call" (the written invitation naming the theme or focus that has come through the Weaver), and, of course, other unidentified factors. Earth Song ritual currently focuses most in- tensely around the summer solstice, a shorter overnight dance calling to twenty-five, and sporadic smaller dances of twelve or so. 

Another aspect of community development has been the acquiring of a permanent outdoor sacred site. After several years of seeking out and renting dance spaces, a group of eight Earth Song members, inspired by the leadership of Heather, dreamed, found, and purchased a wonderful piece of property, some eighty acres, in the mountains outside Boulder. Sapphire Canyon is sacred wilderness, reserved for hiking, retreats, and ceremony. The Landowners, Earth Song, and the Men's Lodge have now molded and nurtured two beautiful dance grounds, the summer solstice ground and the Men's Dance ground. The beauty and sacred energy created through the ceremonial meetings of nature and the people who celebrate and revere all life are palpable to the senses. 

Special areas have emerged over the years: the center pole, a tall-tree pole dug into the earth at the very center of the courtyard that is danced as connector of heaven, earth, and heart; the "womb," some branches formed into a hut and covered with blankets, used as a place for unin- terrupted reflection; the "grave," a hole dug into the ground for symbolic use; the "spirit of the place," a spot under a fir tree in the South over- looking the dance ground where little blessings (a rock, a strand of hair, an amulet) are left for the energetic connection of this place with the place from which dancers have come; and crystals ceremonially placed in each direction many yards beyond the dance ground itself to receive, ground, and reflect energy. 

Sapphire Canyon is a place of sparkling beauty, power, and transcen- dence where hearts open, spirit echoes, and earth is alive. This land is lovingly held and tended. 

The first generation of leadership in Earth Song, those who desired to be and identified themselves as Weavers, seemed karmically and pow- erfully drawn together to initiate and develop the form, style, tradition, and ways of doing things. Especially charismatic and independent, they focused on initiating and creating energy. The second generation brought a distinctly different kind of energy. They brought the gifts of collabo- ration, inclusion, loyalty, and the ability to nourish what had been cre- ated. 
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After the second generation had woven themselves into the fabric of the community, many in the first generation began to interface the Earth Song form with other approaches, such as Shadow Work and Men's Work. They brought innovations to the dance form and also responded to requests and impulses to bring ritual ceremony to other groups and gatherings. In a ceremony marking their departure from primary focus in the Earth Song core, they renamed themselves the Kokopelli Weavers. Their moving outward left a hole that caused much distress, feelings of betrayal, and a contraction of the dance. 

Currently, there seems to be a regrowth of a new, looser, spacious, and vital collaboration between the first- and second-generation com- munity that is nourishing and satisfying. 

Those of us who have danced our heights and our depths, our ecstasies and our anger, and have made intimate spirit connections with each other over time experience a precious, profound, and unshakable love and respect for each other. This kind of connection is forged over time through conflict, service to a higher cause, hours and days spent in non- ordinary consciousness, and sharing of leadership. The dance itself is interwoven with and much impacted by the community themes of de- grees of involvement, expansion and contraction, generations of leader- ship, and longevity, intimacy, and service. 

From a global or even universal perspective, I believe that Earth Song Dances are one of the actual and metaphoric processes in which we hu- man beings truly participate in the co-creation of a new evolutionary partnership between nature, human, and spirit. 

Richard Tarnas, in an article in the Noetic Sciences Review, sums up the history of Western civilization as a heroic and "painstaking forging of an autonomous, rational, and moral self, differentiating it out of the whole, . . . the matrix of being" that was the fundamental context of hu- man experience prior to the Western separation of science and spiritu- ality, subject and object, individual and collective. Assessing the current period of transition, Tamas suggests that 

we seem to be moving toward the possibility of a new world view. . . where the human self is both highly autonomous and differ- entiated, yet re-embedded in a participatory relationship to a meaning-laden universe. . . . [This is] a complex process where both we and the universe are mutually creators and created. . . . Some- thing new is being forged; it's not a mere regression to a premodern state. The human self. . . is now in a position to recognize itself as being a creative intelligent nexus embedded within the larger con- text of anima mundi. ( 1998: 24, 57) 

In our Earth Song ceremonies, we are giving a form to the new pos- sibility Tarnas speaks of. When we dance, we are reconnecting with the 
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natural world, bringing the power, creativity, and wisdom of our indi- vidual development to engage with the richness, peace, and unity of our thousands of years of history of oneness and entrainment. When we seek our shadow selves in the safety of the ceremonial crucible that can hold this fire, we are building compassion and increasing our capacity to en- compass more of ourselves and our world. When we re-create classic stories, we are using the language of the intersection of human and world soul, the language of myth and archetype. When men and women, children and adults, nature and human interact in sacred space together, we are forging new forms of relatedness. When we reverently and play- fully call the trees, birds, streams, animals, sun, and moon to be with us and teach us, we are learning to experience the intermixing of autonomy and unity. When we practice, we simultaneously attend to both personal needs and service to community and the dance. We are moving to a matrix larger than either/or. When we relate to leadership as a shared role, we are empowering and honing the skills of both leadership and followership, channeling the information and inspiration traditionally available to the shaman through many individuals, each carrying her or his own unique thread and flavor. When we open to whatever emerges, we are engaging in faith, in a numinous, creative process that is greater than our comprehension and includes all there is. By dancing in sacred ceremony, we are the new synthesis into form. 
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17 Trance, Posture, and Ritual: Access to the Alternate Reality 
Felicitas D. Goodman 

As a graduate student, I was already fascinated by certain changes that people seem to undergo in a religious context. Religious in this context is defined as being in contact with the alternate reality. I discovered traces of a particular kind of change, to my mind apparently physiolog- ical, when I did research on glossolalia, which, in the Christian tradition, is called "speaking in tongues." As I began comparing sound tracks re- corded at various Pentecostal congregations and produced by speakers of several different languages, I detected agreements in these sound tracks, not within the syllables, which were semantically vacuous, but in certain suprasegmental. elements. I stipulated that these agreements were biologically based, and I was anxious to find out what exactly was going on in the body. 

In order to get a handle on the problem, I recruited some of my stu- dents at Denison University, where I was teaching anthropology and linguistics, and instructed them to tell me what they were experiencing when I introduced rhythmic stimulation with a rattle. On the basis of reports from anthropological fieldwork where rituals using rattles and drums were extensively described, I expected that my students might possibly experience spirit journeys or encounters with animal spirits. None of this happened, and I considered the approach a failure. 

Then I happened on an essay by the Canadian psychologist V. F. Em- erson ( 1972), who had done research on meditation. Meditation is the opposite of the excited state that I was interested in, but his findings were of great significance to me. He had observed that participants in 
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meditative exercises developed different approaches to their experiences, depending on the postures they used during meditation. I had noted postural differences during years of fieldwork with glossolalia speakers in various Pentecostal congregations, but as a trained anthropologist, I thought that if different postures played any role at all during ceremonial occasions in non-Western societies, they would most certainly be repre- sented in their art. 

The use of ritual body postures in combination with rhythmic stimu- lation within a religious context provides a convenient opportunity to elucidate the nature and function of ritual. I discovered in 1977, in the course of a research project concerning the application of the ecstatic trance, that there existed a consistent and predictable relationship be- tween certain stylized nonordinary body postures, such as those found worldwide in non-Western art, and the rhythmic stimulation of the body, for example, by the sound of a rattle or a drum. 

The basic process of attaining an ecstatic trance state consists of invit- ing participants to begin with a simple breathing exercise designed to calm and focus them. There is a calling of the spirits, using the rattle and the sprinkling of cornmeal. Participants have already been instructed on how to assume the correct posture. At this time, each person does so, and the rhythmic stimulation begins. In order not to prejudice the par- ticipants, the instructor does not tell them any of the details of the ex- perience to be expected. After approximately fifteen minutes of rattling or drumming, the participants leave the trance state, write an outline of their experiences, and tell their adventures. Some may include sketches of their trance visions. Only then does the instructor reveal the name of the posture, its general experience, and how the accounts of the partic- ipants fit into the generalized nature of the experience. This relationship can be clearly illustrated with a few examples. 

If, for instance, the members of a group of experimental subjects as- sume a posture where their feet are about six inches apart, pointing to- ward the front, their knees are unlocked, their heads are straight and their eyes are closed, and their right arm is bent at the elbow and posi- tioned straight across the body at the waist while the left arm is bent at the elbow and placed against the body with the hand at the shoulder, fingers stretched, then the resulting experience (allowing for individual variation) will be a journey. The trip may take the participants over a dim, desolate field with bare trees. Eventually, they will arrive at a deep hole in the ground, and they understand that this is the entrance to the realm of the dead. If they have already experienced encountering a help- ing spirit in animal form, they may feel prompted to call upon this spirit, who will then guide them out, and they will feel strengthened and re- juvenated. This posture has been reproduced worldwide. On the Cyc- 

-278- 
lades, near Greece, for example, it is shown on a grave offering from approximately 3000 to 2000 B.C. 

As another example, the experimental subjects are sitting on the ground, with the right leg crossed over the left leg. With fingers ex- tended, the right hand is placed on the right thigh in such a way that the tips of the fingers touch the upper edge of the kneecap. The left hand is curled, and by placing the index finger against the tip of the thumb, the fingers form a hole wide enough for possibly putting a candle through. The head is turned slightly to the left, the eyes are closed, and the tongue is between the lips. In order to keep the tongue still, the subjects are instructed to rest the teeth of the upper jaw on the tongue. Generally, the experience in this posture mediates shape shifting. One might become a jaguar. Extensive excursions through a dense jungle are often reported. A rabbit might be hunted, and there are graphic descrip- tions of the crunching of bones and the tasting of blood. Other meta- morphic experiences may be much milder, for example, simply assuming a catlike face and growing a long tail or, quite frequently, the exuberance of running in animal shape over vast distances. An effigy showing this posture was found on a Pacific island off the coast of Ecuador with ex- tensive remains of a sophisticated culture called La Tolita, which is also the name of the island. 

A third example is a standing posture with the feet approximately six inches apart; the knees are bent and remain loose. The arms hang relaxed at the sides, with the hands lightly cupped but not touching the body. The eyes are closed, but the mouth is wide open. This posture is a di- vining posture ( Fig. 17.1 ). Divining in the cultural context of foragers and of horticulturalists does not indicate a prediction of the future. The future is not considered immutable. Rather, it is a configuration of events that can be modified provided enough information is available, and this is the secret of the popularity of divination. In order to receive help from the beings in the alternate reality visited in this posture, the participants need to take a well-formulated question with them into the trance. The answer is hardly ever verbalized and is generally pictorial, a true sojourn in the alternate reality. The curious feature of this particular posture is the fact that the structuring of the experience depends on the spirit en- tities, who, for example, may decide that the person coming to them for information needs a healing instead. An example of a divinatory expe- rience might be one in which a psychotherapist asked whether she should continue in her present occupation or whether she should embark on a new path. She described coming to a wall, and when she looked across it, there were many people all looking alike and gradually van- ishing into a mist. She interpreted this as meaning that she should not continue as a therapist. By contrast, impressive healing experiences may 
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Figure 17.1 2,000-year-old stone pipe from a funeral assemblage of the Adena Mound Build- ers, southern Ohio. Drawing courtesy of Felicitas D. Goodman. 
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also occur, often in people who have back problems. The name of this posture is the Adena Pipe Posture. It was found during excavations of a mound in southern Ohio. However, the posture is also known in other parts of the world, especially from rock paintings in North Africa. 

As should be clear from these examples, the nature of the ritual is twofold, consisting of a manipulation of the body in certain non-ordinary postures and the excitation of the nervous system by rhythmic stimula- tion. The function of the ritual is facilitating the entrance into the alternate reality. We might visualize the nature of the ritual as the door and its function as the key that opens it. 

We have tested so far over fifty different trance postures that we found depicted mostly in prehistoric art from all over the world. The Univer- sities of Munich and Vienna have also conducted research on some of our trance postures, measuring the physical changes in the body of an individual in trance, for example, "considerable increase in the heart beat and a simultaneous drop in blood pressure, a finding known otherwise only from life-threatening situations, such as when a person is close to death from an infectious disease or bleeding. This reaction was accom- panied in the blood serum by a drop in the so-called stressors (adrena- line, noradrenaline, and cortisol), while the beta endorphines, the body's own painkillers, began to appear and stayed high even after the trance. . . . The EEG (electroencephalogram) tracings showed an electrical brain activity in the theta range (6-7 cps), not seen in normal adults during an awake state" ( Goodman 1988: 39). 
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