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EDITOR1AL PREFACE

This Festschrift is dedicated to Prof. Dr. J. van Baal on the occasion
of his retirement from the chair of cultural anthropology at the University
of Utrecht. The essays presented here are written by fellow scholars in
recognition of his outstanding contributions to the field of anthropology.

In order to arrange the papers around a theme that has never zeased to
fascinate van Baal, we have asked the contributors to concentrate on a rel-
igious subject. Within this broad area no specific topics have been solicit-
ed, and the authors-- mainly fellow anthropologists and students of relig-
ion-- have been able to pursue their own personal interests in the articles.
Nevertheless, when the papers were collected, we found it possible to group
them under three headings, each of which represents a facet of van Baal's
enduring interests. Of course, some overlap is inevitable, as it is in any
categorisation of heterogeneous items.

The topics of the three sections by no means represent an exhaustive
inventory of all fields van Baal has successfully explored. The focus on
religion necessarily leaves out many problems van Baal has actively occup-
ied himself with during his many-sided career. Thus the academic stance of
the Festschrift in no way pays tribute to his prolonged concern with admi.
istration and government. During his 25 years of civil service, many of
which were spent in New Guinea, van Baal always tried to combine anthropol-
ogy as a science with its practical applications. His knowledge of and pub-
lications on cultural change and acculturation are duly recognized in the con-
tributions but on the whole fall outside the scope of this volume. The same
can be said of a related subject which for a long time has profited from van
Baal's stimulating influence: the educational problems in the Third World.
As the problems associated with religion have longer and more profoundly
aroused van Baal's interests than any other topic, we felt we could justly
honour him by focussing on this subject. Inevitably, this concentration impl-
ied a slight exclusiveness as to possible contributors, so that not everyone
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associated with van Baal has been able to contripbute. We apologize for anyone
who has been excluded py the limitations brought apout by this decision or by
the more practical limitations as to the maximal size of the volume. At the
same time, we should like to thank the contributors who almost without except-
jon eagerly accepted the invitation.

The essays can be regarded as contributions to three themes in religious
anthropology which are strongly represented in van Baal's writings:

1. THEORY AND I"ETHOD.

Van Baal's two major contributions to the fundamental theory of religion,
Over Wegen en Drijfveren der Religie (1947) and Symbols for communication
(1971), indicate his lifelong fascination by the phenomenon of religion itself.
Tertullianus' "eredo quia absurdum" reflects some of the wonder the nearly
universal belief in a reality that cannot be verified has always provoked in
him, a wonder and awe he has always been keen to pass on to his students. The
notion of communication, the existential basis of human thinking and feeling,
the incorporation of affective factors in the fundamental analysis and
explanation of religion and the need to resort to formal structural methods
in order to unravel fundamental patterns of thought--these elements, so
important in van Baal's conception of an anthropological theory of religion,
prove to be the guidelines for the authors in this section.

Burridge's essay, in its title allusive to Tertullianus' credo, focusses
on the different attitudes rampant in the two categories of people actively
involved with the religion of alter, missionaries and anthropologists. A
historical survey of the discussion between proponents of the two paradigms
shows that both have been amply and ably represented in the past. His thesis
is that the gap between those two paradigms is not as wide and unbridgeable
as some see it, in the description of other people's religion as well as in
the definition of science and missionary endeavor.

Van Baaren's contribution attempts to place Christian and Muslim religion
in one major analytic frame with tribal religions, a type of comparison always
strongly favored by van Baal. He does so by establishing a minor typology in
which both varieties fit.

For Hoens, van Baal's major essay in comparison (van Baal 1947) has been
the guideline, His thesis is that comparative religion has to be empirical;
less empirical approaches to the study of religion should be classed as
as phenomenology of religion. In order to demonstrate the validity of this
division, Hoens'compares religious behaviour in three initiation rituals.

The contribution by Kobben also concentrates on empirical religious
behaviour. Kobben not only sees religion as a rule-based behavioural system,
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but convincingly discerns offical norms and non-offical rules for escaping
the many burdens a religion can pose on people. This attention on rules with-
in the rules is rather new in the study of religion. Thus, this contribution
can be seen as a stimulus for research on a relatively neglected phenomenon.

A different approach to religious behaviour is used by van Beek. Starting
from the problem of magic, the subject of van Baal's inaugural lecture (van
Baal 1960, 1963), van Beek proceeds with a formal semantic analysis of all
religious activities within one religious system. The internal division of
the religious field appears compatible with the notion of magic and gives
some fruitful suggestions as to the position of magic in the whole field of
religion.

Lévi-Strauss' essay bears on a central problem in structuralism, viz. the
relation between synchronic and diachronic research. In a way van Baal's
Marind-Anim analysis (1966) can be considered as an example of how the synchron-
ic and diachronic approaches can be integrated for one society. Lévi-Strauss
presents an Amerindian case in which the importance and possibility of combin-
ing synchrony and diachrony is elucidated very elegantly and convincingly.

2. MELANESIAN AND AUSTRALIAN RELIGIONS.

Van Baal is generally considered to be one of the foremost Dutch special-
ists on Melanesia and Aboriginal Australia. His major Marind publication
(van Baal 1966) is a milestone in this field. Therefore we feel grateful to
be able to include a substantial section dealing with this area. The first
article in this section uses, just as the last two of the preceding section,
a structuralist approach. Pouwer's essay* in a way is geared to the problem
which engaged Lévi-Strauss' attention. The relation between structure and
history is analysed by Pouwer on another level of abstraction as the dialect-
ic between paradigmatic and syntagmatic relations. Using Barthes' semiology,
Pouwer advocates an integration of paradigmatic, syntagmatic and symbolic
dimensions of signification. The usefulness of this "Holy Trinity of Articul-
ation" is demonstrated in an analysis of Mimika structural history.

Signification and interpretation of natural (though uncommon) phenomena
are the subject of the article by van Nieuwenhuizen and Riedeman. They present
information on a 1ittle-known subject, the reactions to eclipses by a Papuan
community. The related belief-system is shown to be tied in with the social
structure in an interesting way.

The article by Berndt pursues a fundamental theme in van Baal's thinking
on primitive religion, and especially Australian religion. Two songcycles
emphasize-- within the context of the "Dreaming"-- the dialectical relation-
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ship of life and death and the ultimate unity of the social, natural and
supernatural aspects of the environment of man.

A similar problem of relationship between different sectors of human
1ife forms the main theme of van der Leeden's contribution. He aB1y reviews
and assesses a long-standing discussion on territorial and social organisat-
ion of Australian Aborigines. The comparison he draws with Marind-Anim
social and territorial organisation proves highly illuminating for the Aust-
ralian problem.

The concluding part of the section contains two articles on a fascinat-
ing Melanesian phenomenon: cargo cults. The Muyu-movement Schoorl describes
is an interesting variation on this recurrent theme. The term "salvation"
in the title, as is amply demonstrated in the detailed description, includes
temporal as well as more spiritual salvation. Ploeg's contribution bears on
the economic impact and after-effects of cargo cults. The role of the latter
and of the traditional "Big Men" in the development of an entrepreneural
climate, is sketched in a historical survey, leading to an analysis of
"bisnis" (pidgin for business). Bisnis is shown to have retained some unex-
pected cargo-characteristics.

3. RELIGION IN CHANGE

Many of van Baal's publications and professional activities had a bear-
ing upon culture change. His long-standing concern with the administration
of peoples in the Third World made him acutely aware of the rate and impact
of culture change. Moreover, this subject formed part of his teaching
assignment (the ethnological theory of acculturation). A section on change
in religious systems therefore seemed more than appropriate.

Thematically, the first contribution in this section coincides with the
last two articles of the preceding one as it also concentrates on a millen-
nial movement. Thoden van Velzen and van Wetering are concerned with the
political impact of a prophetic movement. Its actual content, however, is
totally different from that of the cargo cults described in the preceding
section. The anti-witchcraft rebellion among the Djuka Maroons with its
many-sided political effects provides a fascinating story of religious
change on a micro-level.

In a way, the chain of causality in Locher's article runs opposite to
the one exposed in the contribution on the Djuka. In Locher's essay, the
change in the mythic corpus does not result from the action of an individ-
ual, but from a change in the political structure. Locher examines the
relation between ideology and myth (which in the three examples he gives
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are very closely interrelated) and the way in which both can serve as tools
for shaping the destiny as well as the history of a nation.

Waardenburg's paper gives a "state of the art" survey of studies on
"Dutch religion". Following van Baal's example in "Over wegen en drijfveren
der religie" (1947), he gives a critical description of this "tribal" relig-
ion. The methodological part of his essay, together with the elaborate ap-
pendix and bibliography on "Dutch religion", aims at stimulating further
research in this field in order to obtain another kind of information.

The concluding paper in this section tackles the problem of Christian
religion in a wholly different manner. Vrijhof starts from a Barthian theol-
ogical distinction between religion and Christian faith. The pivotal point
in the essay is an analysis of the functional continuity of heathen relig-
ion and Christian faith, as appears to have been the case in the conversion
process. According to Vrijhof, the dualistic interpretation frames, up to
now prevalent in Christian thought, are due to that origin. After the decl-
ine of the function of Christian faith, this dualistic thinking is no long-
er acceptable. Thus ways have to be sought for new interpretations of
ultimate reality.

As to the editing of this Festschrift, we want to express our thanks to
the Department of Cultural Anthropology of the University of Utrecht, which
put its many facilities at out disposal. Likewise we thank the Royal Insti-
tute of Linguistics and Anthropology for the permission to have this collect-
ion of essays published in their "Verhandelingen". Mrs. Meyer and Mr. Duyker,
who typed out the whole book with skill and dedication, amply deserve our
gratitude as does Mr. Wim Hoogbergen, who drew up the bibliography. A spec-
ial debt of gratitude is owed Mrs. van Baal for her many helpful suggest-
ions and her kind attempts to keep her husband from knowing too many details
about the book during its preparation.

Drs. W.E.A. van Beek,
Dr. J.H. Scherer.

% Our gratitude to the editors of Oceania, University of Sidney, who were
so kind as to grant us permission to use part of a copyrighted publicat-
ion.






SECTION I

THEORY AND METHOD



OTHER PEOPLES' RELIGIONS ARE ABSURD 1)

K.0.L. Burridge

The events of the New Testament, in particular the Nativity, the
Miracles, the Resurrection, and Pentecost, are central to the European
intellectual tradition from which both missionaries and anthropologists take
departure. Believing in the historicity of these events, however, must
surely constitute an intellectual affront and scandal to the anthropologist.
Whatever it was that actually happened, the events as related cannot be
accepted at face value. They are to be considered as post hoe symbolic
constructs whose elements may be related to pre-existing structures of
social relationships and their accompanying symbolic systems, but whose
specific integration (Cf. Fabian 1971:9) is presently beyond us and may be
conveniently passed over or left to future generations. For missionaries,
on the other hand, the events of the New Testament are held close to the
heart, preached, and insisted upon. Those events are essential to the
specific integration, and however the latter may have been brought about
without the events it could not have been brought about. The sociological
gap is the missionary's truth and sine qua non.

There is here the expression of a dialectic which, always inherent, has
become more marked with the differentiation or individuation of the
missionary, who was always an anthropologist, into the missionary on the
one hand and the anthropologist on the other. One arm of the dialectic is
emphasized and given over-riding importance by anthropologists, the other
by missionaries: the intellectual elegance and orderliness exampled by
Plato's Republic is opposed by the random disorderliness of events which
secrete experience and move men to action; the machine or system of rational
relations is set against that which might make it a quite different kind of
system. In principle, the praxis of the event is caught between history and
symbolic representation.

Pinning their faith to the predicative nature of the principles underlying
existential social relations, anthropologists seek that order in social
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relations which, when informed by or seen in the light of a theoretical

and abstract model, they can call the structure. The field worker, to be
sure, may witness events. But the evidence he actually uses to construct

his model consists of words -- the rationaliiations or explanations of

the actors. These, qualified by the perceptions and rationalizations of

the investigator, are moulded into the shape and order in which the structure
becomes evident. That structure, moreover, has certain properties of
permanence. First, as a logical model of social relations, whether or not
they do in fact model the live situation from which the moments of the

model were abstracted. Second, anthropologists are generally obliged to
insist that the model describes that which is persistent in the social
relationships they have observed and analyzed. Finally, because ideology
cannot abide disorder, and must postulate order, order and persistence or
permanence weld themselves into ideology. Thus, for example, Marxism,
essentially a critique of society and tool of analysis, becomes ideology.
And the same goes for evolutionism, functionalism, structuralism and their
combinations. The mode of discerning order becomes ideology because it has
discerned order. Order is illusory and a contradiction, a disorder, if it
does not reiterate its persistence and probable permanence. Because the
truth of things should persist, that which does persist tends to become
identified with the truth of things and is, therefore, deserving of
conservation and nourishment. Each element in the syndrome feeds into and
reinforces the others. At one level methodologies and theoretical constructs
breed in their adherents a religious intensity -- because they seem to
reveal the truth of things. At another and perhaps more trivial level the
field situation which confirmed or revealed that a methodology or theoretical
approach could reveal the truth of things becomes sacrosanct. Agents of
change become anathema; a pristine innocence should be preserved; if change
must come then it must be an orderly transition reflecting the truths the
construct has already elicited.

The discrepancy of some exaggeration matters little. The perpose is
simply to accentuate a paradigm. For missionaries are explicitly and
purposively agents of change. Moreover, in seeking to communicate the
meaning of the events of the New Testament the intention, explicit or
implicit, is to initiate change through those experiences of the surprising
and disorderly events which bring about altered perceptions of the nature of
the truth of things. Missionaries work towards that appreciation of particular
events which will disrupt a given system of symbolic representations and
rationalizations and bring about a particular apprehension of history.

They want to engender transformations in awareness and outlook: they look
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for spiritual renewal and a moral regeneration both in themselves and those
they address. They would like particular personal transformations to be the
starting points of continuing transformations which will eventually inform
and transform the whole society. In embracing the stranger and bringing

him or her within the fold, missionaries look for that movement towards a
universal and ideal morality which is contained within the platonic moral
ideal and is, for a missionary, brought into peculiar focus by the command --
"Go ye and teach all nations."

The kind of change that missionaries specifically wish to bring about is
summed up in the notion of metanoia: that change of heart and mind which,
going beyond what is normally meant by conversion, entails a quite different
appreciation of the self in relations to others, the hitherto accepted
categories of relationship, and reality itself. A metanoia 'grows the person',
widens horizons of awareness, contains that which can seize the event to
bring about change in the self's relation to other. Including a repentance,
a definite 'no' to the past (which relives and repeats that 'no' to nature
which made man a cultural being), the metanoia which a missionary seeks to
bring about may entail an equally definite adoption of new ways
(particularly, as we shall see, in relation to polygyny:monogamy) but more
properly entails the adoption of ways which are but newly informed.

If, usually, the metanoia being sought turns out in fact to be simply a
conversion, the transference from one state of being to another, a true
metanoia ideally envisages an on-going series of transformations each one
of which alters the predicates of being. A wholly successful missionary,
in short, would bring about an on-going and developing situation in which,
because the structure would be changing continually, there could be no
structure in the ordinary sense of the term. Just this, indeed, is the
central Christian dilemma. Human groups must organize themselves within
terms of acceptable roles and statuses with mutual obligations. A structure
becomes evident through a social organization and its symbolic
representations; and within such an ambience corruption is wont to flourish.
In both affirming the world and that love of one's neighbour which over-
rides the requirements of roles and statuses, Christianity -- and the
European intellectual tradition -- is caught in a conflict which re-
expresses itself in a variety of ways: in, for example, the opposition
between structure and history, or the diachrony and synchrony; in the
relations between missionaries and anthropologists; and in the ways each
sets about investigating and defining 'religion'. The theme may be expanded
by a brief recapitulation of the debate between Las Casas and de Sepulveda
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in the sixteenth century.

Born in 1474, Bartholomé de Las Casas went to the Americas in 1502 to
Join his father, a settler in Espafiola. He participated in settler values
and attitudes, particularly those obtaining towards the Amerindians.
Ordained priest in 1510, a year later he was listening to a disturbing
sermon given by Fray Antonio Montesinos. That sermon changed his life,
started a metanoia. Three years later Las Casas had completed the first of
a series of succeeding transformations whose basic and essentially Christian
theme was, "Mankind is one, and all men are alike in that which concerns
the creation and all natural things, and no one is born enlightened...the
law of nations and natural law apply to Christian and gentile alike, and to
all people of any sect, law, condition, or colour without any distinction
whatsoever (Hanke 1959:112-3)."

Pursuing and realizing this theme in the widening horizons of its
intellectual, éﬁministrative, political and religious ramifications occupied
Las Casas for the next half-century and more until he died in 1566. He was
forever seeking interviews with and presenting reports to viceroys,
governors, administrators and his sovereign, drumming up support where he
could find it. He found the time to write a long ethnographic ard historical
report of the Amerindians so far as he could piece it together; he planned
a Utopian community and missionary enterprise, executed it, and for a few
years was successful. He defended his views against established and
entrenched political and economic interests and continually moved over to
the offensive.

In round terms Las Casas was a Christian neo-platonist. He envisaged an
ideal, a morally informed situation, and sought to realize it by direct
action in spite of the chaos that might ensue. His antagonist, de Sepulveda,
was a noted Aristotelian who advocated planned and orderly change. It was
first necessary and in accordance with natural law to subjugate the Indians,
making war on them if necessary, in order to protect them from their own
ignorance and vices, and so create a situation in which it would become
possible to educate them and lead them gradually into Christianity. In this
way (as we might say today), Spaniard and Amerindian would, in the course
of time, overcome epistemological and ontological barriers. The necessary
mutual metanoia which would bring this about would come about only slowly,
almost imperceptibly. Then, standing on common ground, the varieties of
political and physical coercion characterizing the relations between them
would disappear. The issues between Las Casas and de Sepulveda, which came
to a head in the great debate at Valladolid in 1550-51, was never resolved.
And it remains unresolved today.
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Las Casas was much too busy with politicians and administrators, and with
organizing the general missionary enterprise in his part of Spanish America
to be much of a practical missionary himself. He never seems to have had
time to master any of the native languages, though he had a smattering of
many. Yet he and de Sepulveda live in most anthropologists and missionaries
today. Las Casas is most evident in the field anthropologist and working
missionary: the strangers are human selves like oneself, differentiated by
social conditions certainly but nevertheless with the same potential. How
otherwise could there be any communication? The scientific de Sepulveda is
more evident in the missionary administrator, the Victorian armchair
anthropologists, and those modern anthropologists whose field work
experiences are forgotten, or who work with the data of others. The
interaction between selves which is the essence of the field work situation,
and which albeit temporarily breaks down epistemological and ontological
barriers, is the working missionary's ideal situation. Events enforce
such interaction. But the strain is too much. Events and interactions become
smothered in categories of orderliness. And these, because at best they are
syntheses of different categories, tend to re-erect the barriers in the
form of confrontations.

The epistemological and ontological confrontations, implicit in any
encounter with the members of another culture, must become explicit in the
attempt to study and describe another culture. Are they to be overcome with
the directness and action of Christian love, or by the patient development
of intellectual tools and the planned development of social institutions?

Is a view that maintains the confrontations likely to be more accurate in
the description of 'religion' than one which seeks to dissolve them? The
most fruitful answer, surely, is not one or the other but to engage the

dialectic they represent.

In the preface to his Moeurs des Sauvages Ameriquains, comparées aux
moeurs des premiers temps (1724:(1)1-27), Pére Lafitau makes his position
plain. For him 'religion’' embraces all aspects of life (and is therefore
a quality, attribute or determinant which may be abstracted from any
observed activity or statement) and the activities and relations of social
life flow from faith and belief. Deploring the fact that many accounts of
primitive peoples contain little to show that they had any 'religion',
Lafitau makes clear not only that a ‘religion' is revealed through its
symbols, but that these symbols form a system which can be translated
into the symbols of another culture. But this can only be done in the
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light of the clear conviction that human beings have a common humanity,
creator, creation and ancestry. Moreover, since God is infinite, neither
civilized nor primitive can grasp His nature: this is approximated in symbol
And though:there are difficulties in matching symbol with symbol, they can
be overcome through (as I would put it here) that mutual metanoia which is
capable of perceiving the common referent of different kinds of symbols.
"Le sentiment de la Divinité emporte nécessairement avec foy un Culte
religieux, c'est-a-dire, un assemblage de devoirs, par lesquels 1'homme,
reconnoissant la superiorité d'un Dieu, Tui fait un humble aveu de sa
dépendance, par les hommages qu'il rend 3 la dignité de son Estre, par son
obeissance a se solimettre aux Loix qu'il Tui prescrit, par sa
reconnoissance pour les biens qu'il tient de luy, et par le recours, qu'il
est obligé d'avoir & luy, pour ceux qu'il en attend, ou qu'il en espere
(p. 151)."

The presumption of a common underlying human ontology -- roughly
equivalent to what used to be called the psychic unity of mankind -- makes
it possible to work towards the comparison of symbolic systems as
culturally differentiated signs ultimately signifying the one reality. And
this is one way of surmounting the epistemological barrier. Moreover, the
corollary to the opposition between Christianity and social organization --
that Christianity (matter of faith and belief in the experience of particular
disorderly events) may be transferred to any social organization or
structure -- is intellectually consistent. And this indeed is the general
missionary position. But, swinging over to the other arm of the dialectic,
the further implication, pragmatically utilized but intellectually dormant,
that it might be possible to change social institutions, which would
change the symbols, which might approximate the nature of the divinity
more accurately, did not really find general intellectual support until
the nineteenth century. And it did so, from Montesquieu through to Tylor,
under the umbrella of a growing body of opinion which began to attempt to
account for particular religious cults in terms that were thought to be
far wider than any one of them. And these terms could only be terms of
orderliness.

When Lafitau (p. 6) warns that a failure to investigate religious matters
(faith and belief informing social relations) leads into the hands of
atheists who claim that religion is an invention of man for the
maintenance of peace and order, he may be supposed to have been alive to
the problems involved. Unless epistemological and ontological barriers are
hurdled, other peoples' 'religions' must take on the appearance of rules of
order rather than paths to wholeness, fulfillment or psychic development.
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Nineteenth century anthropologists used the word 'believe' with easy
abandon. They deduced 'belief' from i11-observed activities, they were
preoccupied with distinguishing 'religion' from magic, myth, science and
ritual. They sought to find the 'origin' of religion, and they tried to
fit particular kinds of 'religion' into evolutionary frames. Many
missionaries co-operated. Max Muller (1875:276) was constrained to quote
Patteson and remark rather sadly that English missionaries were attempting
to make their charges into Englishmen rather than Christians. That is,
they were attempting to change institutions rather than that faith and
belief from which new institutions (not necessarily modelled on the
English) might flow.

It is easy to resolve the epistemological barrier unilaterally, to
demand that the other conform to the self. In their own peculiar modes
soldier, administrator, anthropologist, merchant, traveller, and even
missionary could and did resolve the problem in this way intellectually
or politically. Making Englishmen out of South sea islanders or Africans
or Indians was one expression, the arrogant address of most anthropologists
of the time was another. Yet the proper missionary can only solve the
problem through a mutual metanoia: mutual epistemological appreciations on
both hands resulting in an on-going transformational process on both hands.

Bishop Codrington was one nineteenth century missionary who drew
attention to the problems involved in making Christians and describing
another 'religion' (Codrington 1891:116-27). He emphasized the difficulties
and subtleties of linguistic usage in relation to social situations,
experience, and role, status and interest. That is, he drew attention to
our confrontations or barriers. While it cannot be said that the
anthropologists of the time ignored him, not placed to engage the problem
in a fruitful way they had to set it aside. And in his own description
of Melanesian religion, Codrington himself, lacking any other models,
lent himself to the prevalent and established modes. Yet he hewed closely
to his own warnings, and his observations have an authenticity and subtlety
entirely lacking in his anthropological colleagues. Indeed, so good was
his detail on the linguistic evidence, that it has been possible to
reconstitute the religion of those days purely from this data (Bradfield
1973:(1)243-418). Moreover, as he was bound to do, in drawing attention
to the problems attending a too rapid conversion to Christianity Codrington
was talking about a false or incompleted metanoia. And if one looks closely
at the context in which Codrington (and for that matter, Lafitau too)
discusses Melanesian religion on the one hand and the business of making
Christians on the other it becomes clearer that the metanoia required for
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both endeavours tends to agglutinate the separate problems into a single
problem.

Malinowski would have none of this. If the missionary-ethnographer had
already differentiated into the armchair anthropologist and field missionary,
the field anthropologist had to be decisively separated from the missionary
and any other amateur ethnographer. Malinowski made this quite clear in a
letter to Man in 1932 (Man 1932:44). And from that moment it becomes quite
clear that if a missionary must always be something of an anthropologist,
an anthropologist must not be a missionary. Yet Malinowski -- and indeed
many an anthropologist since -- seems not to have betrayed any real under-
standing of the metanoia necessary to describing another religion. Nor
does he seem to have appreciated the nature of the metanoia ideally being
sought and often approximately realized by many a missionary within his
experience. The 'science' of his functional method wedded to field work
sufficed to push the epistemological problem aside, and the very important
transformation: into Christian and European ways of life seems to have
become assimilated to his dislike of particular missionaries and the
messiness of social changes that were in fact taking place. Indeed, as we
now know from his diaries, Malinowski was in a state of continuing antagonism
towards his own situation and the islanders while he remained in the
Trobriands. Without a metanoia, without being able to bridge the ontological
divide, and ‘'unable to overcome the epistemological confrontation, Malinowski,
despite his facility in the language, was forced to retreat from reality.
He might, 1ike Fraser, have written about those savages 'out there' on
another evolutionary plane. In fact, he chose a framework of pristine
idealism. Not simply a question of the 'swing of the pendulum', the choice
between 'caliban' and 'noble savage' hinges on that which informs the
criteria of orderliness and consistency.

Reo Fortune, a much more sensitive and perceptive field worker than his
mentor, realized a metanoia that Malinowski never did. Manus Religion was
outside its time. No one took very much notice. Yet here was a field
anthropologist who seems to have been acutely aware that a religion could
not be described by saying that the natives believed this or that. Nor did
he simply separate 'social' from 'religious' institutions in an attempt to
show their interface. Instead, he tried to demonstrate the connections
between events, experience, social relationships, and the ways in which
the Manus people represented these to themselves. The result was that his
analysis has an authenticity lacking in the studies of others. But it was
another thirty years before a few other anthropologists began to follow
in Fortune's footsteps.
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Had the inclination touched him, Fortune might have made an excellent
Christian missionary. He would know how to go about his business -- though
this would not necessarily guarantee 'success'. Malinowski would have made
exactly the kind of missionary he himself said he so heartily disliked.

He preached, taught and insisted upon his brand of social science and
functionalism just as so many English and Australian missionaries in
Melanesia preached, taught, and insisted upon their own peculiar brands of
Christianity. Malinowski could no more escape from his chosen 'scientific'
background and framework than the local missionaries could rid themselves
of the social institutions in which their own Christianity had expressed
itself. But Fortune did what every field anthropologist and missionary
ideally should do: he had been able to cross the divide and become -- even
if only briefly -- as though a Dobuan or a Manus islander. Unless informed
by the self's intuition of other selves -- which alone leads into the
perception of the significance of events and so to their praxis -- the
interrelations of experience, social relationships and symbolic
representations can often come close to idle chatter.

Roberto de Nobili's Adaptation (1971), written early in the 17th century
but only recently made generally available, allows us a further insight
into the themes under discussion.

Hindu caste society has been notoriously immune to change in its general
structure. And those who have sought to change it have, at best, succeeded
in making yet another caste out of the movements they started. Either de
Nobili knew this in a historical sense, or, since he was accustomed to
hierarchical social orders, his missionary service persuaded him that
Christianity should be grafted onto the caste system. That is, he saw
readily enough that Christianity was not in itself a social organization,
though it was organized; and that it could be communicated and transferred
into different social organizations and structures. The main bulk of Part I
of his Adaptation is concerned to show how Christianity had never been
associated with a particular and defined social organization or structure.
He considers the epistles, the first missionaries and their successors:
they used existing social institutions and grafted Christianity on to them.
Why should not he and his fellow missionaries do the same in India?

"Now, please, open your eyes." pleads de Nobili (op. cit., p. 19). "What do
you see? Here is a preacher of the gospel. He preaches. Not a single high
caste listens to him. The reason? He sticks to his European way of 1ife!
A11 who work in this vineyard are the sad witness to it. Why, oh! (szc)
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Why have we left Europe, if it is to preach in vain, because we refuse to
give up our European way of life?"
De Nobili hangs his argument on four missionary principles:
(I) That a missionary should be a man of learning and holiness prepared
to adapt to the customs of the country;

(IT) That the Church has never condemned a national custom that is not
sinful;

(III) That when an act has two ends, the secular and superstitious, a
Christian may participate in it for legitimate reasons;

(IV) That purely superstitious rites have been converted by the Church
for Christian use.

Many questions, it is clear, go begging. After all, the argument has ever
been how far a social institution corrupted the purity of the Christian
message, what social institutions could best reflect that message. What is
of more interest in this context, however, is the way in which, in Part II
of his Adaptation, de Nobili attempts to isolate the specifically religious.
And though de Nobili must have known that Christianity's most fertile
recruiting ground has always been among the disfranchised, slaves and
outcasts, his particular political understanding leads into a concern with
the Brahmins. If they could be converted, the rest would follow.

De Nobili uses only three categories: 'religious', 'social', and
'superstitious'. Since he nowhere explicitly defines these terms, it would
seem that he could take them for granted: those for whom he was writing,
fellow Churchmen, would know what he meant. He argues that the diacritical
signs of the Brahmin -- the thread, tuft of hair, use of sandal paste, etc.--
are social and not religious because the specifically religious (Sanyasis)
abandon them, atheists do not abandon them, and outcasts have to abandon
them. These signs are, therefore, emblems of rank and status and are not
of religious concern. Moreover, in demanding that converts to Christianity
give up such signs, missionaries are asking that they should be disgraced
in the eyes of their fellows. And this is inappropriate. On the other hand,
on matters of faith and belief things were very different. Thus, many
Brahmins "refuse to speak with our neophytes, or to take their meals
together; and when a discussion arises concerning our faith, they do not at
all tolerate our Christians to quote the scriptures which belong to their
sect. A year ago, a Hindu Brahmin was holding a discussion with a Christian
Brahmin who had been a doctor before his conversion. One of the assistants
looked at our Christian and shouted in an angry tone: "You pretend to know
the laws of the Mayavadis, and you dare to quote them, whilst at the same
time you declare them to be erroneous!" Yet never has a single gentile told
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any of our Brahmin Christians: 'Why do you wear the string and the tuft.'"
Of course, de Nobili is far more detailed and subtle than space allows
one to demonstrate here. Yet it is possible to appreciate that whatever
‘superstition’ may have meant -- and it seems to have meant 'false’
religion as distinct from 'true' (i.e., Christian) religion -- for de
Nobili 'religion' is distinguished from the social by those criteria which
remain when roles and statuses have been subtracted. And as much for de
Nobili as for his Brahmin adversaries this remainder was very positive: the
sacred scriptures and the doctrines deriving from them which provided the
grounds of being, knowledge and purpose. If it is an exaggeration to say
that for de Nobili the metanoia he was seeking was linked to arguing the
merits of one collection of books against another, and their respective
relations to the truth of things, it is not so very far from the mark.
Yet his accomplishment was no mean one. Certainly he did no worse than his
successors. He saw very clearly that if a 'religion' may be inferred from
its symbols, so far as these symbols related to roles and statuses they
were social rather than religious. For him 'religion' was, roughly, that
content in faith and belief which, relating to the truth of things and so
to ultimate reality, could make symbols religious rather than social. Or,
transforming into more positive terms, leaving the signs intact, that which
they signified would alter with a change in faith and belief -- which must
refer to the events and experience of the New Testament.

Like the good Abbé Dubois (1906) a couple of centuries later, de Nobili
seems to have been seized with a social and intellectual pride and arrogance.
Perhaps, as has been suggested, it was simply a political reflex that made
him so very much more concerned with the Brahmins than with the outcasts and
disfranchised. We may take it from his writings that de Nobili was no less
versed in Hindu traditions and history and experienced in Hindu ways than
the Abbé Dubois. But neither of them seems to have thought it worthwhile
to work from the bottom upwards. And both, accepting caste as a given,
sought to match wits with the Brahmins by arguing the merits at an
intellectual level rather than attempting to demonstrate the relevance of
the latter in relation to events and experience. No doubt the conversion
of Brahmins, powerful, assured, trained in philosophy -- and to whom the
forgiveness of sins, personal salvation, the conquest of death and eternal
life, and universality would have seemed threats to their status both on
earth and hereafter if not meaningless -- must have seemed a greater
victory than the conversion of those who had little to lose and so much
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to gain. Yet there is surely something more fundamental to Christianity

than its intellectualizations: the egalitarian soul which, whether in man,
woman, or child, is a refraction of the god-head and has equal access to
salvation and repose. That the social relations and institutions of those
who call themselves Christians have not always reflected this is but to
contemplate human imperfection and, again, to pose the question of 'religion’
and social institutions.

The opposition between monogamy and polygyny focusses the issue.

It has been a recurring problem which has brought missionaries into conflict
with their audiences as well as with anthropologists, and it also illustrates
the dilemmas attendant on describing 'religion’.

Traditional Christianity has ever set its face against polygyny and,
until the reformation, was opposed to divorce. The Roman communion is still
opposed to divorce, though not to annulment under particular circumstances.
Yet Christian polygyny has made its appearance from time to time. Taking
departure from the 01d Testament, many movements of renewal within the
Christian fold have elected to relinquish monogamous marriage and base
themselves on polygyny (Cairncross 1974). In time, however, these movements
have either foundered of themselves, been suppressed by more powerful
outsiders, or for a variety of reasons have in the end returned to monogamy.
One of the most crucial difficulties that Christian missionaries have
faced, and still face, is the changeover from polygyny to monogamy. How is
it possible to communicate Christianity, leave the main elements of social
traditions secure, and yet insest that an institution as fundamental to
a small community as marriage be changed? Indeed, because of its count in
ordinary human suffering as established plural family groups are torn
apart, many missionaries have sought to legitimize polygyny temporarily if
not permanently. Nevertheless, the rule of monogamy has remained firm.

Is marriage a religious institution, a social institution, or both?

Some missionaries have undoubtedly accepted monogamy as a sine qua non
more or less unthinkingly, as a 'given' into which it is both inappropriate
and ridiculous to enquire. Many -- and not only missionaries here -- have
been chauvinistically male orientated and seen polygyny simply as a question
of male lusts and sexual gratification. But they rarely ascribe the same
Tusts to females in polyandrous relationships. Others, like anthropologists,
have appreciated the status, economic and political securities that are
built into polygyny. Very few seem to have asked themselves why, apart
from the automaticisms of received doctrine, the established denominations
should be so obdurate about monogamy. Even fewer seem to have asked
themselves about the ontological implications of polygyny and what these
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might mean in a Christian context. Apart, I repeat, from theology and
received doctrine, is there some underlying epistemological or ontological
principle making for the opposition between monogamy and polygyny which
an anthropologist might infer?

For those Christian denominations which adhere to the sacramental life,
matrimony is one of the seven sacraments. That is, matrimony is a religious
institution, "an outward sign of inward grace". But in one major respect
it is quite different from the other six sacraments. For these -- baptism,
the eucharist, penance, confirmation, holy orders, and anointing or
extreme unction -- though they involve attendants, intermediaries, and a
variety of ritual procedures, are essentially concerned with the relationship
between a single person (with a soul) and the godhead. The social
relationships that go along with or follow from the sacraments are secondary.
Matrimony, however, necessarily and crucially involves a social relationship
-- between husband and wife -- as well as a triangle of spiritual
relationships between two souls and the godhead. Moreover, whatever the
social statuses and roles of the two persons involved, the two souls aré
equivalent and can only be judged by the godhead. Ideally, the supposal is
that the two souls, in reciprocal relations with each other but in equal
subservience to the godhead, should so develop the physical and social
and spiritual complementarities that each soul finally merges with the
other in the godhead.

Does adding a third soul to this delicately balanced ideal necessarily
vitiate the process involved? Destroying the symmetry, reciprocity and
complementarity of one-to-one in relation to a third by substituting
one-to-» in relation to a third inevitably bestows a superiority on the one.
Nor is such an imbalance necessarily avoided through monogamy. But it
remains a feature of the ethnographic experience that among peoples with
polygynous or polyandrous forms of marriage, males and females are accorded
different ontologies, different kinds of soul, soul-stuff or essences.

This surely is what lies behind Christian monogamy. A Church or religion
claiming universality could not possibly accord different ontologies to
male and female, and could not permit a social institution which made such »
a basic discrimination. Among the Christian denominations which do not
recognize parts or the whole of the traditional sacramental 1life, matrimony
emerges as a sacralized social institution. But the formal and ideal
equivalence of souls still emerges as a dominant underlying principle.

And where Christian communities have adopted polygynous forms the same
principle has reacted to break down the polygyny, either in the form of
outside pressures exerted by monogamous Christian neighbours, or beneath
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the weight of its own contradictions.

The longest lived polygynous Christian community appears to have been
the Mormons of North America. Despite severe internal doctrinal
contradictions, they managed to persist in polygyny for a round half century.
And there is little doubt that they were enabled to do so at first secretly,
and then openly because of their territorial isolation and their pragmatic
ability to defy federal legislation (Cairncross 1974:180-200). But as soon
as frontier conditions were overcome and Utah became a State within the
Union, polygyny as an overt and legal form of marriage was doomed. Aside
from the many scurrilous contemporary reports of Mormon sexual aberrations
and immorality, upon whose validity we can suspend judgment, more sober
observers seem to have been agreed that polygyny relieved women from the
domestic drudgery characteristic of monogamy in industrialized conditions,
and gave them a freedom, economic security, social status and political
voice denied their monogamous sisters. Still, it seems to have been
explicit doctrine that a male found salvation through marriage and was the
more glorified according to the number of his wives; and that a woman's
salvation was dependent on being married, being glorified in heaven
according to the number of wives her husband had. Thus, despite reports of
jealousies, rivalries and the like, it seems that wives themselves sought
more wives for their husbands. On the one hand, they were the more glorified
in heaven, on the other, there were more women to share the work of the
household. Yet although Mormon polygyny gave wives (but not spinsters)

a status and security they might not otherwise have had, ontologically,
in their very grounds of being, females emerge as inferior to males,
and female souls emerge as necessarily inferior to male souls.

In the end, therefore, in spite of the very sensible social advantages
to both men and women who were married, polygyny, a social institution,
had to give way to a more fundamental ontology. Outside pressures certainly
helped. But even though there are still some Mormons who persist in a
covert polygyny -- which is not unknown in other overtly Christian
communities -- Mormonism persists today and, indeed, is expanding on a
basis of monogamous marriage. While it could be said that the Mormons have
relived and re-enacted the transition from the 01d to the New Testament,
what is important in the present context is that the Mormons did for
themselves what de Nobili would like to have wrought among the Brahmins
of India. In retransforming faith and belief, institutions may be left to
Took after themselves.
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Anthropology is often represented as the empirical study of human
behaviour. In fact, anthropologists may witness human behaviour but they
bring order to rationalizations. Yet in describing 'religion’ --
representations or rationalizations which attempt to express and conserve
the truth of things in the whole of experience -- anthropologists are
generally reluctant to go beyond the ordering of the rationalizations to
the experiences they indicate. In a recent publication, for example, Needham
(1972) has argued that 'belief' has no empirical content. But nowhere
does he mention metanoia, conversion, or the pentecostal syndrome to whose
transformational experience triggered by the event the European 'credo’
is inextricably linked. A 'credo' does not refer to a static and given
piece of knowledge but to a growing awareness which seeks the right
rationalization to fix the experience: from incredulity through hesitation
to, ultimately, firm conviction about the nature of an experience. Even
then, that firmness is subject to further hesitation and a renewal of
conviction.

More recently, Raymond Firth concludes a masterly volume on symbols
with "... the primary problem for an anthropologist is not pronounce on
'ultimate reality'. It is to examine the forms of symbolic statement, to
try and understand the system of ideas they express, the order of that
system, and the effects associated with the use of such symbolic concepts."
(Firth 1973:428.) A statement like that cannot be allowed to stand
unchallenged. Missionaries have to pronounce on ultimate reality. That is
their job. And to do that job properly they have to find those events and
experiences in a strange culture which will tie in with the events and
experiences of the New Testament, and they have to find those symbols
and symbolic statements which will contain the meanings of those events
and experiences and communicate them not to the universe (Cf. Van Baal
1971:VII) but to the people involved. They face epistemological and
ontological barriers in order to overcome them and enable themselves to
transform people. Excising the last six words, that is surely what
anthropologists also seek to do. The elegant solution to a crossword
puzzle gives a certain pleasure to all who can appreciate it. But unless
those solutions -- typologies, continuities and systems of relations --
indicate something about the nature of what ultimate reality is thought
to be -- thus constituting a pronouncement -- an endeavour is reduced to
an exercise. Assuming that Firth cannot be referring to some absolute
ultimate reality which no human can know, the corpus of literature on
Tikopia would not have been possible without some idea about the nature of
ultimate reality. And if that corpus did not tell us something about
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ultimate reality it would hardly have been worth the writing. But of course
it does. That is what anthropology and science are about. Distinguishing
science from religion and anthropologists from missionaries is often

useful but can reach points of absurdity.

The inarticulate maunderings and gasps of astonishment of American
astronauts sacralized what would otherwise have been a merely technological
achievement. Bringing order to those gasps and maunderings might be a pretty
little puzzle. But outside the particular event and experience, whose
semblance was communicated to others by television -- thus enabling
onlookers to approximate the ground of the participants -- the ordering
of the utterances might as easily have referred to a football match,

a circus, or the sight of a pedigree veteran motor car. What remains to

be seen is whether the astronauts were so well trained in the
rationalizations they should make that the event itself has been effectively
obfuscated in symbolic representation, or whether, in the course of time,

an astronaut will make a statement which will show that the event has

indeed wrought in him a new appreciation of historical reality.

NOTE

1. I gladly take this opportunity of acknowledging with gratitude a
grant from the John Simon Guggenheim Memorial Foundation which enabled
me to work with missionaries in the field during 1972-73.
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RELIGIONS OF FACTION AND COMMUNITY-RELIGIONS

Th. P. van Baaren

A few religions are commonly called world-religions or universal rel-
igions. In particular Buddhism, Christianity, and Islam are distinguish-
ed from the other religions in this respect, though, I consider this
description inapt because it does not portray a factual situation but
expresses the ideal of these religions: to transcend the state of being
a religion in the midst of others by becoming the one and only religion.
I should Tike to name them religions of faction as distinct from and
opposed to community-religions such as most of the non-literate and ancient
religicns. Neither name implies any ethical or religious approval or disap-
proval; both are chosen simply to find a designation that fits the matter
to which it is applied. Naturally a great number of mixed types exist
between the two extremes, and probably one or two other types of religion
may be distinguished, but these may be neglected in this preliminary and
exploratory paper. Not all religions of faction have been successful. The
initiative of Achnaton, for example, has not led to a stable religion, but
virtually died with its instigator.

A comparison between religions of faction and community-religions shows

us:

1. Religions of faction arise from a real faction, originate from a schism,
from a disagreement followed by a secession, the memory of which is kept
alive consciously and actively. This is, for instance, the case in Bud-

(the apostasy of the Buddha from the Brahmins and his persecution
by them); in Christianity (the opposition of Jesus to the Jews and his
crucifixion by them); in Islam (the expulsion of Mohammed by the infid-
el Meccans against whom he preached).

Community-religions do not, as far as is known, originate from a
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faction or schism, or, if this should be the case, the original dis-
sension is forgotten, or, in any case, is not insisted upon and not
actively kept alive.

. Religions of faction are expansive. The need to prove itself the one and
only true religion by becoming the all-embracing religion connects this
type of religion with political and other ideological parties. They are
missionary religions.

Community-religions are not expansive. This may be true even when
they belong to an expansive culture. In the Ancient Orient, religion,
as a rule, was not exported. Even when one power conquered another, the
religion of the conquered power was left intact and the victor went no
further than the creation of a few extraterritorial enclaves in the
foreign country for the purpose of worshipping his own gods. Neither
the Egyptians nor the Babylonians nor even the Assyrians ever tried to
convert the vanquished people to their own religion. In that part of
the world, Israel was probably the first power to follow a different
course. Missionary practices are practically unknown in community-rel-
igions.

Expansiveness can lead to aggression (as in many cases in Christian-
ity and Islam), but it does not necessarily do so (only rarely in Budd-
hism, and Christianity and Islam have long records of peaceful missions
as well). Neither are community-religions free from aggressive and
bloody elements, but these function differently in the structure of
the whole because they do not serve purposes of expansion, while in the
religions of faction expansion is one of the pillars upon which the
whole building rests: "Go ye into all the world, and preach the gospel
to every creature" (Mark 16,15).

. Religions of faction bring faction and division wherever they come. By
coming into the area of a community-religion they transform it willy-
nilly into a religion of faction by considering and treating it as such,
but because community-religions are not well prepared to defend them-
selves against this kind of attack, they will in most cases be the los-
er. Community-religions lack the quantitative ambitions of the relig-
ions of faction.

. Religions of faction are constitutionally unable to attain their goal
universally, because, long before they have reached this end, they

begin to divide within themselves. They are essentially and not only
accidentally self-dividing religions. Factions appear and division
starts. In this way Christianity split into Eastern Orthodoxy and Western
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Catholicism; Catholicism was divided into Roman Catholicism and Prot-
estantism, Protestantism into Lutheranism, Calvinism, etc. Dutch Calvin-
ism in the 19th century split into the Dutch Reformed Church (Nederlands
Hervormde Kerk) and the Reformed Church in the Netherlands (Gereformeer-
de Kerken in Nederland). The latter were again divided not so long ago
when the Reformed Churches maintaining article 31 (Gereformeerde Kerken
onderhoudende art. 31 K.0.) seceded from them. Many other examples could
be chosen to demonstrate the way in which religious of factions tend to
split up. It is, as a matter of fact, the tragic paradox of religions
of faction that the same constitutive element to which they owe their
existence and their greafness at the same time prohibits them from ever
attaining the glorious goal they see before them.

Again in community-religions this situation does not arise, or hard-
1y ever. They do not need the reassurance of the first victory to which
they owe their existence to brace them in the battle for spiritual
world dominion, because they are content to stay within the confines of
their own community, small though it may be. As long as they are satisf-
ied to stay at home and to cultivate their own garden, to quote Voltaire,
they will never be able to overcome the restrictions of this provincial-
ism and they will lack an effective appeal for outsiders. As soon as
they come into contact with a religion of faction they will either dis-
appear or be compelled to transform themselves into some kind of relig-
ion of faction also. In this way the Peyote Cult spread as the Native
Church of America over the United States. Many tribal religions in Afr-
ica have practically disappeared and have been replaced by a multitude
of Christian sects following the pattern set by the history of Christ-
ianity, only more so, one is tempted to say. On the other hand, one of
the new voices of Africa, stressing the essential "Africanism" of all
religion in Africa whatever its origin and including Christianity and
Islam, is introducing the theme which may lead to the formation of new
religions of faction. Africa, as a matter of fact, is known to have
had its own religions of faction, but our knowledge of the older ones
is scant.

Hinduism, which is neither a real community-religion nor a true relig-

ion of faction, seems in some degree to have solved the problem of having
one's cake and eating it by conceiving the pluriformity of religious form

and truth neither as something of no importance nor as a regrettable circum-

stance that should be redressed as soon as possible, but as a basic and
essential premise of all religion upon this earth. Nowadays, there are a
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few indications that at least some sectors of Christianity are, at least
up to a point, willing to concede some truth to this principle by accept-
ing the idea of an intra-Christian pluriformity (Ecumenical Movement), in
rare cases even trying to come to terms with non-Christian religions on
the same basis.

In fine, the appellation world-religions or universal religions confuses
the issue by presenting an unattainable ideal goal as if it were historical
reality. The term religions of faction or self-dividing religions fits the
origin and historical development of these religions better, since it draws
attention to a constitutive and essential element of their structure. If
we restrict our attention to the mainstream of Christianity, to choose an
example, we see that however many ideal goals this religion has been able
to abandon, at least for long periods, it has never been able to give up
the claim to religious dominion of the world without danger of losing its
own identity.



RITES OF INITIATION: A CONTRIBUTION TO THE METHODOLOGY OF
COMPARATIVE RELIGION.

D. J. Hoens

1. Prof. J. van Baal belongs to that small minority of ethnologists in
our time who have dealt intensively with religion for more than
thirty years.
In his book, Wegen en drijfveren der religie (1947)1), he compares the
religion of the Marind-Anim of New Guinea (now Irian Barat) with the
religion of the so-called "ethische richting" ("ethical" movement) in
the Dutch reformed church since the second half of the 19th century.z)
His second book, Symbols for commnication (1971)3), is both a handbook
for students in ethnology (it surveys schools of ethnology, sociology
and psychology of religion and comparative religion) and a presentation
of van Baal's own ideas about religion.
Shortly after its appearance De boodschap der drie illusies (1972) was
issued.4) In this essay, the author analyses the three illusions:
religion, art and play. This analysis leads i.a. to the conclusion
that these illusions are of great value for man 's existence. "By means
of these illusions man is finding again and corroborating his partnership
with his world: they are the means by which he remains connected with
his world."s) Consequently, the department for religious studies of the
Faculty of Theology at the University of Utrecht was happy indeed for
the opportunity so add Dr. van Baal to its staff, be it for but a short
period only.
This contribution to the Festschrift for Dr. van Baal is a token both
of respect for his work in the field of the schiences of religion and
of appreciation for his enthusiastic cooperation in a circle for their
empirical study which originally operated on an inter-faculty basis
and since the past year, on an inter-university level.
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2. Discussion on the name and the methods of that special field of
science called comparative religion, systematic science of religion
or phenomenology of religion is still going on. One gets a good
impression of it from a recent German publication, selbstverstindnis
und Wesen der Religionswissenschaft (1974) ) and from P. Lambrechts,
De fenomenologische methode in de Godsdienstwetenschap.”

I will not deal with this discussion extensively, but a few points
seem to be of great importance:

a.Is this field of study considered to be either a comparative and
systematic description of data taken from the religions of the
world as concrete historical phenomena, or a study of specific
religious data in contradistinction to political, economic,
artistic or psychical data? 8)
b.In what way is the object of study structured:™’/ after studying as
many aspects of the data as possible, or after studying a few
aspects?
c.What data can be used in phenomenological research -- those which
are of similar importance, or those which are of great importance
in some religions but of minor importance in others? Can one use
only those which belong to similar periods of history, or also those
which belong to wholly different periods of history?
I should 1ike to make a few remarks on these points.
ad a. In my opinion, both approaches have their own right to existence.
But the first approach should be precede the second, and they should
nct be mized. If I am correct, the first approach is the one J.A.
Oosterbaan had in mind when he describes the task of the phenomenology
of religion as "systematische beschrijving van religieuze fenomena
als deel van historische onderaoekingen. ) This task is still far
from completion; hence C.J. Bleeker in his answer to Oosterbaan too
easily pushes it aside as being antiquated. Moreover, as every real
historian does more than merely draw up an inventory of items, and in
fact gives them a structure that may be different from the structure
Bleeker has in mind, I do not accept his equation of this approach
with the "Inventur in einem antiquierten Museum".lo)
A problem form the so-called primitive religions because of our lack
of knowledge about their history. In my opinion, this should only
lead to a more careful and limited use of the material on these
religions in historical analysis.
ad b, As 1 just have pointed out, every scientist is trying to get
at a structure. Regarding the kind of structure and the ways in which it
is achieved, opinions differ. At this point it is of great importance
to distinguish between different points of view. From the very begin-
ning, comparative religion or phenomenology of religion has been

considered to be a field of study midway between history and philosophy.
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Now, those phenomenologists who stress the historical side of their field
of study will attempt to achieve a structure of an object of study after
having studied as many aspects of it as possible.ll) However, those phen-
omenologists who are more interested in religion as an aspect of the
human mind and psyche without regard to its historical and cultural cond-
itions are more apt to achieve a structure of an object after having
studied only a few aspects of it.lz) Here again I should like to stress
the equal legitimacy of both types of phenomenology. Representatives of
each type should try to refine its methods. I would suggest the name
comparative religion for the first type and phenomenology of religion
for the second type. The first type could be considered a field of science
parallel to comparative philology, etc., whereas the second is connected
with the phenomenological school of philosophy represented by Husserl,
Scheler, et al. The representatives of the second school should stop
making remarks about antiquated museums, etc., when dealing with the
conceptions of the men of comparative religion, and they should take
proper notice of their work. The adherents of comparative religion, on
the other hand, should stop saying "journalism" when dealing with the
work of the phenomenologists and instead should give careful attention
to their studies. There is still enough work to be done. Each type should
work with its own methods and not mix them because each is wirking on a
different level.

ad e. At this point, the question of the function of data is brought in-
to the field. I should plead for a careful use of those data which are
of similar importance in several re]igions.13) Otherwise, one runs the
risk of using data with too divergent significance for description of
one particular phenomenon as, for example, did van der Leeuw in the

first chapter of his Phenomenology. Dealing with the phenomenon of power,
he mentioned in the same breath mana, which holds a central place in the
religion of the Melanesians, and wakanda, which is only of minor import-
ance in Sioux-re]igion.14

In my opinion, both the students of comparative religion and the phenon-
enologists should be careful with the data they use in their description
of religious phenomena. It is hardly credible how many representatives
comparative religion, pretending a close relationship of their field of
study with the history of religions, use material of wholly different
periods of history.ls)Even Widengren, who critisizes Pettazoni on this
point,ls)seems to have no objection to put the high-god conceptions of
nomadic people living in Iran in the sixth century B.C. on the same

level as those of nomadic people living in Africa in the nineteenth

and twentieth centuries.
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Below I shall try to make a small contribution to refining the methods
of comparative religion while at the same time avoiding the pitfalls I
observed in the previous section of this article. By way of example I
shall deal with rites of initiation: those rites accompanying the proc-
ess whereby boys become young men.18)I have chosen three groups where
these rites are of great importance:

1. The upanayana rite of the Hindus in Northwest India, which to-
gether with the wedding rites, are the only examples of the many
samakaraslg formerly in existence in India still to be practised
by the highest classes of Hindu society.zo)

II. Initiation of boys or young men of the Kwakiutl Indians living in
British Columbia into a dance society of the highest rank. In
wintertime, when the two main activities of the Kwakiutl (fishing
and gathering berries) cannot take place, there is ample opport-
unity for dramatic dances. These are not only social and artistic
manifestations; by means of them, the Kwakiutl also hope to get
a fruitful summer season.21)0nly in winter are the Kwakiutl organ-
ised in dance societies; in summer, they are organised in clans.

I1I. The boro, the initiation of boys or young men into the Kamilaroi
tribe living in Gundabloui, New South Wales in Australia. We have
reports by reliable eye witnesses of all these rites as they are
practised in the late nineteenth and early twentieth centuries.zz)

With regards to the refining of the method of investigation, the follow-
ing remarks can be made. While reading the introduction into comparative
religion written by Th. P. van Baarsen (Groningen) called Doolhof der
goden,23)l was especially touched by his treatment of the sacrifice.24)
He distinquishes the following elements: 1) the sacrificer; 2) what is
offered; 3) place and time of offering; 4) the way of offering; 5) the
receiver of the sacrifice; 6) motive and aim of offering. By means of
this approach all the major aspects of a religious phenomenon can come
to light. Having dealt with the seven questions, one may be able to

give a full description of it. This is precisely the task of comparat-
ive religion.

I was wondering if these or similar questions could not be asked in
dealing with the phenomena which are object of comparative research.

So I tried and found out that the questions have to be modified accord-
to the object involved, but always have to refer to place and time, the
people involved, motives, aims and means.
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So, regarding the rites of initiation among the Hindus, the Kwakiutl
and the Kamilaroi, the following questions will be dealt with: 1) What
are rites of initiation? 2) Where and; 3) When do they take place? 4)
Who is the initiator? 5) Who is the initiandus? 6) What are the aims
and; 7) The means of initiation? 8) How is the initiation performed?

COMPARATIVE ANALYSIS

What are the rites of initiation?

It is quite clear that a full answer to this question can only be given
after the investigation has been concluded and not before. But a simple
description, be it only a working hypothesis, should be given here.
Rites of initiation are rites accompanying the transition of adolescent
young people from a certain state into another state, from one group in-
to another group. Before the rites they are boys, and after them they
are men with all the rights and duties involved. In India it is an
individual, among the Kwakiutl and Kamilaroi a collective ceremony.

Where do the rites take place?

ad. I. (India). The upanayana takes place in a booth resting on five
posts (the fifth post represents Brahmanzs)) erected near the parental
house of the boy who is going to be initiated. In this booth some pre-
liminary rites are performed: a) Ganesa and a number of goddesses are
worshipped to remove every possible obstacle and for protection of the
upanayana-ceremonies; a) oilseeds are thrown into each of the four
corners of the booth to ward off evil spirits.26)

During the wpanayana in the booth, the sacrificial fire is burning on
the altar (the fire has been taken from the charcoal in the hearth of
the house). Into the fire the oblations of ghee are poured by the
officating person.

ad. II. (Kwakiutl). The rites of initiation take place a) partly in a
forest which is at some distance from where the Kwakiutl live and part-
ly in the festive hall, being the centre of the dance society concerned
or b) in the latter only. Now the forest is the place where the ghosts
have their dwelling place.27) As far as the festive hall is concerned
the rites are performed in a separate part of it above the entrance of
which ghosts have been painted. This part of the festive hall obviously
has the same meaning as the forest. So the rites are performed not in
the daily world but in the world of the ghosts.

ad. III. (Kamilaroi). The bora takes place on three different locations,
all situated at a certain distance from the normal camp. The women and
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children are living in one circle (70 feet wide) with an entrance and
the men in another circle (45 feet wide) with no opening at all during
the rites. Between the two circles there are sand paintings i.a.
representing Baiamai (the first ancestor and god and head of the bora)
and twelve important men. These seem to symbolize the first camp of the
ancestors: a sacred spot.ze)
At the beginning of the ceremonies the boys who are going to be initiat-
ed are in the great circle. During a certain period they stay in a
special at a distance of 45 feet from the smaller circle: this place
is not sacred-- it marks the position of the novices who do not belong
any more to the group of women and children and do not yet belong to
the men.
At a certain stage in the ceremonies the boys stay for a while near the
the ever burning fire of baiamai, a holy place.
The rites are always performed at some distance or in a place
separated from the area of daily life.
Often the place where the rites occur is a sacred one: booth
with sacrificial fire gHindu),_fqrest and separate part of the
festive hall (Kwakiutl) and original camp and fire of the divine
ancestors (Kamilaroi). This is not always the case: the camp of
the novices (Kamilaroi) is not a sacred spot.
When do the rites take place?
ad. I. (India). The upanayana is performed in a month, on a day and
point in time fixed by astrologers as auspicious.zg) Auspicious are
the five months in which the sun is northwards to the ecliptic and
thereof the bright moonlit half of the month. Astrology still is and
always has been of great importance in India. It is connected with the
idea of a close relationship between man as a microcosmos and the
universe as the macrocosmos.30)
ad. II. (Kwakiutl). The rites of initiation are performed in winter
time since the ghosts are supposed to be present.31)Moreover, the
summer-winter rhythm is predominant in Kwakiutl life.
Summer time is working time: fishing and gathering berries and clan
time; the clans are meeting. Winter time is festival time and the
time when the dance societies are to perform their dramatic dances
in order to get a fruitful summer season.
ad. III. (Kamilaroi). The bora which Mathews observed took place
from February 12th until March 10th, 1894. Mathews does not give
any direct explanation. There is not a single indication that the
period concerned is a special period.
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No general statement can be made about the time of the rites

of initiation. In India the wupanayana (being an individual

rite) is performed in an auspicious month and on an auspic-

ious day and in a sacred time. The time of the initiation at

the Kwakiutl is also a sacred time but at the same time a

period of force leisure since the normal activities cannot

be carried out. The period is a sacred one because the spirits

are present and the spirit dances take place.
Who i8 the initiator?
ad. I. (India). The upanayana being an individual ceremony, the father
of the boy concerned chooses a preceptor (acarya) or a guru.32)The
name of the ceremony upanayana literally means: the leading of the
pupil by the preceptor up to himself. Formerly the pupil had to stay
for a certain period at the preceptor's house after the upanayana in
order to receive instruction for his future tasks as a head of the
household and in public life. Nowadays the pupil does no longer get
his instruction for his future occupation from the preceptor but only
for some ritual performances as a head of the household which can be
given in one to three days. So the boy is no longer staying at the
preceptor's house.33)The preceptor and the guru always have been and
still are venerated as a kind of divine being. At the same time, the
Hindus are warned against "false" gurus.34)
ad. II. (Kwakiutl). The full members of the dance society are the
initiators of the young men. Often they wear the outfit of ghosts and
are treated like ghosts.
ad. III. (Kamilaroi). Here the chiefs of the tribes involved, the war-
riors (kurringal) and some specially chosen old men are the initiators
of the young men. Some of these old men have the task of being attend-
ants of the initiandi and instruct them in hunting, etc. Others, espec-
ially from the kurringal, represent the dema35)with the exception of
Baiamai who is not shown. His son Dhurramullam, the dema who has inst-
jtuted the bora ceremonies (also represented by a kurringal), has a

prominent part in the ceremonies.36)

Some initiators are partly considered to be (the preceptor and
guru in India or to represent divine beings (Kwakiutl and Kamilaroi)
and others to be skilled teachers (Kwakiutl and Kamilaroi), depend-
ing on the task which they have to fulfill in the rites of initiat-
ion.
Who is the initiandus?
ad. I. (India). According to the ancient grhyaaatras37)the age in which
the boy should be initiated was different according to the class he

belonged to: a Brahman boy at eight, a Ksatriya at eleven and a Vaisiya
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at twelve with postponement in difficult situations. Nowadays every
boy of the higher classes is initiated at the time of adolescence.
Formerly the pupil had to stay at his master's house to be instructed
for a period of several years before his education had been completed
and before the samavartana (returning home ceremony) could take place.
Nowadays this rite is performed immediately after the upanayana. After
that the young man38)is entitled to marry and to raise a family.
ad. II. (Kwakiutl). One or several young men of the leading clan or
family of shamans are initiated if there are one or more vacancies in
the dance society. Exact information about the age is not available.
Since it is a society with a restricted number of members and there is
not a fixed age when a member has to leave the society, there may be
no initiation of new members in some years. Physical and/or psychic
inability are the only causes for losing membership.
Among the Kwakiutl there are several dance societies, each with a dif-
ferent rank. They know similar rites of initiation.
ad. III. (Kamilaroi). The bora attended by Mathews were performed with
twenty young men between twelve and twenty years old with the exception
of three or four who, not yet being initiated, were between twenty four
and thirty years old.
No special qualifications have been recorded but it seems obvious that
the difference of age of the boys has something to do with certain
qualifications which are required for the initiation. The initiation
was a joined matter of some neighbouring tribes.
Not every healthy young boy is going to be initiated at the time
of his adolescence. In India the upanayana is confined to the
higher classes of society mostly Brahmans.
The Kwakiutl know several dance societies with a different social
rank. So in principle every young man can be initiated. But there
have to be sufficient vacancies; otherwise the young man has to
¥;;tkamilaroi do not seem to have social restriction on initiations.
But here too there is a considerable difference of age-- probably

according to the qualifications which they have or do not have ach-
ieven,

What is the aim of the initiation?

ad. I. (India). The name of the ceremony (upanayana) and sveral of its
acts and words still clearly betray that the main aim of the upanayana
was the introduction of the boy into the period of instruction by his
preceptor. It is equally clear that the main aim nowadays is a differ-
ent one; the instruction being confined to the teaching of one verse
of the Rigveda.
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The main aim seems to be now the introduction of the boy into manhood.
Before the upanayana the boy was eating with his mother; after this
with his htMr}g

Just before the upanayana the boy has a last feast with other boys who
are not yet initiated and eats for the last time together with his
mother and, during the upanayana, the boy has to impersonate the mantra
as a young and lovely girl.

The connection with this first aim there is the instruction of the
mantra Rigveda III; 62:1040)which he has to recite every morning from
then on, and the investiture with the sacred cord4l)which he has to
wear always.

Both the mantra and the cord point to his future task as the ritualist
of the family. In the mantra which is whispered into the ear of the
boy by the preceptor in complete segregation the boy meets the divine
world.

A further aim of the ceremony is help, strength and illumination for
the new period of life,42)protection against ev1143)and a long life.
ad. II. (Kwakiutl). The first aim of the instruction of young men of
the Kwakiutl in a dance society is quite clear: to become a full mem-
ber of it. In this particular case the society being of hich social
rank its membership includes a high social state of its members.

Above something has been said about the functions of these societies.
The Kwakiutl, believing themselves dependent on the spirits for a
fruitful summer season, want to be in contact with these spirits.

For the young men concerned, the initiation is also the first opport-
unity to get into touch with the divine world of the spirits.

ad. III. (Kamilaroi). The first aim of the bora of the Kamilaroi is
obvious: full membership of the tribe. Therefore the rites initiate a
relationship with the first divine ancestral camp of Baiamai and espec-
ially with Dhurramullam, the institutor and leader of the initiandi of
the bora.44)

Thus included in the initiation are:

-confrontation with white and black spirits (the good and bad powers)
and instruction in sexual life, tradition, games, dances and songs.
-contact with the Kangeroo dema-- the kangeroo is an important means
of Tiving of the Kamilaroi.

-contact with grasshoppers or cicadas which point to sexuality and/or
ferti]ity.45)
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By the initiation the boy reaches manhood both in social and in
ritual respect. In social respect he becomes a full member of his
class, dance society or tribe; he is taking part in man's occupat-
jons (Hindu and Kamilaroi); he can get married and raise a family
(Hindu and Kamilaroi). In ritual respect, he can take part in the
rituals (most important in the Kwakiutl society; of importance in
the other ones).
In India other aims are: receiving protection against evil, and
strength, illumination and long 1ife to come.
4.7 What are the means of initiation?
ad. I. (India). The boy is initiated with a number of objects:
- a new piece of yellow cloth, which is a sign of a new stage of life,
and
- a sacred cord consisting of three twisted threads, symbol of the
three gunas46)and tied together by a knot. It represents the new
ritual state of the boy.
a small yellow loincloth to be worn permanently, representing sexual
maturity.
a girdle of munja grass for protection against evil.
- a small piece of deerskin threaded on a string put around the boy's
neck, probably representing ferti]ity.47)
the mantra Rigvda III; 62:10 dealt with in section 4.6.
a staff representing the pupil's state as that of an ascetic.
- a new name.
ad. II. (Kwakiutl). The young men of the dance society are initiated
with:
- a whistle, horns, masks, rings of cedar bark of the spirits represent-
ing their voices, faces and clothes. From now on the young men can act

48)

like spirits.
- new names, indicateing that the men are new beings.
- yells, songs and dances representing the language, the singing and
dancing of the spirits.
- instruction in the ritual of the dance society.
ad. III. (Kamilaroi). The young men of the Kamilaroi are initiated with:
- the elements of a man's outfit: a belt, a skirt, etc.
- a head-dress consisting of feathers of a hawk, an eagle and a swan.
white and black strips on their bodies, indicating that they are no
longer boys but men.
- a new name, a sign of manhood also.
- instruction in games, songs, special dances and holy tradition.

The means always have a symbolic, sometimes even sacramental,
meaning. They represent a new state of existence (new robe, new



4.8

RITES OF INITIATION 39

outfit, a new name) and a new ritual state; acting 1ike spirits
in dramatic dances (Kwakiutlg; performing domestic or tribal
rituals (Hindu and Kamilaroi). They also represent a new social
state: sexual maturity (Hindu and Kamilaroi) and man's occupat-
ions (Kamilaroi). With regard to the other means used in India
we can refer to section 4.7, ad. I.

How is the initiation performed?
ad. I. (India). Initiation rites consist of the following activities:

the head of the pupil is shaved and his body is bathed.

he is dressed with a small loincloth and a new yellow piece of cloth
and jewels. This marks the end of the former period of life and
indicates a new one.

the preceptor pours ghee into the sacrificial fire, as an offering,
with a prayer for well-being.

the pupil is provided with a girdle of munja grass, with the sacred
cord and with a piece of deerskin.

the boy is declared to be a brahmacarin and commandments concerning
this state are given: a part of the ritual now devoid of social
meaning.

an intimate relationship between the preceptor and the pupil is
established by a ritual which is the same as in the wedding ceremony.
A ritual that no longer makes sense in modern time (see above).

the pupil receives a staff.

he receives a new name.

he receives the famous mantra Rigveda III; 62:10.

the pupil stretches out his hand to the flames, pulls them back and
presses them to his heart, saying: May Agni g)protect me and give me
help; may Sarasvatiso give me intellect and may the Sun give me light.
the preceptor blesses the pupil and wishes him a long life.

ad. II. (Kwakiutl). The young men of the Kwakiutl are initiated in this
way:

by the whistling of the spirits the young men flee in ecstasy into
the forest or the closed part of the festive hall; possessed by the
spirits they fall down unconscious. They are swallowed up by the
spirits. Ability to fall into a trance is presupposed.

the initiandi are instructed in complete segregation in the ritual,
the yells, the songs and dances of the spirits and the myth. They
receive new names.

the young men give a dancing performance in the festive hall.

the spirits which have taken possession of the young men are driven
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out by the singing and dancing of the full members of the dance
society. Spirits should be controlled.

- the tamed novices are ritually purified by diving into the sea and
by being purified by means of burning cedar bark. In this way the
normal society has to be kept clear of the spirits.

ad, III. (Kamilaroi). The young men of the Kamilaroi are initiated in

this way:

- every afternoon, if the weather was good, the novices danced together

with the women and men. After that, women and novices sit together.

while the novices and their mothers are lying down face to face with
blankets covering their heads, the dema Dhurramullam appears.

the novices with their heads bowed are led along the path between

the two circles where Baiamai is dwelling with the ancestors.

- they are instructed in games, certain dances, songs, hymns and holy
traditions and take part in hunting.

- they are initiated in sexuality by the old men making obscene gest-

ures.

- they are confronted with dancing men clad in white birch bark.

- thereupon, while looking at the sun, they are suddenly confronted
with black painted men near Gomee, the fire of Baiamat.

- in the sound of the bullroarer appears the voice of Dhurramullam.

- near a water pool the novices see men hopping.

- the novices are then allowed to stay in the men's camp during one
night.

- the next day the novices see men disguised as grasshoppers or cicadas

sitting on branches of trees.

confrontation with men who are jumping in bent attitude and called

warringu, a pantomime of a general type, for which no explanation

has been given.
- acquaintance with bullroarer.
- women fumigate the initiated ones and the other men.

On the whole, clearly, the position of the young men is something mid-
way between children and men and women. On the one hand, they take
part in activities of the adults and, on the other, they still belong
to the children.

The boys gradually come in contact with the divine world of Baiamai,
Dhurramullam and the other dema. The contacts are increasingly strong.
First, the novices see the pictures of Baiamai, then they are allowed
to hear divine sounds and at last they are allowed to look at the
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objects representing the divine beings.

Before they return to normal life, the initiated and the other men who
have taken part in the rites and "infected" by the divine world, have
to be "disinfected".

The following aspects of the initiation can be gathered from the

way in which the rites in question are performed.

The initiation is a transition from one stage of life into a new

one-- from childhood into manhood (Hindu and Kamilaroi).

Moreover, there is an intensive contact with the divine world;

the young Kwatiutl even become possessed and swalled up by the

spirits (Kamilaroi and Kwakiutl). It seems therefore not accident-

al that with the Kamilaroi and kwakiutl all persons concerned have

to be fumigated before entering ordinary society, and that with

the Kwakiutl the boys have to control the spirits because from

Eaenhon they have to play their part in two worlds: the divine and
e human.

. IMPORTANT ASPECTS OF THE RITES OF INITIATION.

After analysing the rites of initiation the following statements can
be made:
a. The rites show a mixture of social and religious elements. The place

and time in which the persons are involved, and the means and the
ways in which the rites are performed, give sufficient evidence for
this statement.

. They accompany the transition from childhood into manhood, which is
considered to be a transition into a completely new stage of life.
Being shaved and bathed and dressed with new clothes and attributes
and receiving a new name are clear indications of this newness.

. Not every boy is initiated because rites of initiation sometimes
are confined to a certain class or group of the society. Not every
boy is initiated at the time of his adolescence since there are no
vacancies in the group or since he has not given evidence of cert-
ain qualifications.

. The aims of the rites of initiation are: getting the state of man-
hood in social and ritual respect. As far as the social respect is
concerned, especially, the following aspects can be mentioned:

- full membership of the tribe, class or group;

- taking part in man's occupations;

- being qualified for marriage.

The last two points mentioned are missing with the Kwakiutl for the
obvious reason that the rites dealt with only concern initiation in-
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to a dance society. The social initiation among them is a simple
affair.51

The new ritual state includes the right of performing domestic or
taking part in tribal rituals or even the right of acting like
spirits in spirit dances.

e. Where the religious elements are stronger, purification of the
participants takes place at the end of the ceremonies.

f. During the rites also symbolic acts or prayers take place, point-
ing to protection from evil, fertility, strength, illumination and
long life. More could have been said if the sources had given more
information about the contents of the formulas and songs spoken or

sung during the ceremonies.sz)

FINAL REMARKS.

The investigation made in this paper is only a restricted one. It is
confined to rites of initiation in three small areas of the earth and,
moreover, to a small part of their history. Many comparative studies
concerning different religious groups living in different areas and in
different times should be made before a fuller description of these
rites can be given, including a history of their aspects.

On the other hand, the results of our investigation should not be under-
estimated. The rites were taken from rather different cultures. Had we
confined ourselves to three similar cultures, fewer aspects would have
come to light. Of more importance is that our picture is richer and

more colourful than other ones which have been the result of a differ-
ent approach.

NOTES

On varieties and motivations of religion; the work appeared only in
Dutch at Noordhollandse Uitg. Mij; Amsterdam.

Represented by a.o. D. & P.D. Chantepie de la Saussaye, J.H. Gunning,
Is. van Dijk and later by H.Th. Obbink, M. van Rhijn & G. van der Leeuw.

. Van Gorcum & Co.; Assen.

De boodschap der drie illusies (the message of the three illusions);
van Gorcum & Co.; Assen.
See o.c. p. 118.

See: Wege derForschung, Band CCLXIII, ed. G. Lanckowski, Wissenschaft-
liche Buchgesellschaft, Darmstadt.
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"The phenomenological method in the science of religion", which appear-
ed in the Mededelingen van de Vlaamse Academie van Wetenschappen, Letter-
en Schone Kunsten van Belgié, Klasse der Letteren, jrg. XXVI; 1964; 6;
Brussel; p. 49.

. This concept is used in the following sense: way in which a complex

whole 18 built up; see van Dale's Nieww Groot Woordenboek der Nederland-
ge Taal; M. Nijhoff, 's-Gravenhage, 1950; p. 1770.

. "Systematic description of religious phenomena as part of historical

research" in Nederlands Theologisch Tijdschrift, Veenman, Wageningen,
13€¢ jrg.; p. 105.

See Selbstverstindnis und Wesen etc., p. 234 and cf. W. Baetke ibidem
p. 144,

See for instance in Selbstverstdndnis und Wesen the contributions of
W. Baetke, pp. 144 ff. and of H. Clavier, pp. 284 ff,

As for instance M. Dhavamony did in his Phenomenology of Reiigior,
Gregorian University Press, Rome, 1973; pp. 180-194.

See also Baetke om o.c. p. 147,

See French edition, Payot, Paris, 1948; pp. 10, 12.
Cf. Lambrechts in o.c. p. 41.

See Selbstverstindnis und Wesen, p. 266.

Cf. also Dhavamony in o.c. pp. 180 ff. and 185 ff. who simply puts to-
gether the upanayana of ancient India and the rites of initiation in
Africa observed in the 19th century and the 20th century.

The initiation of girls is not treated here.
Sanctifying ceremonies.
The upanayana always has been restricted to the higher classes.

See W. Miller in Die Religionen des alten Amerika von W. Krickeberg,
H. Trimborn, W. Miller, 0. Zerries, Kohlhamer; Stuttgart, 1961; p.
244,

The upanayana is described by Mrs. S. Stevenson in The rites of the
twice-born; Oxford, 1920; ch. II, pp. 27-45; the rites of the Kwakiutl
by J. Haekel in " Schutzgeist und Jugendweihe im westlichen Nordamerika"
in Ethnos, Stockholm, 1947, 3/4, pp. 106-122; and J. Haekel, "Initiation-
en und Geheimbiinde Nordwestkiiste Nordamerikas" in Mitteilungen der
Anthropologischen Gesellschaft in Wiem, Bd. 83, 3; Wien, 13%4; pp. 167-
190.

Those of the Kamilaroi by R.H. Mathews, "The Borag or Initiation Ceremon-
ies of the Kamilaroi Tribe" in Journal of the Royal Anthropological
Institute, vol. XXIV, 1895, pp. 411-427 and vol. XXV, 1896, pp. 328-
339.

The labyrinth of the deities (in Dutch only); Salamander G77, Em.
Querido's Uitg. Mij; Amsterdam, 1960; p. 154

My assistant J.G. Platvoet drew my attention to E.E. Evans-Pritchard,
Nuer Religion, Oxford University Press, Oxford, 1966, pp. 197 ff.
where the author is dealing with the sacrifice in the same way. Cf.
also W. Baethke in o.c. p. 147,

The Absolute and permanent Being of the Hindus.

See Stevenson in o.c. pp. 29-30. She calls the goddesses, mother godess-
es; this must be a mistake.

See Haekel in "Initiationen und Geheimbiinde", p. 169.
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28. Cf. Worms-Petri, "Australische Eingeborenen-Religionen" in Die Religion-
en der Siidsee und Australiens, W. Kohlhammer, Stuttgard, 1968. pp. 240
ff.

29. The same applies to the wedding rites.

30. This idea already existed in vedic times.

31. See Haekel in "Initiationen und Geheimbiinde", pp. 168, 169 and ct. W.
Miiller, "Die Religionendes alten Amerika", Religionen der Menschheit,
Band 7, XX, Kohlhammer, Stuttgart, 1961; p. 244.

32. Brahmans normally have a preceptor, members of other classes a guru

(spiritual master). Often the family already had contact with the
preceptor or guru before.

33. It is quite obvious that the boys get their educational training in the
schools nowadays.

34, Cf. i.a. Hoens in C.J. Bleeker, "Initiation", Studies in the history of
religions, X, Brill, Leiden, 1965; pp. 73, 74.

35. "Mythical beings of prehistoric times" cf. A.E. Jensen, Mythus und Kult
bei den Naturvélkern, Steiner, Wiesbaden, 1951, pp. 113 ff.

36. Cf. Mathews in o.c. pp. 332, 336.

37. Gobhilagrhyasitra, 11; 10; pp. 1-4. and Hiranyakedingrhyasutra, 1; 1,
1, pp. 2-3 in the Grihyasatras, 11 (translated by H. Oldenberg),
Sacred Books of the East, ed. F.M. Miller, vol. XXX, Clarendon Press,
Oxford, 1892; pp. 63 and 137.

38. Cf. 4.7 ad. I.
39, Cf. Mrs. Stevenson in o.c. p. 30.

40. Om bhuh svah, tatsavitur varenyam om bhargo devasya dhimahi, dhiyo yo
nah pracodayat; Om, earth, atmosphere, sky. May we receive that desir-
able light of the god Savitar who may impel our thoughts. (modern trans-
lation: Om, earth, atmosphere, sky. That excellent glory of Savitar,
the god on whom we meditate, may he stimulate our prayers.)

41. The so-called upavita (laid on) which probably is the remnant of a vest-
ment worn by former generations.

42. See Mrs. Stevenson in o.c. pp. 32, 37.

43, By means of the girdle of munja grass, see Stevenson in o.c. p. 31 and
cf. the accompanying mantra which twice mentions the word protection.
Gobhilagrhyasitra 11, 10, 37 in o.c. p. 67.

44, See 4.4 ad. III.

45, Sexuality is implied by the obscene gestures of the men representing the
grasshoppers or the cicadas; if fertility is implied depends on the fact
if the insects really are the cicadas. Of these little animals the young
come out simultaneously in great quantities after 17 years; see Mathews
in o.c.

46 The whole psychical-physical world consists of three gunas (strands),
sattva intelligence), rajas (energy) and tamas (inertness).

47. Cf. my paper in Pratidanam, Mouton, The Hague, 1968.

48. In the samavartana-rite which follows immediately after the upanayana
the staff is replaced by an umbrella the insigna of prosperity and
dominion representing the state of a householder (grhastha).

49, Agni: since vedic times the god of the (sacrificial) fire.
50. The goddess of speech and intellect.

.

.
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Cf. F. Boas, The social organization and the secret societies of the
Kwakiutl Indians, Government Printing Office, Washington, 1897; pp.
341, 342.

See M. Dhavamony in o.c. pp. 190-193. At the same time one may ask if
statements such as "Rites of death and rebirth form the central theme
of all initiation rites" (p. 191) and "Initiation equals finally a
spiritual maturing" (p. 193) in the light of our investigation can be
maintained.



OPPORTUNISM IN RELIGIOUS BEHAVIOUR!)

A. J. F. Kdbben

"I1 est des accommodements
avec le ciel." Moliére.

THE PROBLEM.

In an article on the Bush Negroes of Surinam written over half a
century ago, Van Lier (1922: 2-5) strongly advocates the bringing of
"civilization" to these people by the colonial government. According
to him the Bush Negroes in their traditional state live gloomy lives
indeed, terrorized as they are by their own religious convictions and
practices. As he puts it on page 3 (my translation):

Whereas they succeeded in liberating themselves from physical

slavery, they made themselves mentally but no less really into

the slaves of the supernatural. ...Their life is one long divine

service in which continuous offerings have to be made.

...Even an involuntary and insignificant human act may enrage the

gods and the ancestors who ruthlessly punish man, particularly

by sending illness and death.
The Bush Negroes are Maroonsz) (descendants of runaway slaves) living
in the vast forests of the Surinam interior where they still largely
maintain their cultural and social identity (cf. Kobben 1968).
Their religious system is highly complex, so much so that I can present
it here only in its barest outline. Apart from the supreme deity and
the awe-inspiring "Great God" who combats witches, there are at least
four pantheons, each consisting of a number of deities and having its
own priests, shrines, rituals and secret language. Each matri-clan (o)
has its ancestors (jorka) and is possessed by one or more avenging
spirits (kunu); everything in nature (trees, animals, streams, rocks)
may be (the dwelling place of) a minor deity or spirit. Finally, witchcraft
(wigz) is an all pervasive force.

To the Bush Negroes, young and old, male and female, the supernatural
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in a very real sense shapes the circumstances of their lives. Indeed,
the neat distinction we in our society draw between the Natural and
the Supernatural is far from their mind3).

This picture of Bush Negro religion seems to tie in well with Van
Lier's point of view. Still, in my opinion, there is no question of
the Bush Negroes living under the sway of religious terror. In order
to substantiate this statement, I shall start with an episode from my
fieldnotes4):

Case 1.- I go hunting with Ba ('brother') Fanaili and Ba Mansooi.
On the path leading to the forest we find a large tortoise.
This is held to spell bad luck to the hunter (the logic
being that a man who catches something without doing any
effort has had luck enough for the day). So my friends talk
to (the spirit of) the tortoise: "Listen, we leave you here
on the path, on your back with a stick between your legs.
But if we have a good hunt, we'll set you free tonight".
We (or rather they) shoot three monkeys and one agut<.
When we come by the spot where the tortoise is lying, he
is put into the gamebag without further ado. When I remind
them of their promise, they laugh and simply say:"We deceived
him".
The Bush Negroes have untold obligations to fulfill vis-a-vis the
supernatural, hoth of the "do ut des" and of the "do ut aheas" variety.
Towards some deities (e.g. the ancestors) promises are mostly of the
"do ut des" sort ("I give in order that thou give"), towards others
(e.g. the avenging spirit or kunu) mostly of the "do ut abeas" sort
("I give in order that thou go away, i.e. abstain from troubling me").
But in case one has evoked the ire of the ancestors a "do ut abeas"
promise is in order; on the other hand, a "do ut des" promise may even
be done to the kunu.

I talk about religious opportuniem when the fulfilment of such promises
is unduly postponed or simply never carried out; also when a religious
prescript is desregarded under one pretext or another. And I contend that
the religious behaviour of the Bush Negroes is characterized by such
opportunism. This is not to say that religious awe or fear is non-existent;
people do have such feelings, especially towards witches and the "Great
God" as well as towards the avenging spirits (kunu). But even in these
cases they are aware that, in the words of the poet, "there are
arrangements possible with heaven".

Van Baal (1971: 219) rightly points out that in some tribal societies
sceptics or "freethinkers" are present. However, opportunism (in the
sense in which I define the term) and scepticism are different phenomena.
Whereas most or perhaps all Bush Negroes think they can to a certain
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extent manipulate the gods, I have never met a sceptic among them.

CASES: Some further cases may illustrate how much opportunism is part
and parcel of Bush Negro religious behaviour.

Case 2.- The giant silk-cotton tree (ceiba) is held to be sacred. De

Case 3.

Case 4.

Case 5.

Case 6.

Goeje (in Van Lier 1940: 191) says: "A Bush Negro who would
cut down such a tree would die." Hurault (1961: 261): "it is
absolutely unthinkable to cut such a tree down." Still, near
the village of Pikin Santi, a cut silk-cotton tree is lying.
"It seemed very suitable for the making of a boat", the
villagers offer as an excuse. "Besides, before cutting it
down we have poured a fine libation" ("un ben wasi en moi").

Wen someone dies a witch, his or her belongings are confiscated
by the (priests of the) "Great God". During the mourning

period of about one year, the goods lie stored in a hut
specially built for the purpose. After that period the goods
are shipped to the god's sanctuary, and the hut has to be torn
down, its wreckage thrown away on penalty of rousing the wrath
of the "Great Deity". In the case of Sa ("sister") Batia,
however, I noticed a man who laid aside the solid planks in
order tu use them later for other purposes.

An offering (sreka) is done on behalf of a sick child. The man
who officiates prays: "O gods, here is an offering. Let the
child 1ive, give him health, then we'll give you more."

A bystander mutters: "It remains to be seen if we'll do so in
fact."

A man should not marry a woman from the Pata-clan and at the
same time one from the Pinasi-clan; such women can't be co-

- wives (meti) as their clans share a kunu. In fact, my informants

phrase this not as a precept but as an empirical fact ("such
marriages are not concluded"). When I notice a case of such a
polygynous marriage my informant comments "It is true, it is not
a good marriage. But Ti ("uncle") Nendisi had already married

a Pata-woman and wanted the Pinasi-woman badly. So he married
her and prayed the kunu for forgiveness."

When a man dies, the widow (or widows) have to mourn for a
period of at least one year. Again, when a woman dies the
widower and the possible co-wife have the same obligation.

This is held to be one of the strictest and hardest of all
religious duties: the individuals in question should behave as
if grief-stricken, should not go and see others; should not
leave the village; should not work, and - paramount prohibition -
should not have sexual contacts in this period for fear of the
deceased marriage partner taking revenge. In fact, it is this
custom that provides Van Lier's (1922: 5) main argument for
"civilising" these people: "The misery the widowers and widows
must endure is unfathomable".

Here also, however, there is a gap between theory and practice.
Officially the notables exhort the mourner to adhere strictly
to the rules; but privately an elderly kinsman may advise a
widower how to solve the delicate problem of cohabiting with
his second wife without offending public opinion, the (spirit
of the) deceased wife and the gods. Even where a widower has
no legal wife left he may secretly have sexual intercourse with
one woman or another; also, a widow with a man, although this
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is held to be very dangerous. One informant: "Sa Moimama (a
young and attractive widow) tried to seduce me. I said to her:
Didn't they tell you how to behave as a widow? She answered
coquettishly: yes, they did, but still... However, I didn't
dare to touch her and fled." This <5 an instance in which a
man's behaviour is determined by a religious rule! In other
such cases, however, sexual contacts do occur.

COMMENTS :

The belief that the supernatural can be manipulated serves to reduce

or to prevent cognitive dissonance: the Bush Negroes have untold religious
obligations, they simply cannot think that every infraction brings swift
and harsh retaliation because this is contrary to daily experience.

To take the example of case 1: that very night the tortoise was boiled
and eaten and nothing untoward happened, so apparently the hunters'
behaviour was tolerated. Had, however, one of their near or distant
kinsmen fallen i11, they would hastily have done penance. Thus whatever
misfortune occurs, people are never in want of supernatural explanations.
Oracles are consulted not to find out whether the supernatural is
involved but what supernatural explanations among the many ones possible
are to be accepted.

When a grave misfortune befalls a village, one or a few people may be
cast in the role of scapegoat. A case in point is the seemingly
convincing example Van Lier (1922: 5-7) mentions to explain his
standpoint. An epidemic of influenza breaks out causing the death of many
people. At the same time a widower in the mourning period is caught
red-handed having sexual intercourse. The epidemic is seen as caused by
the wrath of the deceased wife and the widower is punished severely --
not so much by the gods this time as by his co-villagers.

The reader might think of an obvious explanation for the difference
between Van Lier's picture of religious behaviour and mine: the time
elapsed between our respective stay among the Bush Negroes. Isn't the
happy-go-lucky attitude towards the supernatural simply a result of a
crumbling religious system? Yet, as I have explained elsewhere (Kdbben
1968: 57, 70-76), even today -- or at least when I did my fieldwork --
Bush Negro society in many respects constitutes a state within the state.
New culture elements are accepted, but as additions to the existing
culture rather than as substitutes. This is also true in the religious
sphere. As noted, Bush Negro religion consists of a number of pantheons,
each having its own gods, shrines, priests and secret language.
Christianity, as an addition, fits perfectly into such a conception.
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To us, a church choir of Bush Negro children singing in Latin ("dies irae,
dies illa") may appear bizarre; but for the Bush Negroes it is self-
evident: it is the secret language of this new pantheon. Besides, among
most Bush Negroes the Christian "new pantheon" is of minor importance
only.s)

Still, there is no question of an all-or-nothing position here: the
possibility cannot be excluded of the time lapse being one of the factors
in the explanation.

RELIGIOUS OPPORTUNISM IN CROSS-CULTURAL PERSPECTIVE.

To what extent does religious opportunism occur in other cultures? As far
as I know the question has never been investigated properly, presumably
because anthropologists are more interested in religious models than in
concrete religious behaviour.

In an article for an earlier Festschrift (1955, reprinted with some
additions 1971) I present data from a number of societies on opportunism
in one domain: taboo periods in agriculture. My conclusion is as follows
(1971: 205): "If such a taboo is maintained stringently, it concerns one
or a few individuals only or is of short duration. In case of longer
taboo periods for an entire community practical considerations are
predominant and there is no question of people integrally observing the
rules." As an Agni (West Africa) informant put it: "It is true that this
is an disadvantageous week for working in the fields. But what are we
to do? Can we stop working in this period of harvest?" (1971: 200).

One might of course try and canvass the Human Relations Area Files or
some other data bank to look for further examples. But here the
perennial problem of all cross-cultural studies crops up: the fact that
we see societies through the eyes of the ethnographer. This scarcely
poses a problem when well-defined phenomena are the subject of inquiry
-- as, for example, slavery, or matrilineality, or cattle herding,
although even here borderline cases are difficult to categorize. But what
does it mean if we don't find examples of religious opportunism in a
particular society? That the phenomenon does not occur or simply that
the ethnographer had no eye for it? Imagine the anthropologist who takes
Van Lier as the sole spokesman for the Bush Negroes -- he is bound to
classify this people under "no religious opportunism present". Here it
should be added that Van Lier -- although an amateur ethnographer --
is an excellent observer in many respects who would stand the test of
all Data Quality Control criteria (Naroll 1962, Naroll et al. 1970).
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I submit as a hypothesis that religious opportunism is a widespread
phenomenon. My oldest example is in the Iliad of Homer, book 21 lines
442-457 (translation by Lattimore, 1962: 430) where Poseidon addresses
Apollo as follows:

"o to proud Laomedon
we came down from Zeus and for a year were his servants
for a stated hire, and he told us what to do.
Then I built a wall for the Trojans about their city,
..... and you, Phoibos, herded his shambling horncurved cattle.....
But when the changing seasons brought on the time for our labour
to be paitd, then headstrong Laomedon violated and made void

all our hire, and sent us away, and sent threats after us.'

As far as modern ethnography is concerned, apart from stray remarks
(Konter, 1974: 130; van Binsbergen, 1971: I 91-92, van Rouveroy van
Niewaal, n.d.: 30), the only explicit example I can offer - but I am sure
I have overlooked others - is in Sol Tax's (1975) recent paper:

It is universally said in Panajachel (Guatemala) that it is a sin
to work on Sunday.... Sickness or some other misfortune ... comes
precisely from the breaking of this taboo. ...One sunday we noticed
that our neighbor Marcelino was building a tabidn - the hardest work -
at the worst time of day. When I pointed this out to Catarina, she
responded at once: 'Of course, he is so poor that he has no alternative,
and has to take a chance on getting sick.' But then a few weeks later
we saw Juan, the rich man's son, doing the same thing and, needless
to say, we challenged Catarina to explain why. Her answer now was
equally sure: Juan had to work on his father's land all week, and
only on Sunday could he do anything on his piece which his father
let him work for spending money. And 'of course, the family is so
rich,' said Catarina, 'that they don't have to worry about getting
sick,- they can afford the medicine.
If more data were available one might try and establish correlations
between the amount of religious opportunism on the one hand and other
cultural or social phenomena on the other hand. (Interestingly, W.M.J. van
Binsbergen tells me that in one region where he did fieldwork - Khroumirie,
Tunisia - religious opportunism is rampant, while in another - Kaoma,
Zambia - it is a minor occurrence). As the situation stands, the only
thing I can do here is to pose some questions and attempt tentative answers.

One hypothesis would be that the manipulation of superhuman beings is
concomitant with the manipulation of human beings. In other words, that
religious opportunism is related to the individual's latitude vis-a-vis
his fellow men. There is some slight evidence for this as far as agri-
cultural taboos are concerned (Kobben 1971: 198). Secondly, one might
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suppose that religious opportunism is causally related to infant and

child rearing, in the sense that where rearing practices are tolerant

and lenient more religious opportunism is found than where they are

rigid and rigorous. Here the results of a cross-cultural study by Lambert,

Minturn Triandis and Wolf (1959: 162-169) are suggestive. They found

that there is a correlation - although not a very high one - between

beliefs in the malevolence of the supernatural world and punitive rearing

practices. Again, a correlation obtains between beliefs in the

benevolence of the supernatural world and nurturant rearing practices.
There must be a wealth of material on this score in the minds and

notes of fieldworkers. If the scholar to whom this book is dedicated

allows me to do so, I would like to invite anthropologists who have

suggestions and data on the subject of religious opportunism to communicate

them to me.s)

NOTES.

1. My thanks are due to Silvia W. de Groot, C.J. Ruijgh and W.M.J. van
Binsbergen for useful suggestions and help.

2. For an excellent survey of Maroon societies in the Caribbean and a
useful overview of the extensive literature see Price, 1973. There are
six Bush Negro tribes in Surinam whose cultures are very similar; most
data in this paper bear upon the Djuka, the largest Bush Negro group
who number about 20,000 people.

3. A discussion of various aspects of Bush Negro religion is to be

found in Hurault, 1961: ch. 7; Thoden van Velzen, 1966; Van Lier, 1940:
ch. 2-5; Van Wetering, 1973. I use the term "religion" here in the broad
sense of Van Baal (1971: 3), which includes witchcraft and sorcery.

4, 1 did fieldwork among the Djuka in 1961-'62. My thanks are due to the
Netherlands Organization for Scientific Research in Surinam and the
Netherlands' Antilles (WOSUNA, now WOTRO) for subsidizing my fieldwork.

5. It may be necessary, though, to distinguish between the various Bush
Negro tribes in this respect. Among the Paramaccans and part of the
Saramaccans Christianity nowadays seems to be more than just an addition.
But, in other parts of the Djuka tribe the impact of Christianity is
still almost nil.

The tenacity of the traditional religious system, even among parts of
the Creole population of Surinam, who were christianized generations ago,
is well demonstrated in Wooding, 1972.

6. Any communications reaching me will be properly acknowledged if used
in a publication. Address: Antropologisch-Sociologisch Centrum, Keizers-
gracht 397, Amsterdam-C.
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THE RELIGION OF EVERYDAY LIFE:
AN ETHNOSCIENCE INVESTIGATION INTO THE CONCEPTS OF RELIGION AND MAGIC.

W. E. A. van Beek

. THE PROBLEM

The empirical study of religion is haunted by a plethora of concept-
ions and pressuppositions deriving not from the phenomena studied but
from the chairborne division of theoreticians and theologians.
Classification of religious phenomena still follows the lines set by
students of religion in the nineteenth century; categories such as
prayer, sacrifice, divination and magic are centuries old, deriving
ultimately from the analysis of classical and Hebrew religion.

Though their origin does not necessary invalidate them, their general
applicability still has to be proved. In this paper we shall try to
clarify one pair of those concepts, i.e. the age-old distinction
between religion and magic.

Prof. van Baal, among others, has applied himself to this problem
in his inaugural lecture, "Magic as a Religious Phenomenon" (Van Baal
1960, 1963). In this lecture he demonstrated why the fields of magic
and religion should be considered as one logically coherent phenomenon,
giving ample proof of the fundamentally religious character of magical
rites. In a later publication (Van Baal 1966), the term “"private rites"
has been used, but it has since been abandoned because of Tlimited
applicability. The awkward expression "magico-religious" indicates
similarity between the two concepts but as it sheds no light on the
internal division of the field, it is too easy a way out of the
problem.

. METHOD

Within the field of comparative religion Van Baal has always upheld
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the banner of empirical research. With Van Baal I consider the unit
of analysis and comparison to be a religion, instead of all kinds of
concepts and classifications from western scholars with their
inevitable ethnocentric bias.l) Religious concepts should be rooted in
empirical study. Intensive field research is needed in order to
arrive at valid religiographies embedded in the total cultural context
of each particular religion. In any description of religion, the
interpretation by the bearers of that particular culture should be
taken into account. Though the analysis may be done by an outside
investigator, the meaning and relevance of religious activities and
concepts are to be discovered within the religion itself.

Therefore we shall analyse the conceptual system of a religion as
a whole, with its own classification of religious activities, in
order to discover, first whether the field of religion is subdivided
in any way relevant to the problem of magic and religion and, second,
what hypotheses this division implies about their relationship. For
demarcation of the whole field we will use the definition of religion
formulated by Van Baal: "all explicit and implicit notions, accepted
as true, which relate to a reality which cannot be verified empir-
ically" (Van Baal 1971: 3). This definition, though idealistic in
the emphasis, leaves enough room for an analysis of ritual behavior,
and, as Van Baal has shown, includes magical rites.

The approach best suited to this problem seems to be ethnoscience,
or formal semantic analysis. In the confrontation of native
classification with categorisations from outside, ethnoscience methods

have the advantage of starting from those classifications relevant to

the informants. It also has developed a rigorous method for internal
validation of systems of classification. In ethnoscience terminology,
our problem is one of contrasting the emic categories of religious
activities in one particular religion with the etic categories of
religion and magic.z)

Ethnoscience analysis depends heavily on language data, as it
entails a formal semantic analysis of the organisation of the native
terms; hence the major part of our analysis will be concerned with
these native lexemes.

. DESCRIPTION AND ANALYSIS OF THE SEMANTIC DOMAIN.

We will analyse here the religious system of the Kapsiki and Higi
in North Cameroon and Northeastern Nigeria.3) In the Mandara mountains
on the northern border of Nigeria and Cameroon, the Higi-Kapsiki
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tribe consists of a loose conglomerate of highly autonomous villages,
each of which is characterized by its territory and its own set of
village-specific patriclans. Inside the village the virilocal polygynous
nuclear family forms the basic unit of society. This family, rhe, is
fully autonomous and privacy permeates Kapsiki culture. Constraints
from other people, including the village chief, never exceed the level
of advice, even if backed by respect for the office holder.

The domain of religion is composed of several parts in Kapsiki
thought. The 4 relevant categories are (the labels are ours):

1. Lexemes indicating ritual action;

2. Lexemes indicating objects used in religious behaviour;
3. Lexemes indicating non-human individuals;

4. Lexemes indicating aspects of human beings.s)

Not all four semantic subdomains partain to the problem posed. As our
purpose here is an analysis of religious activities, we have to con-
centrate on the categories or subdomains 1 and 2. The lexemes under

3 and 4 either indicate general characteristics of people such as
"misfortune", "soul", "taboo" (these are shorthand translations of
course) or form an inventory of more or less supernatural beings,
human or non-human.

In order to demonstrate the semantic dimensions we will analyse
the ways in which the terms differ from each other. To facilitate
reading, the terms have been given a translation label, but as trans-
lation forms one of the key problems in religiography (Evans
Pritchard 1956: vi, vii), one should beware of attaching too much
value to the labels. The semantic value of a term can only be seen
in the ways it contrasts with other terms in the same semantic domain.

LEXEMES INDICATING RITUAL ACTION:

geske (festival)

verhe (feast)

ba ("chasing Death")

la (year festival)

gwela (male initiation)

makwa (first marriage of a qirl)
peli va (rain rite)

Rhometla (part of makwa)

dzerhe mele ( to sacrifice)
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mpisu (to spit on someone, in order to bless)
bedla (to curse)

LEXEMES INDICATING OBJECTS USED IN RELIGIOUS BEHAVIOR

rhwve (medicine - medical and medicinal)

banwa (protective medicine)

shafa (bundle of objects used in swearing oaths)
maketlaketla (protective medicine)

rheweredlea (protective medicine)

sekwa (oath-binding mec'icine)

mblaza (medicineholder for any kind of medicine)
hweBe (medicinal plant species)

hangedle (medicinal plant species)

beshenu (harmful medicine)

Wushi menele

(miracle objects)

The relevant divisions have to be explained and the separating

dimensions have to be ascertained, by analysing the specific semantic

content.

LEXEMES INDICATING RITUAL ACTION

The terms "geske" is a blanket term indicating any festival in which
the whole village takes part. The range of "festivals" includes the
main village communal rituals: la, ba, Rhometla. The la-ritual forms

the final act of the Kapsiki year. In it, the initation of boys (gwela)
and the first marriage of girls (makwa) are concluded. The time is

Just before harvest, after the last rains. The whole village partici-
pates in a week of dancing and drinking and many "foreigners" (people
from other villages) are present. The ritual part of it centers on

the gwela, the feast on the newlyweds. The gwela initiation has started
one month before the coming of the rains. The young initiandi of the
village gather frequently and as a group pass through a series of
rituals and symbolic tests. In all phases they are assisted by little
boys from their clan or ward, and in most instances they serve in the
rituals as a group. Though there is nothing secret about the gwela,
normally few people besides the gwela and their helpers are present.
The makwa festival, held the same time as the gwela, is much more
public for the people in the village. The core of the festival is a
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two day singing session of the newly wed girls, around which the whole
village gathers. Foreigners are banned from it, for it is a strict
intra-village happening. This is called Rhometla festival, after the
mountain where it is held. In the ba-ritual, as in the initiation
and la-rituals, the Kapsiki villages perform in a sequence each one
waiting for its neighbours to finish. The purpose of the ba-ritual
is to chase Death, who is thought of as a person, from the village.
The women of the village gather in the early morning and perform the
rite, assisted by the chief blacksmith. Usually no strangers are
present at the rite, though the feast which may conclude it often
attracts foreigners to the village. One rite that is very character-
istic for the village of Mogodé is the "peli va", rainhunt. As by
Mogodé's mythic charter no rainmakers should be consulted, rain
making in Mogodé has a public character. Led by the hunting chief,
all village youth gather in a ritual hunt following a traditional
route. As rains are known to be capricious, all non-indigenous
elements -- disturbing factors in any situation for the Kapsiki --
tend to be banned.

Unlike the foregoing lexemes, the remaining three are verbs.
Dzerhe mele implies all behavior pertaining to sacrifice. Ir fact,
it represents one of the core rituals in Kpasiki 1ife, that of a
private sacrifice performed on behalf of the rhe, the household
group inhabiting one compound. Though the rites are not at all
secret and include a social function (a drinking session of the old
men of the ward), attendance at the sacrifice is strictly limited to
the people concerned. Any other type of sacrifice, done on a jar
belonging to a clan, ward, or village is indicated with dzerhe mele
too. Mpisu, "to spit", is an action possible in a great range of
situations. It always implies some kind of a blessing given. The
person performing spits a mouthful of red beer over the one receiving
and gives a verbal blessing. In most instances the presence of other
people is not intrusive at all and it sometimes adds to the ritual.

An opposite category is represented with bedla. The meaning "to
curse" does not imply secrecy and privacy. Though a curse can be
given in private, it must be divulged afterwards. If, for example,

a mother's brother curses his sister's son, he can only do so if he
has ample reason. Transgression on behavioral norms provokes bedla.
Some people should be present to witness, but normally this is
restricted to a few who know about the relations between the people
concerned, if only by its timing (mostly during the night).
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The word verhe is used most frequently in "verhe makwa', meaning
the feast at which the clan of the bridegroom celebrates the arrival
of a new bride. Characteristic of this important social function is
the distribution of food and beer, which takes place on a larger
scale than on other occasions. Meat especially, has to be abundant.
The clan of one bridegroom feasts many visitors from their own
village or neighboring ones, and they all gather in and around the
compound for a day of conversation and consumption, in which a number
of rites are performed.

Leaving aside the specific content of the rituals, the distinctive
diacritical characteristics can be isolated. Relevant dimensions for
this analysis seem to be:

1) collective action of the village as a whole; collective action in
which an in-group within the village acts; individual action.

2) public versus private attendance. As Kapsiki life tends to be
highly private in many respects (Van Beek 1975), one rightly
expects this dimension to be relevant for the communal rituals,
too. The continuum reads: public/non-public/private: In the first
instance, anyone is welcome; the second one means that spectators
normally do not show up, though they are not prohibited from
coming as is the case with "private".

Paradigm I

ritual attendance: public non-public "private"
ritual done by:
collective: la ba pell va
village
collective: verhe makwa gwela
in-group (Rhometla)
individual: mpisu bedla dzerhe melg

In this paradigm the criteria for the rows indicate the group of
participants in ritual, while the audience for the performance is found
in the column dimensions. The relevance of this division is indicated
by the fact that other semantic components result in the same organ-
isation of this field of lexemes. Thus, essential for any ritual to be
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called verke is the presence of food for everyone to eat.

In this respect it is the opposite of Za, in which there is plenty
of beer but practically no food whatsoever. The distinction village-
rituals ingroup rituals corresponds with. the opposition beer/food. So

the paradigm can be read as follows:

Paradigm 12

consumption non-consumption indirect
(male + female) (female) production
(male)
liquid food la ba peli va
solid food verhe makwa gwela
(Rhometla)
Tiquid +
solid food mpisu bedla dzerhe mele

These column dimensions should be explained. The consumptive side of
la and verhe is clear. Both rituals are "feasts of plenty", in which
it would be a terrible disgrace to lack beer or food. In the "Rhometla"
festival, the accent is upon singing, not on eating or drinking. In
fact, the girls only get a few calebashes with water and some cola-
nuts during their singing days. The ba-ritual is a particular case in
point. Abstention from drinking during and shortly after ritual is
essential for its efficacy.

The gwela have to cultivate more than ever during the rainy season
of their initiation; as an integral part of their coming of age, they
have to prove that they are independent cultivators. Any consumption
during gwela-time should be kept private. The productive 1iquid
aspect of the rain hunt needs no comment.

In the bottom row of the paradigm, the distinction between solid
and liquid food is eliminated, and the relevance of the dimensions
shows less clearly. In mpisu beer is essential, just as are beer and
sorghum mush in dzerhe mele, and the ultimate purpose of dzerhe mele
is production of food and protection of people. Bedla has no bearing
on food.

The column dimensions in parentheses relate to the sexes dominant
in the ritual action. Pel? va and gwela are exclusively male-centered
activities. Dzerhe mele within the compound is mostly performed by the
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head of the compound. On ward or village level, male dominance even
increases. Ba-ritual is predominantly a woman's task, and makwa is
female-oriented too, of course. Bedla has fewer logical connections
with a particular sex; both men and women can threaten with or carry
out bedla, but in social life it is more a woman's weapon for redress
of a social affront than one for men; e.g., curses or tales about
curses by a mother-in-law against her daughter-in-law are frequent.

In the activities of the first column, the participation of both
sexes is in balance. Even if men and women perform in quite different
ways in these rituals, their contributions to the whole ritual are
of equal importance.

These latter semantic aspects of paradigm 12 give many leads for
the analysis of other aspects of Kapsiki religion. But our purpose
here has been to demonstrate the validity of the partitioning of the
semantic field, so we will not follow through here with another type
of structural analysis that would do justice to the actual contents
of these categories. The dimensions of publicity and collectiveness
emerge as relevant on several levels of analysis as they are cor-
roborated by other semantic values pertaining to the same divisions.

LEXEMES INDICATING OBJECTS USED IN RELIGIOUS BEHAVIOR

Not all lexemes listed here are terminal taxa in the Kapsiki taxonomy
of objects. The blanket term for most of the lexemes is riwe.

riwe includes banwa (protective medicine)
maketlaketla  (protective medicine)
rhweredlea (protective medicine)
shafa (objects for swearing oath)
sekwa (oath-binding medicine)
hweBe (plant species judged medical)
hangedle (plant species judged medical)
beshenu (harmful medicine)
rhwe (cure for a disease)

Rmwe is a very general term including a great number of different
objects. The notion of rfwe will be central to our following comments,
so we will analyse it by considering its components, while using the
term "medicine" as a translation label. Barwa is a medicine for war,
preventing any kind of iron from entering the bearer. It can be made
of any object that has shown its force and function. Usually these
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medicines are packed into an iron medicine holder, mblaza.

Maketlaketla protects against theft of crops. Knowledge of the exact
process of fabrication is limited to one clan in the village. The same
holds for rifwerediea, a conical shell used.by children for playing. One
clan knows how to use it as a medicine against theft. If one is protected
by these items a thief will be afflicted by an inflammation which will
only heal if treated by the owner of the medicine.

Sekwa is a much stronger "medicine" which is known to everyone, and
functions in case of debt. If debts are unsettled, the debtor risks
loss of his entire family by some kind of epidemic death if the sekwa
is put in his compound by the creditor. As it is deemed to work in any
kind of debt relation, it traditionally functions as the central means
for the enforcement of Kapsiki law.

In many instances in traditional law people swear on special objects,
in order to validate their claims. These objects, sekwa and shafa, are
associated with death and are deemed very efficace in case of false
testimony. Both sekwa and skafa are made from well-known materials that
are not hard to find, the process of its fabrication is widely known,
though the shere power of the medicines makes it a tricky one.

Hwebe and hangedle are both plant species (Crinum (Am) and Cissus
Quandrangulatus) which cure specific illnesses. Each plant is applied
for one illness only. Recognition of the application is very difficult
and only possible for those working with that particular plant specimen.

Beshenu is a general term for a very harmful kind of riwe, used
only for killing. Accusations of possession and use of beshenu turn
up frequently in village talks, hotly denied by the accused. People
known to have it are forced to 1ive on the outskirts of the village,
if nothing else can be done about it.

The different kinds of rswe never are objects of public display,
but only beskenu had a negative connotation. The word rfwe also is
used to indicate a specific medicine for any kind of illness. So
riwe ntsu (eyes) means the medicine against conjunctivitis (regardless
of what medicine is used, indigenous or "white man's medicine").

Several very special objects are included under the term "wushi
menele": neolithic remains, stones of a special shape, etc. Each
serves its own specific purpose. When someone finds one of these, he
must search for its way of application, mostly to secure an endless
sorghum supply or well-being for his cattle. Other people may know
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of the object, but normally do not, and anyway are not very interested
as it can serve only the finder; it is of strictly private utility.
Rituals for the wushi menele vary greatly. Eventually people can
swear on them, which is considered as binding an oath as any.

In establishing the criteria for this semantic field, the first
division seeming to be relevant is that between those medicines that
work conditionally and those that do not. In the first case the
relation between ego and alter or between ego and the object is
relevant for its efficacy. Shafa, sekwa, rhweredlea, maketlaketla
and wushi menele all work under specific conditions, and in most
instances of social life are quite harmless, while fwepe, hangedle,
bawa and beshenu work whenever they are applied, for better for
worse.

A second criterion is whether its application and actual use are
known to a larger circle than the users or makers themselves.

The application of both criteria results in the following paradigm:

Paradigm II

Conditignality: conditional non-conditional

function function

Fabrication and (non-secret (private)

possession: non-public)

Generally Known sekwa hweBe
shafa hangedle

known by in-group rhweredlea barwa (+ mblaza)
maketlaketla

known privately wushi menele beshenu

As the dimensions in parentheses show, the riwe in the column
"conditional" are those the use of which is non-secret and even some-
what public. In any case the fact of application of those riwe should
be divulged.

The use of the non-conditional column has to be very private, even
secret; in the case of fweBe, the economic importance of knowing
exactly what plant to use is too great to spread the word around.
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Both banwa and beshenu are secret, but in the first case the lineage
knows about its existence and has access to its use, while the
existence of beshenu is known only by its user, though suspected by

outsiders

As we are here concerned about the major divisions of this
semantic field, there is no need for going into much detail as to
the further sub-divisions of the cells. In the first row a distinction
"strong" "weak" could be made, the upper lexemes indicating the stronger
riwe. The cell "conditional"/"known privately" can also contain the
many unnamed rfwe which, though found to be efficacious by single
individuals, have never gained wider acceptance. It should be
recalled that beshequ is a general name too; each individual has his
own type. Any systematic comparison was of course out of the question.
Our informants knew only about other people who had it!

4. INTERPRET

ATION

What is the relation between the dimensions of paradigms I and II?
In the latter the lexemes indicate primarily objects, while action

sequences are meant in no. I.

For our purposes the semantic analysis

the context is of dominant importance, so we have concentrated on
the use and application of the riwe more than on their material

components.
Paradigm I Paradigm II
attendance Information about application
public | non- private|| non- private
public private
collect- la ba peli val| sekwa rweBe general
ivity shafa
village
in-group verhe | Rhometla | gwela rhweredlea| banwa in-group
(makwa)
individual | mpisu | bedla dzerhe || wushi beshenu | individual
mele menele
ritual information on

participants

fabrication
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As the column dimensions of paradigm II show, the semantic values
used in paradigm II are transpositions of those used in paradigm I.
Going from left to right, there is a general shift from collective
to individual, from group to person. The rxwe are means to individual
ends, while the paradigm I items are means for collective ends,
though the collectivities may not be larger than one nuclear family.

With regard to timing in social life, the geske have to be done
at the right time, in the right season, in the right way. Exactly
how is as important as precisely when. Therefore all religious
activities in paradigm I have to be preceded by divination; how they
should be performed is known by any socialised person, but details
and time of the ritual depend on other factors. This is not the case
with rfwe. A Kapsiki decides for himself whether and when to use or
threaten with sekwa, plant a stick with maketlaketla in his sweet
potato field, or search for and eventually use beshenu.In this he
is guided by the exigencies of everyday life, his knowledge of the
medicines and his relations with his fellow-Kapsiki. There is no
need to go to a blacksmith-diviner for that.

But in the case of paradigm I, even if the starting date of the
festival is fixed by a stable sequence of festivals held throughout
the Kapsiki teritory as is the case with Za and ba, the leading
persons of the village or clan have to consult the diviner in order
to ascertain the last details of the ritual. In all cases of
paradigm I versus paradigm Il this distinction is relevant:"surplus
information needed"/"no further information needed". While this
distinction conforms somewhat to a generally used distinction between
religion and magic ("supplication to the will of higher beings"/
"automatic result following action"), the latter formulation does
not suit the type of transformation from the dimensions of paradigm I
to those of paradigm II. Automatism is not present. Moreover in
each and every case there is a way out, and always an alternative
interpretation to give: e.g., the ulcers thought to result from
theft of property protected by riweredlea can also be caused by
drinking from a specific part of the beer of the riweredlea owner.
Information remains highly ambiguous; nevertheless there is no
divination. The relevant distinction lies in the frequency of the
situations calling for religious action; in the cases of paradigm II
this frequency is much higher than in the first instances. The
Kapsiki uses rhwe in those problem situations deemed normal, which
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he encounters often, perhaps daily. He expects his fellow men to
steal his crops, forget their debts and he is always aware of the
danger of fighting, carrying his banqwa always on his body. Divination
is reserved for those occasions in which his everyday experience is
not sufficient -- viz. for those problems not encountered daily:

A1l cyclical rites call for divination and cluster under the geske.
The problems to be solved here are of a much more latent character
than those attacked by riwe: worries over women, children, crops

and general health are long-range problems to which the geske address
themselves. As many rites in both domains are private, done by a
small in-group, the distinction between communal rites and private
rites which is not relevant, should be replaced by "religion for
special situations"/"religion for normal situations" or "religion

for short-range manifest problems"/"religion for long range latent
problems". Rmwe is everyday religion, the common-place religion
embodying a highly pragmatic aspect that is an integral part of any
living religion. This problem-solving aspect is underlined by the fact
that the range of riwe is wider than the traditional view of magic:
rhwe incorporates medicinal applications as well as "supernatural"
ones, many items for the settlement of debts and protection against
the infringements on "sacred privacy": i.e., those situations which,
though occurring frequently, are considered as real problems in
Kapsiki society.

. CONCLUSION

We have analysed the ritual activities in Kapsiki religion which fall
into two categories. Both were "emic" units and the internal organ-
isation of the two groups of action-terms showed considerable
resemblances. The first group consisted of those rituals forming the
core of most descriptions of religion: cyclical rites, "rites de
passage", etc. The second group roughly corresponds to the usual
conception of magical rites. However, an activity such as cursing,
not classed under magical terms, can be considered as more or less
"magical" in content; in Goode's summary of characterics of magic
(1951: 53-54) it fits in quite easily, having a specific goal,
individual ends and a situation wherein the performer decides when
and whether to carry out the ritua1.4) Returning to the general
problem posed under 1 and 2, we have to evaluate what this ethnoscience
analysis has taught us about the concepts of religion and magic.
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The lexical subdomains divide the semantic field of religion in a
slightly different way from what the concept of magic would have done.
But this difference can be accounted for. Under certain conditions,
one can hold that the concept of magic has emic properties, i.e. the
division made by the concept of magic is a relevant one, if some
fields normally excluded from religion are seen as a part of the same
semantic field, i.e. medicinal and legal processes. However, the
specific content and interpretation of magic are a different point.
The formal analysis has yielded some hypotheses about the specific
content of Kapsiki magic, which can be tested in other cultural
settings. Our analysis showed that magic and religion not only belong
to the same semantic domain but that "magic" presents an immediate,
pragmatic religious response to normal problem situations. Whereas
"religion" in its narrower sense only pertains to specific situations
with a much more latent problem content. Generalising from the
analysis one can state: Magic is commonplace religion, "the religion
of the dirty hands", "religion of Monday". One significant distinction
between the two fields of action is the use of divination.

Divination tends to be turned to in latent low-frequency problems,

viz. in those situations defined by the society as potential problems.
"Magical” rites solve the everyday problems, anticipating and reacting
on those behavioral responses of ones fellow men considered as normal.

One of the bias factors in the study of religion has been the
insistence on extraordinary behavior, and -- in magic -- a focus on
quite extreme cases. In a way this has been a survival of the old
"curiosa" heritage of anthropology. Students of religion have tended
to neglect the study of everyday phenomena in human life.

Though the view of religion and magic as a continuum has been a
step forward (Goode 1951: 53, Norbeck 1961: 35) it still is misleading
as it holds magic to be a marginal case of religion, while in social
life it is one of the central phenomena. After all, man has to live
every day, so commonplace behavior is not trivial at all for a science

of man.
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NOTES

. The tendency to isolate the scholar's classification as units of
research is most marked in the worked of the phenomenologists. The
tahle of contents of van der Leeuw's "Phaenomenologie der Religion"
makes this clear: "Heiliges Wasser und Feuer; Die heilige Oberwelt;
Die heilige Mitwelt; Die Tiere; Wille und Gestalt; Die Gestalt der
Mutter" (van der Leeuw 1933 cited in van Baal 1971: 90).

. The concepts of "emic" and "etic" have been developed by Pike (Pike
1954). It is coined from the terms phonemic and phonetic. Emic
properties are intrinsic to the system as a system, diacritically
functioning as specifiers of the internally valid distinctions within
the system. These properties are results of the analysis and cannot
be observed directly. "Etic" properties are observable for any out-
sider, and are not system specific. Thus phonetic elements (sound
patterns) can be heard, taped and reproduced, while phonemes function
only in separating lexemes with different semantic values. They have
no semantic value of their own, but merely serve to separate words.
This function is called diacritical.

Apart from the directly observable behavior, concepts and classif-
acations that do not derive from the system under study are called
"etic" too.

. Research on the Kapsiki and Higi has been carried out from February
1972 through August 1973, and has been made possible by a grant from
the Netherlands Foundation for the Advancement of Tropical Research
(W 52-91). The name Kapsiki will be used for both parts of the tribe.
The notation of Kapsiki terms follows the orthography set up by the
joint alphabetisation programs in the Kapsiki area.

. The demarcation of the four major subdomains as presented has been
made by a special field technique. One of my informants, Sini Kwada
Heru, has performed a card sorting test on the relevant lexemes,
after first helping establish the total field of lexemes associated
with religion. Dubious categorisation has been checked with other
informants, but this type of terminology presented few problems in
classification, and agreement was easily reached. This type of field
technique is an example of the general tendency in ethnoscience to
involve the informants in the analysis of the data.

. The absence of Kapsiki blanket terms for the subdomains presents no
problem as to their emic status. Analyses of folk taxonomies have
shown that a taxonomy can contain many non-labelled taxa, especially
non-terminal taxa, i.e. in the higher levels of abstraction (Berlin,
Breedlove, & Raven 1968).

. Goode's 11 characteristics of magical rites can be summarized in four

major aspects (Goode 1951):

- Goal: concrete, individual and eventually anti-social.

- Attitude: manipulative, unemotional.

- Roles: professional decides where, when and whether to carry out the
ritual.

- Action: privately, with a major concern for the technical side (in
case of failure another technique is tried).
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HISTOIRE D'UNE STRUCTURE

Claude Lévi-Strauss

Au praticien de 1'analyse structurale, on pose presque toujours la
méme question : comment, dans la réalité, s'opérent les transformations
mythiques ? Vous alignez, dit-on, des mythes qui, d'une population &
1'autre, se contrarient, s'inversent ou manifestent entre eux des rapports
de symétrie sur plusieurs axes. Ce tableau est impressionnant, mais, pour
le croire véridique, on voudrait saisir aussi la fagon dont ces relations
abstraites naissent les unes des autres. Dans quelles conditions historique
ou locales, sous quelles influences externes ou internes, en réponse &
quelles motivations psychologiques ces renversements s'engendrent-ils dans
1'esprit de narrateurs et d'auditeurs qui, & tous autres é&gards, fonctionne
- peut-on supposer - de maniére plus banale ? En somme, on refuse d'entérine
un inventaire de structures parachevées, et sorties tout armées de 1'esprit
collectif. Car cet esprit collectif, poursuit-on, n'est qu'une fiction
derriére laquelle s'agitent une multitude d'esprits individuels : en chacun
de ces esprits, vos structures ont résulté de certains procés, et ce
sont ces procés empiriques qu'il faudrait déployer pour que le vécu se
dégage des constructions thé&oriques. Sinon, celles-ci risquent d'apparaitre
comme le produit plus ou moins gratuit d'exercices logiques qui doivent
leur caractére persuasif & la seule virtuosité.

Ainsi formulée, la question revient & celle des rapports entre 1'analyse
structurale et 1'histoire. Entre des mythes distincts ou entre les versions
d'un méme mythe, 1'analyste infére des connexions logiques dont i1 distribue
les termes sur les noeuds d'un réseau ou sur les branches d'un arbre. Dans
ces graphes, tels mythes ou variantes de mythe se voient reconnaitre une
position dominante, d'autres subordonnée. Jusqu'd quel point et dans
quelle mesure ces relations hiérarchiques impliquent-elles une succession
temporelle ? Du fait qu'un mythe semble dérivé d'un autre au point de vue
logique, en résulte-t-il1 qu'il est apparu aprés lui ? Et, dans ce cas,
comment le passage s'est-il réellement produit ? Par deld 1'histoire
conjecturale et implicite 3 laquelle nous aurions recours si nous pustulions
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que le tableau général des connexions logiques, permettant d'interpréter

un ensemble de mythes, recouvre leur genése de fagon au moins approximative,
on nous demande d'atteindre et de démonter les mécanismes concrets qui,

sur le plan local et & un moment précis de 1'histoire de chaque groupe,

ont fonctionné ici et 13 pour que, de leurs effets cumulés, résultent les
synthéses auxquelles on nous reproche de tendre avec trop de précipitation.

A ces objections, i1 serait 1égitime mais décevant de répondre que,
chez des peuples sans écriture, cette histoire courte et localisée nous
échappe par définition. Plutét que de dresser un constat de carence,
1'analyse structurale sera mieux inspirée en se tenant & 1'affit des
occasions, méme rares, oi 1'on peut documenter les conjonctures concrétes
dans lesquelles une transformation mythique a vu le jour. C'est ce que
nous voudrions tenter & propos d'un exemple américain emprunté & la famille
linguistique (et, dans une large mesure aussi, culturelle) Salish, dont les
représentants occupaient en Amérique septentrionale un territoire pratique-
ment continu depuis les montagnes Rocheuses jusqu'd la cbéte du Pacifique,
entre les 46e et 54e paralléles, soit une aire correspondant aux moitiés
nord de 1'Etat de Washington et sud de 1a Colombie britannique.

La plupart des groupes salish de la cdte continentale et de 1'ile
Vancouver possédaient un seul type de masque, communément appelé swaihwé,
dont 1'aire de diffusion s'étendait vers 1'intérieur jusqu'a 150 km. environ
en amont du delta du fleuve Fraser. C'est d'ailleurs dans cette zone
orientale que se situe probablement 1'origine du masque. Diverses
traditions le font provenir du groupe Tait ou "de 1'amont", dernier
représentant vers 1'est de ceux parmi les Salish qui se dénomment
collectivement Stalo, autrement dit les gens du fleuve (Duff 1952 :

11, 19, 123-126). Au nord, les Tait jouxtaient les Thompson, tribu salish
de 1'intérieur, qui ne possédaient pas le masque. Plus précisément, selon
une précieuse indication de Teit (1912 : 273, n. 3) les Thompson du moyen
Fraser (groupe Utamqt) qui entretenaient avec les Tait (1) des relations
trés cordiales, en avaient deux exemplaires, chacun propriété d'une famille
pour partie originaire du delta. Elles les avaient regus, dit Teit, & une
&poque récente dont ses plus vieux informateurs gardaient encore le
souvenir.

Pourtant, malgré la nouveauté relative et les circonstances trés spéciales
de cette double acquisition, les Thompson méridionaux connaissaient le
mythe d'origine du masque swaihwé et le racontaient presque dans les mémes
termes que leurs voisins Stalo auxquels, d'ailleurs, leur version renvoie
de maniére explicite. En effet, les Thompson Utamqt font remonter 1'origine
du masque 3 une époque ol des groupes du delta résidaient en amont, tout
prés d'eux.
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Selon cette version (Teit 1912 : 272-273) i1 y avait une fois, chez les
Stalo, un gargon malade dont le corps était couvert d'enflures et qui, las
de souffrir, décida de mettre fin & ses jours. I1 erra sans but dans les
montagnes, parvint au bord d'un lac et s'y jeta. I1 &choua sur le toit d'une
maison qui était au fond de 1'eau. Alertés par le bruit de sa chute, les
habitants le firent entrer. Le héros vit d'abord une femme qui tenait un
petit enfant ; i1 cracha sur lui au passage et lui communiqua sa maladie.
Ses hdtes, qui étaient des esprits aquatiques, convoquérent un sorcier-
guérisseur, mais celui-ci ne put guérir 1'enfant. On fit alors appel au
responsable qui, pensait-on, détenait un pouvoir magique. I1 consentit a
soigner sa victime moyennant sa propre guérison par les esprits, et les
deux cures réussirent.

Au bout d'un certain temps, le héros souhaita rentrer chez lui. On le
conduisit & 1'air libre par un souterrain plein d'eau mais qui se retirait
devait ses guides, et on lui promit une récompense pour les soins donnés a
1'enfant. Le héros regagna son village et se fit reconnaitre des siens.

Le lendemain, i1 alla & la rencontre du peuple du lac pour recevoir le prix
de ses services. Ce fut un masque, dont la description correspord en tous
points & celle du masque swaihwé. L'homme exhiba le masque en dansant dans
les fétes, et il devint un important personnage. Le masque passa & ses
enfants, puis & leurs descendants, comme un privilége de lignée. Toutefois,
un descendant se maria chez les gens de Spuzzum (en territoire thompson)
dont les enfants acquirent aussi le droit au masque.

Or, dans Ta méme section de la tribu Thompson, celle des Utamqt
méridionaux, on trouve un mythe sur 1'origine d'un masque dont, contrairement
3 1'autre, 1'existence n'est nulle part attestée chez les Stalo. En fait de
masque, on ne connait & ceux-ci que le swaihwé. Et cependant, le mythe thompson
appelle ce masque tsatsa'kwé, mot qui proviendrait des langues du delta avec
le sens de "poisson" ou "saumon" (Teit 1912 ; 273, n. 4) De plus, ce mythe
d'origine (¢bid. : 273-274) se déroule prés de Yale, au pays Tait, et il met
en scéne des personnages de cette tribu. I1 y avait 13, raconte le mythe, une
fillette si désob&issante qu'un jour ses parents excédés la battirent,
1'aspergérent d'urine et la chassérent. Un oncle 1a recueillit et la cacha.
Ses parents, pris de remords, la cherchérent en vain. Accablée par la
méchanceté des siens et humiliée des traitements subis, la fillette résolut
de se suicider. Aprés avoir erré dans les montagnes, elle arriva prés d'un
lac oll nageaient de nombreux poissons. Elle s'assit pour les contempler ;
sous ses yeux, ils se changérent en petits enfants dotés d'une longue
chevelure, qui venaient 3 l1a surface de 1'eau pour lui sourire. Ils é&taient
si charmants et semblaient si heureux qu'elle eut envie de les rejoindre,
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et elle se précipita dans les flots.

Aussit6t, le vent se leva en tempéte, dévastant le pays et détruisant
la demeure de ses parents. L'héroine constata que son corps ne pouvait
couler ; rejetée par 1'eau, elle prit pied sur la berge. Au méme instant,
le vent s'apaisa. Dans le lac, elle ne voyait plus rien ni personne. Mais
elle était devenue la maitresse du vent. Elle retourna au village, se maria
et eut beaucoup d'enfants. Son histoire appartint désormais a sa famille et
& ses descendants, qui sculptérent des masques représentant les esprits
tsatsa'kwé. Certains descendants possédaient de naissance ou héritérent
la maitrise du vent : ils pouvaient le déchainer & leur gré. Teit déclare
tenir ce récit d'un vieillard qui n'était qu'a moitié thompson et qui
1'avait lui-méme regu de ses ancétres de Yale. A Spuzzum, parmi les Thompson,
il avait seul droit a porter le masque, mais partageait ce droit avec ses
parents de Yale.

Voild donc deux traditions recueillies chez les Thompson, qui renvoient
1'une et 1'autre & leurs voisins. La premiére concerne le masque swaihwé,
bien attesté dans les groupes du moyen et du bas Fraser ol il existe encore
aujourd'hui ; les musées en possédent de nombreux spécimens anciens ou
contemporains. On connait aussi plusieurs versions du mythe d'origine
recueillies dans les mémes groupes ; & quelques détails prés, elles sont
semblables & celle des Thompson, qui 1la leur ont manifestement empruntée.

En revanche, chez les Stalo, aucun objet, aucune tradition mythique ne
suggére 1'existence de 1'autre type de masque que seuls narrateurs du mythe
d'origine, les Thompson sont aussi seuls @ leur attribuer. I1 serait
surprenant qu'un témoignage étranger, au demeurant unique, pit établir la
présence d'un trait culturel dans une population. On est plutdt tenté
d'invoquer une innovation locale, apparue dans une zone de contact et
d'échanges trés intenses entre des peuples voisins ; comme si, sur cette
frontiére ol 1'usage du premier masque se perd, on avait voulu compenser cet
affaiblissement en créant ou en imaginant un nouveau masque, tout & la fois
pareil et différent. Ce masque a peut-étre existé, mais aucun exemplaire
n'est parvenu jusqu'a nous. On ne saurait donc écarter d'emblée une autre
hypothése : que 1'énigmatique masque tsatsa'kwé ne soit simplement le
swaihwé, rebaptisé, pour les besoins de la cause, par une lignée qui 1'aurait
adopté en inversant son mythe d'origine et sa fonction rituelle. En ce cas,
la solution de continuité si bizarre que le mythe introduit entre le retrait
des esprits aquatiques et la création du masque trouverait sa raison d'étre :
du fait de 1'inversion génératrice du second mythe, qui s'étend au portrait
que celui-ci trace des esprits aquatiques, le masque et les esprits ne se
ressembleraient plus. On comprendrait alors que le nouveau mythe préférat
retarder la fabrication du masque et la confier & des descendants de
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1'héroine, dispensés de travailler sur le vif. Mais, dans 1'une et 1'autre
hypothése, le masque swaihwé tel qu'il existe chez les Stalo conserve une
priorité absolue. En effet, que le tsatsa'kwé différe en nature du swaihwé
ou qu'il en soit seulement 1'écho, son caractére dérivé résulte
indubitablement de 1'origine mythique qu'on lui préte et de 1a fonction
rituelle qu'on lui assigne.

Commengons cette démonstration par le mythe. I1 se déroule en gros comme
celui sur 1'origine de 1'autre masque. Dans les deux cas, on nous parle d'un
enfant méprisé qui veut se noyer dans un lac. Sa tentative 1'améne auprés
d'esprits aquatiques qui lui conférent des pouvoirs magiques symbolisés
par un masque. En outre, le tsatsa'kwé est, comme son nom 1'indique, un
masque-poisson. Or, les versions stalo du mythe d'origine du swaihwé sont
pratiquement unanimes 3 dire qu'il fut péché & la Tigne; et certains
exemplaires portent méme 1'effigie d'un poisson (Sydow : pl. 18).

Les deux mythes ont donc une architecture commune ; mais, dés qu'on
les examine en détail, on constate qu'ils s'opposent de fagon systématique.
Dans 1'un, 1'enfant est un gagon ; c'est une fille dans 1'autre. Le gargon
est affligé d'une tare physique : la maladie ; la fille, d'une tare morale :
la désobéissance. Lui est souillé par le dedans, en raison du mal qui le
ronge ; elle par le dehors, quand on 1'asperge d'urine. Chassée par ses
parents - alors que son homologue masculin fuit volontairement les siens -
la jeune fille trouve aide et protection chez son oncle, parent masculin ;
or, la plupart des versions stalo flanquent le héros d'une soeur dont il
obtient 1'assistance. Dans ces versions, les esprits aquatiques font figure
d'ancétres, notamment quand le héros épouse une de leurs filles et fonde
une lignée ; et les masques sont effectivement des ancétres dans les versions
de 1'Tle Vancouver (qui ont avec celles de la cdte continentale des rapports
trés étroits, &tudiés par nous en détail dans un livre promis & une
publication prochaine). Au contraire, les esprits tsatsa'kwé sont des tout
petits enfants ; et, tandis que des plumes, dressées "en guise de cheveux"
dit la version thompson, ornent le masque swaihwé, les enfants tsatsa'kwé
ont de longues chevelures pendantes - noires peut-on supposer compte tenu
du physique amérindien, et non blanches comme les plumes (de cygne, précise
1a version thompson) de 1'autre masque. Dans les mythes d'origine du
swaihwé, le héros est englouti par 1'eau ; dans le mythe d'origine du
tsatsa'kwé, cette méme eau rejette 1'héroine, qui, rentrée au village, se
marie sur place (car le masque restera, & Yale méme, la propriété de ses
descendants) en double opposition, donc, avec les mythes stalo du swaihwé
ol ce n'est pas le protagoniste principal - alors mdle - qui se marie, mais
sa soeur ; et non pas au village, mais dans un groupe étranger.
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On voit que les deux types de mythes sont en rapports de corrélation
et d'opposition ; i1 en est de méme pour les fonctions rituelles assignées
aux deux masques. Depuis les groupes salish de 1'ile Vancouver et de la
cOte jusqu'aux Kwakiutl méridionaux (qui, sous le nom de xwéxwé, leur ont
emprunté le masque) le swaihwé est associé aux séismes que ses danseurs ont
le pouvoir de déclencher (Curtis 1913 : 37. Boas 1895 : 497, 516 ; 1909 :
pl. 49, fig. 5). Par 13, et par 1a seulement, peut s'expliquer le pouvoir
sur le vent attribué aux possesseurs du masque tsatsa'kwé. Séisme et vent
s'opposent, puisque 1'un reléve de la terre, 1'autre de 1'air ; mais ils
sont homologues par rapport a ces €léments dont ils traduisent la commune
instabilité. Dans 1'ordre atmosphérique, l1a maitresse du vent fait pendant
au maitre des séismes dans 1'ordre tellurique.

Inféré sur le mode hypothético-déductif, ce double rapport de corrélation
et d'opposition entre vent et séisme peut étre confirmé par une voie plus
directe. Les Salish de 1'intérieur, notamment les Thompson, et les Bella

~Coola (aussi des Salish, mais isolés de leurs congénéres aprés une ancienne
migration) imaginent le ciel comme un pays plat, sans relief ni végétation
arbustive, et perpétuellement balayé par le vent (Teit 1898 : 22. Boas 1900:
28). I1s mettent donc en opposition majeure le monde céleste, caractérisé
par sa platitude, et le monde terrestre ol, au contraire et comme la
géographie de leur pays 1'atteste, prévaut un relief tourmenté. La méme
opposition entre ces faciés morphologiques existe aussi chez les Salish de
la cOte, mais restreinte au monde terrestre dont elle définit les aspects :
terre plate et marécageuse d'une part, de 1'autre relief plissé. Or, si

dans la premiére conception, le vent est un attribut du ciel plat, dans la
seconde, le relief plissé, opposé au terrain dépourvu d'accidents naturels,
est un résultat des séismes. Des mythes explicitent cette relation : une
femme et sa fille s'y transforment 1'une en marécage, 1'autre en séisme ; et
il est dit de celle-ci qu' "elle pouvait modifier 1a surface de la terre,

la plisser" (Adamson 1934 : 160, 172, 175). D'ol i1 résulte que, dans la
pensée salish, vent et séisme sont bien en opposition diamétrale, comme

le sont aussi pour elle 1'absence et la présence de relief qui caractérisent
respectivement Te monde d'en haut et le monde d'en bas. Par ce biais, nous
retrouvons la conclusion 3 laquelle nous étions parvenu aprés avoir analysé,
d'un point de vue formel, la transformation dont les mythes des masques
swaihwé et tsatsa'kwé illustrent chacun un état.

Examinons maintenant un dernier point. Selon les vieux informateurs de
Teit, 1'entrée du masque swaihwé chez les Thompson se serait produite de
leur vivant (supra, p.3) c'est-3-dire au plus t6t dans la premiére moitié
du XIXe siécle. Nous croyons avoir établi que le mythe d'origine du masque
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tsatsa'kwé dérive du mythe d'origine du swaihwé, emprunté par les Thompson
aux Stalo avec ce masque. I1 faut donc que le mythe du tsatsa'kwé ait é&té
élaboré sur place postérieurement 3 cet emprunt. Par conséquent, on aurait
13 un exemple particuliérement net d'un mythe recueilli cinquante ans au
plus aprés avoir été engendré par transformation : conjoncture historique
assez récente pour qu'on puisse non seulement la restituer, mais saisir les
mécanismes qui ont déclenché toute 1'opération.

En de telles matiéres, il convient cependant d'étre prudent. Les
témoignages indigénes dont on dispose sur la diffusion du swaiwhé suggérent
tous que le masque, parti du moyen Fraser, arriva sur la cdte dans le
dernier quart du XVIIIe siécle (Duff 1952 : 123-126). Les diverses
chronologies convergent, mais convient-il de leur faire un entier crédit ?
Elles sont, & notre avis, aussi sujettes & caution que les indications
géographiques données par les mémes informateurs quand, en relatant leur
version du mythe d'origine, ils précisent ol 1'ancétre dont chacun se
réclame pécha le premier masque : Burrard Inlet (& la base du delta) dit
1'un, le lac Kawkawa (prés de Hope) dit un autre, le lac Harrison (& mi
chemin) pour un troisiéme ... Au cours d'une conversation avec un informatet
nous avons nous-méme &té frappé de 1'entendre fonder son droit au masque
sur une filiation aussi courte et directe que possible avec un premier
détenteur ; mais, du méme coup, le lieu ol celui-ci obtint le masque change.
et, par un curieux hasard, il se situe toujours & proximité. Que ce soit
dans 1'ordre spatial ou dans 1'ordre temporel, chacune des familles qui
revendiquent un droit sur le masque en met 1'origine au plus prés ; de
fagon paradoxale, les lieux géographiques se multiplient en méme que les
généalogies racourcissent. Or si, comme tout 1'indique, le masque s'est
diffusé a partir d'un seul point d'origine, il ne peut &tre apparu pour la
premiére fois en plusieurs. Les localisations proposées semblent donc
irrecevables, mais il n'en résulte pas que les généalogies retracées
soient fausses : chacune peut constituer un embranchement d'une généalogie
plus Tongue, tronc commun dont le souvenir s'est perdu 3 cause de son
antiquité, ou qu'on s'est empressé d'oublier parce qu'il donnerait de la
consistance 3 des droits concurrents de ceux qu'on fait valoir en priorité.

Méme en tenant compte d'oblitérations probables, les mécanismes par
lesquels un certain type de masque s'est répandu sur un vaste territoire
par héritage, mariage, conquéte ou emprunt restent visibles. On peut donc
voir aussi comment, articulés avec aux, d'autres mécanismes inversent
1'image du premier masque 13 ol, avant de s'interrompre, sa propagation
perd de 1'&lan. L'exemple que nous avons briévement discuté, pour rendre
hommage & un savant qui n'a jamais pensé que 1'analyse structurale et les
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investigations ethno-historiques fussent incompatibles (van Baal 1971 :
100) montre au moins comment une transformation mythique pourrait
s'engendrer dans les faits.

1) On ne confondra pas le nom de J.A. Teit, notre meilleure autorité sur
les Thompson, et celui des Tait, voisins des Thompson sur le moyen Fraser.
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SECTION I1I

MELANESIAN AND AUSTRALIAN RELIGIONS



STRUCTURAL HISTORY: A NEW GUINEA CASE STUDY

Jan Pouwer

1. INTRODUCTION

This paper picks up the threads of argument where I left them in my
article on the structural-configurational approach (Pouwer 1974:
238-255). I then said: "The study of structural history, that is
basically the history of the succession of varying configurations of
structuring principles in their dialectic interaction with the stream
of signified events, has barely begun. It .... is logically possible
because history and structure can be seen as 'going together', since
the two of them are united in that they can only be known by way of
signification. In terms of signification the distinction between the
order of events, and the order of structure is only an analytic one"
(Rossi, 1974: 253). Let me point up and elaborate on this fairly cryptic
statement.

Structure is to history what text is to context. I use 'text' in
the sense given to it by Boon in his remarkable book From Symbolism
to Structuralism (1972: 10): "I call a 'text' any body of data in any
sorts of units -- sounds played, phones uttered, acts effected, colors
applied, sentences writ, stars contemplated, geographical features
surveyed etc.-- which smacks of systematization, given an observer".
Context may be defined as signified contingency. As the terms themselves
suggest, text and context are complementary. In other words they are
relational entities, given an observer and/or participant; they define
each other and should not be defined intrinsically. That which is text
in one complementary set, may be context in another. E.g. a myth may
function as context, as signified contingency of the 'text' of a ritual.
On the other hand, a ritual may provide the context of a myth, for
instance when a myth is told during an inititation ceremony. There is
neither a given and inherent text-ness nor a given and inherent
context-ness.
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By structure I mean a non-contingent arrangement of signs, a
configuration of complements rather than a correlation of elements.

By history or social process I mean a flux of chance-events subjected
to signification by the members of a society. In other words, history
'happens' on the borderline between chance-events and non-chance, non-
contingent structure.

The common denominator of text and context, of structure and history,
is signification. By 'signification' I mean a process which relates the
image of a thing to that which the image of a thing stands for. Please
note that 'signification' has two components, not one; in that respect
it differs from the monistic concept of 'meaning'. The process of
signification is generated in turn by the process of articulation.
Articulation has been described by the semiologist Barthes, following
de Saussure, as a simultaneous act of cutting up and joining "
de Saussure used the analogy of a sheet of paper: if we cut out shapes in
it, on the one hand we get various pieces (A,B,C,) each of which has a
value in relation to its neighbours, and, on the other, each of these
pieces has a recto and a verso which have been cut out at the scme time
(A-A', B-B', C-C'): this is the signification"(Barthes 1969: 56, writer's
emphasis). The mental, verbal and/or nonverbal process of articulation
generates three relationships (see Barthes 1972: 205-206):

the symbolic one: the relationship between signifier and sigm’fied.1

the paradigmatic one: the relationship of one sign in its relative
position to other signs in a system (limited).

the syntagmatic one: a chain of signs projected on a particular time
and a particular space in a particular discourse,
that is in a 'text without end' (non-limited).

The important thing to note is, that these relationships are all generated
at once, and are complementary. There cannot be a sign (a relationship
between signifier and signified) without a system, that is positional
relationship of signs. But also: there cannot be a system without it
being projected on particular time and space. Or rather, we cannot know a
system unless it is expressed in space and time.

It is important to realize that the very expression of system in space
and time feeds back on it, just like the very material used by an artist
effects the pattern of his art. On the other hand, the pattern of art
affects the material; it might lead to a search or even a construction of
material which allows for an adequate expression of the pattern.



82 STRUCTURAL HISTORY

In a similar vein, man constructs or rather re-constructs space and time.
Time may be perceived by particular people or in particular situations
as linear or as cyclical or as a combination of the two. The space-
pattern of a house may reflect a social organisation or a cosmology.
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