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REPRESENTATION AND ANTICIPATION IN RITUAL DRAMA
Examples from medieval Europe and modern Africa

Ulrich Berner

1. INTRODUCTION: BIOLOGICAL THEORIES OF EVOLUTION
AND COGNITIVE THEORIES OF RELIGION

Evolutionary biologist Richard Dawkins (2007:206-207), known as a Neo-Darwinist
and as a critic of religion, in his recent book “The God delusion” refers explicitly to
cognitive theories of religion, as, for instance, to Pascal Boyer’s book “Religion ex-
plained” (2003). Boyer himself had already discussed some of Dawkins’ ideas in his
book (2002:39-40). This connection between evolutionary biology and the new cogni-
tive science of religion, strange as it may seem at first sight, is easily explained: the cogni-
tive mechanisms that produce religious ideas or at least are involved in producing them
have been shaped through the evolution of the human brain. The transfer of elements
from biological theories to theories of religion is particularly obvious in the concept
of ‘religious memes’ (Dawkins 2007:231-232). Dawkins had introduced the concept of
‘meme’ as an analogy to the concept of ‘gene’, maintaining that memes work in the
evolution of culture as genes work in the evolution of nature.! Following Dawkins’ ap-
proach and developing the meme-theory of culture further, Susan Blackmore has given
a less critical and perhaps even more interesting interpretation of religion. With regard
to Darwin’s theory of evolution, and referring to the old debate on the distinction be-
tween humans and animals, the opening question in her book “The meme machine” is:
“What makes us so different?’ (Blackmore 2000:1), and the thesis is: ‘that what makes
us different is our ability to imitate’ (2000:3). The concept of ‘imitation’ is a good start-
ing point for a cognitive approach to the study of religion in general and to the study of
ritual drama in particular. For the Latin word ‘imitari’ was used frequently by medieval
theologians who reflected upon the meaning of ritual in Christian worship. Therefore,
it seems rewarding to take the concept of imitation as the point of departure for the
following reflections.

With regard to a Darwinian theory of evolution, however, the concept of imitation
has to be modified somewhat and defined in a more specific way, in order not to follow
a Cartesian approach that isolates humans in the world of living beings. Charles Darwin
himself would have been critical of such a view, as was already Pierre Gassendi, a con-
temporary and critic of Descartes in the seventeenth century (1964:303-304). Gassendi
and Darwin would both have insisted that the ability to imitate is not restricted to hu-

: See Dawkins (2006:189-201, 2007:223-224).
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man beings but also existent in the higher animals’ world (see Darwin 1989:134). There
is a special kind of imitation, however, that may be considered as a specific human
feature: the ability to imitate figures from the past or the future by transgressing time
in different directions and viewing the present situation in the light of past or future
events. This ability of the human mind is based on the capacity of conceptual blending
or conceptual integration, as it is known from cognitive linguistics, a discipline that
seems to have been neglected in cognitive theories of religion.? Therefore, this modified
concept of imitation shall be applied to the study of rituals. Examples shall be taken
from the history of Christianity as one of the great religious traditions, from different
periods of time and different localities.

Christian liturgy includes references to past and future events. In the liturgical
year, on the one hand particular episodes in history are recalled, from both the Old
and New Testament as, for instance, the Israelites’ crossing the Red Sea and Christ’s
entry into Jerusalem; on the other hand, particular events in the future are called into
memory as, for instance, the second coming of Christ and the coming down of the
New Jerusalem. Both these perspectives can come together in one ritual context, as, for
instance, in the liturgy of Palm Sunday (cf. Hardison 1965:46—47). For example, in the
medieval city of Wells, when the Palm Sunday procession was approaching the West
front of the cathedral, the participants who were recalling Christ’s entry into historical
Jerusalem, were confronted with the ‘heavenly’ music produced by an invisible choir
behind the walls of the West front signifying the New Jerusalem and the heavenly life
in the future.’ Thus liturgy can connect the present time of worship to past and future
events. This transgression of time in two different directions, (re)calling into memory
the incarnation in the past and the judgment in the future, reminds the worshippers to
keep to the right way of life by imitating either Christ himself or those saintly figures
from the history of Israel and Christianity who are known to have chosen the right
way and to have already reached the goal which the worshippers are still striving for.
These different elements or aspects of Christian ritual may be called ‘representation’
(re-presentation of past events) on the one hand and ‘anticipation’ (pre-presentation of
future events) on the other.

Christian ritual shows a balance of representation and anticipation, providing
many examples from the past to be represented in liturgy and, in addition, quite a
number of apocalyptic motifs to anticipate events from the future. This balance was
achieved in the Roman Catholic Church after serious controversies in early Christianity,
by keeping the Old Testament and the New Testament Book of Revelation in the canon-
ical scriptures. In contrast, the Marcionite Church, originating in the second century,
abandoned the Old Testament and parts of the New Testament, thereby losing a lot of

See Fauconnier and Turner (2002:17-18).

See Matthews (2005:12). Nils-Holger Petersen, although not referring to this example, describes
Palm Sunday processions in general as ‘dramatic rituals’ (2007:341).
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historical examples to be recalled and imitated (see Ehrman 2003:107-109). Since the
Marcionite Church survived only for a short period of time while the Roman Catholic
Church has proved to be a successful movement, the supposition seems reasonable that
a balance of representation and anticipation in ritual is necessary for successful religious
movements; in evolutionary terms: that such a balance has a survival value in history. A
way of testing this hypothesis would be to ask if all religious movements that are based
on unbalanced rituals, neglecting either representation or anticipation, have been less
successful in history, perishing sooner or later. This theoretical approach takes up and
integrates elements from different theories of ritual from different phases in the history
of religious studies.

The concept of re-presentation takes up an aspect of Mircea Eliade’s theory of
myth and ritual, correcting it, however, by putting it in the framework of cognitive theo-
ries (see Berner 2007). Eliade is known for having been concerned with the ontology of
archaic religions, trying to interpret the mode of ‘being in the world’ of homo religiosus.
His interpretation, however, focussed nearly exclusively on myths and rituals recalling
and imitating primordial events that had happened ‘in illo tempore’, at the beginning of
time when gods or other divine beings were creating the world.* By considering ritual
mainly as a repetition of primordial events, as, for instance, interpreting even the Jew-
ish-Christian Sabbath as ‘imitatio dei’ (1986:35), Eliade has neglected anticipation, the
future-oriented elements of ritual. Thus he has given a one-sided view of religion, result-
ing from his special interest in a specific kind of religious worldview (cf. Berner 2006).
In spite of the criticism levelled against Eliade’s methodology (see Berner 1997:351-352),
his central idea of ritual as repetition of mythical events from the past can be taken up
and re-interpreted in the framework of cognitive theories as describing (only) one side
of the mental capacity to imitate — that is representation.

The concept of memory takes up an aspect of Harvey Whitehouse’s theory of
modes of religiosity, deviating from it, however, by relating the modes not only to
groups but also to religious individuals (see Berner 2004). Whitehouse has introduced
the distinction between the doctrinal and the imagistic mode of religiosity, connecting
these modes to different kinds of memory, the semantic and the episodic memory re-
spectively.’ The doctrinal mode makes use of repetitive ritual that is of high frequency
and low emotional arousal, appealing to semantic memory. In contrast, the imagistic
mode makes use of ritual that is of low frequency and high emotional arousal, appeal-
ing to episodic memory. Although Whitehouse has been mainly interested in the social
morphology of the two different modes, he admits that both modes may occur and in-
teract in one religious tradition (Whitehouse 2002:294-295). Since individuals differ in
their religious inclinations and preferences, religious traditions have to include elements
from both modes of religiosity, and the supposition seems reasonable that a balance of

4 See Eliade (1986:84-85, 88—89; 1990:76-99).
See Whitehouse (1995:9-12, 194-199).
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the two modes is necessary for successful religious movements (see Berner in press). In
any case, religious leaders and institutions have to develop strategies for (re)calling into
memory just those events they want to be represented or anticipated by their followers
and members, and this can be achieved by repetition or by innovation, appealing to
semantic or to episodic memory.

Regarding Christian liturgy as it is known from the cultural context of Western
Europe,® one might be inclined to describe it, in terms of Whitehouse’s theory, as be-
longing to the doctrinal mode of religiosity: it is highly repetitive, has a high frequency
and a low emotional arousal which — according to Whitehouse’s theory, would lead
to a ‘tedium effect’ (2004:66); transmission of the doctrine is controlled by a strong
hierarchy, appealing to semantic memory; the community of its participants is large
and anonymous (see Whitehouse 2002:296-303). In medieval European Christianity,
however, there existed also a strong tendency of dramatising the liturgy, leading to the
development of liturgical plays or ritual drama, possibly including elements of the im-
agistic mode. And there is a comparable tendency of dramatising liturgy in modern
African Christianity: a development in the independent churches founded and led by
African prophets, If there are dramatic elements in rituals that have lower frequency
and higher emotional arousal, making use of visual objects and concrete metaphors, ap-
pealing to episodic memory and remembered by a small, close community of adherents,
these ritual dramas might be described in terms of Whitehouse’s theory as belonging to
the imagistic mode of religiosity (2002:303-308).

The term ‘ritual drama’ is used here in a wide sense as designating liturgical ritual
that includes elements of non-verbal communication, as, for instance, music, dancing,
and the implicit imitation of past or future events by conceptual integration.” ‘Ritual
drama’ in a strict sense designates liturgical ritual that includes explicit imitation by
theatrical performances, as, for instance, Christmas or Easter plays inside the church.®

Christian liturgy in the cultural context of Eastern Europe seems to be a different case. See Bodin
(2002).

The term ‘ritual drama’ is used by O.B. Hardison (1965:44) and John Wesley Harris (1992:24) with
regard to medieval European Christianity, by Andreas Heuser (2008) with regard to the Nazareth
Baptist Church, an example of modern African Christianity. Bengt Sundkler had already used the
term ‘drama’ in this context (1976:144-145).

The best terminological alternatives would be ‘liturgical drama’, used by Clifford Flanigan (1973:277-
278) and ‘representational liturgy’ (Petersen 2006:845).
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2. EXAMPLES FROM THE HISTORY OF CHRISTIANITY
2.1. Examples from medieval Europe

In the Carolingian empire a reform of liturgy took place. Efforts were made to replace
Gallican rituals by Roman ritual in order to have a uniform liturgy for the whole em-
pire.’ Roman ritual, however, gave less room to individual expression of piety and crea-
tivity." According to Clifford Flanigan, the problem arose of alienating the participants
from the meaning of ritual — which in terms of Whitehouse’s theory would lead to the
tedium effect, resulting from mere repetition of meaningless rituals.!! In this situation,
Amalarius of Metz became an influential counsellor to emperors Charlemagne and his
son Louis the Pious. Amalarius made great efforts to rediscover and redefine the mean-
ing (ratio) of all the ritual elements in Christian liturgy.”? His method was basically an
allegorical interpretation of liturgical elements, drawing upon hermeneutic traditions of
the early church. His conviction was that visibility and similarity is needed, beyond the
mere symbolic visibility of Christ in the Eucharist. According to Amalarius, the acting
priest himself should be similar to Christ, in order to make it easier for the congrega-
tion to commemorate the past events of Christ’s life on earth as well as to anticipate
the future event of his second coming.”” His interpretation of the mass is centred upon
the concept of memory: the ritual of mass recalls into memory what happened ‘in illo
tempore’ when Christ lived on earth.!"* The suffering of Christ, Amalarius says in almost
Eliadean terms, becomes present not only in the elements of the Eucharist but also in
his memory.” However, calling into memory for Amalarius is not restricted to events
from the past. It includes also events from the future, since the resurrection of Christ is
believed to have opened the way for humans to their own resurrection which will take
place in the future when this world will come to an end.'®

This medieval theologian was making an effort to dramatise ritual by including
elements of imagistic religiosity that would stimulate emotional arousal in order to pro-

9 See Flanigan (1973:266-267), and Schnusenberg (1988:167-173). Cf. Niederkorn-Bruck (2003) con-
cerning the difference between norm and practice of liturgy.

10 See Flanigan (1973:276). Cf. Harris (1992:23).

" Cf. Flanigan (1973:279-280), and Dolan (1995:15).

12 Epistula Amalarii ad Petrum abbatem Nonantulanum 4-5 (Hanssens 19482:230); Liber Officialis
Praefatio 5 (Hanssens 1948b:20). Concerning such an intention of religious practitioners to attribute
meaning to ritual, to liturgy-centered ritual in particular, cf. Humphrey and Laidlaw (1994:211-
226).

B Liber Officialis Proomium 7 (Hanssens 1948b:14)

M See, for instance, Liber Officialis Proomium II1, 28,8 (Hanssens 1948b:355).

B Liber Officialis Proomium III, 25,1-2 (Hanssens 1948b:340)

16 Liber Officialis Proomium III, 16,3 (Hanssens 1048b:304), 1V, 23,2829 (Hanssens 1948b:480),
Ecloga de Ordine Romano IV (Hanssens 1950:234)
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vide a better basis for the conceptual blending of present, past and future events. To give
just one example: by entering the Church, according to Amalarius, the bishop recalls
into memory Christ’s entry into the world.”” Thus an event from the past is recalled into
memory not only by words but also by visible movements in the ritual space — ritual
drama in a wide sense, and a case of conceptual blending. Amalarius’ interpretation of
Christian rituals gives over all more importance to gestures, music, and material objects
as means of communicating the meaning of the sacred texts. He was particularly aware
of the function of music in ritual: referring to late antique philosopher Boethius who
had transmitted music theory from Greco-Roman culture to medieval Christianity, he
stresses the natural power of music to exert an influence on the worshipper’s soul.’®
What is needed, from Amalarius’ point of view, is not only pronounciation of words
by reading from the holy scriptures, but also modulation by singing in response to the
reading, the function of the singer (cantor) being equally or even more important than
the function of the reader (lector).” This is a first step towards ritual drama, at least in a
wide sense, insofar as it goes beyond a mere reading of the texts.?’ The next step towards
ritual drama in a strict sense was the introduction of liturgical plays, as for instance, on
Easter Sunday when three clerics play the three women who were or are walking to the
grave where they met or meet an angel and the risen Christ.?!

Amalarius’ efforts to dramatise liturgy met with heavy opposition in the church of
the Carolingian Empire. He was put on trial for heresy which led to his excommunica-
tion at the synod of Quierzy (838) — on dogmatic grounds, though not without political
implications.?? The critical arguments from Agobard of Lyon, one of Amalarius’ op-
ponents, are of special interest for ritual studies. Citing from St. Jerome, an influential
figure of the ascetic tradition in Western Christianity, Agobard insists that God wants
the worshipper to have a pure heart, not a beautiful voice. According to Agobard, the
introduction of theatrical elements in Christian worship, as, for instance, singing like
an actor, would open the way for evil and devilish influences.?” Interpreted in terms of
the modes theory, deviating somewhat from Whitehouse, this conflict could be seen as
resulting from diverging individual inclinations, preferring one or the other mode of
religiosity: Agobard was an extremely rational person, always insisting on logically or
empirically valid arguments — for example, he did not at all believe in witchcraft and

Liber Officialis Proomium IIL, 5,1 (Hanssens 1948b:271). Cf, Harris (1992:23)

Liber Officialis Proomium III, 11 (Hanssens 1948b:296-297). Cf. Liber Officialis Proomium III, 5,
2-7 (Hanssens 1948b:272-273), Liber de Ordine Antiphonarii 11,15 (Hanssens 1950:20-21).

Liber Officialis Proomium III, 11,1-13 (Hanssens 1950:292-296)

This dramatising tendency, rightly emphasized by Harris (1992:23), is not captured by the category
‘meditational tract’ used by Celia Chazelle (2005:338-349).

This is the famous ‘quem quaeritis trope’, often considered as the starting point for the development
of liturgical or ritual drama in the medieval Church. Cf. Flanigan (1974/75).

See Schnusenberg (1988:229-233), and Chazelle (2005:349-353).

See De Antiphonario XII-XIV (van Acker 1981:344-347). Cf. Egon Boshof (1969:273-274).
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magic.? Like Florus of Lyon, another opponent of Amalarius’, Agobard was interested
in pure doctrine,? rejecting the use of images in general.?® It seems totally consistent
with such an inclination towards the doctrinal mode of religiosity, that he disliked the
emotional arousal caused by the imagistic elements Amalarius was introducing into
Christian ritual.

Although the opponents of Amalarius prevailed and succeeded in the trial, the ten-
dency of dramatising liturgical ritual could not be suppressed in the medieval Church.
The polemics of his opponent Florus of Lyon just testifies to the fact that Amalarius’
interpretation of the liturgy was well known and widely appreciated.”

In the twelfth century ritual drama in a strict sense had evolved, performed for in-
stance, in the context of Christmas celebrations. These liturgical plays or ritual dramas
are comparable to Greek tragedy, at least in one respect: although the basic narrative
is well known to the audience, and, therefore, cannot be changed significantly, there is
space for creative alterations and additions. For example, the Christmas play which is
preserved in the famous collection of the Carmina Burana, introduces the devil as an
opponent of the angels talking to the shepherds — a new dramatic element that is not
included in the biblical narrative. The same applies, for instance, to Easter plays: the
narrative of Christ’s death and resurrection provided also some space for alterations and
additions, as, for instance, by going beyond the canonical gospels and drawing upon the
gospel of Nicodemus.?®

A twelfth century theologian, Honorius Augustodunensis, followed the path
opened by Amalarius and went even further. For instance, he takes up Amalarius’
view that the bishop’s entry into the cathedral is to be viewed as Christ’s entry into the
world.?? Honorius did not hesitate to compare the priest in Christian worship to the ac-
tor in ancient tragedy, and he did even speak explicitly of the church as a theatre:

It should be realized that those who recited tragedies in theatres were representing to the
people by their actions (gestzbus) the acts of those in conflict. Thus our tragic actor repre-
sents to Christian people by his actions in the theatre of the church the conflict of Christ
and demonstrates the victory of his redemption to them.*

# See De Grandine et Tonitruis (van Acker 1981:1-15).

» De Antiphonario I-II (van Acker 1981:337-338). Cf. Dox (2004:55) concerning the ‘problem of ec-
clesiastical control over pagan beliefs’.

2 See De Picturis et Imaginibus (van Acker 1981:151-181). Concerning Agobard and the Carolingian

debate over images and its wider context, the iconoclast controversy in the Eastern and Western

Church, see Jones (1977:81-83) and Thiimmel (2005:285-289).

27 See Hardison (1965:38-39), Boshof (1969:283), and Harris (1992:26).

28 For instance, Honorius Augustodunensis refers to the scriptures of Nicodemus: Elucidarium 1, 24

(Migne 1895:1127).

» See Gemma animae I, 8 (Migne 1895:546).

3 See Gemma animae I, 83 (Migne 1895:570). Translated by Peter Meredith (2001:58). Cf. Hardison
who said about Honorius that ‘he understood the Mass as a living dramatic form’ (1965:41).
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Christian liturgy, according to Honorius, imitates historical examples, particularly those
of conflict and fight between good and evil forces.”! The celebrant, however, conveys the
message not only by words but also by visible symbols and gestures. For instance, the
bishop, when stretching out his arms, according to Honorius, represents (repraesentat)
Christ nailed to the cross — another case of drawing upon the mental capacity of concep-
tual blending.’? Apart from the basic notions of imitation (/7z:tarz) and representation
(repraesentare), Honorius uses a great variety of Latin verbs, as, for instance, exprimere,
ostendere, significare, and simulare, to indicate the function of ritual: the various ele-
ments of Christian liturgy are meant to ‘recall into memory’ (reducere ad memoriam)
events that either happened in the past or will happen in the future - like Amalarius us-
ing a key word of the Eliadean interpretation of ritual: ‘illud tempus’** Like Amalarius
— and unlike Eliade —, Honorius would also interpret the Sabbath as not only recalling
the time of creation but also as calling into memory the end of the world and the heav-
enly life in the future **

Concerning the hypothesis about the balance of representation and anticipation,
it is interesting to look at Catharism, a religious counter-movement in the Middle Ages
that abandoned the Old Testament like the Marcionite Church in late antiquity. Thus
the Cathars, like the Marcionites, lost a great source of historical examples to be recalled
into memory and represented in ritual. This imbalance may have contributed to the
decline of Catharism: the Church of the Cathars was condemned as ‘heretical’ by the
Roman Catholic Church and, in the end, successfully persecuted and eliminated.”

It is perhaps not surprising to find also in the church of the twelfth century a
strong opposition to the theatrical version of Christian liturgy. For instance, Gerhoh of
Reichersberg and Aelred of Rivault, criticised the tendency of dramatising liturgy and
condemned it as an effort to convert the temple into a theatre.”* With regard to the peo-
ple who are emotionally moved by the theatrical performances in the church, Aelred,
representing an ascetic version of Christianity, remarked critically: ‘you would think
they had assembled not at an oratory, but at a theatre, not for praying but for watching’.””
Gerhoh did not hesitate to maintain that God and the Church hate all kind of theatrical
performances. His suspicion was that the actors in such a liturgical play, by imitating
figures from the past as, for instance, king Herod, would identify with such a character
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See Gemma animae I, 72-83 (Migne 1895:566-570).

See Gemma animae I, 45 (Migne 1895:557).

See, for instance, Migne (1895:546, 548, 550, 571-572, 627, 650).

See Gemma animae I, 84 (Migne 1895:571), Gemma animae II1, 31, 134 (Migne 1895:650, 679). Cf.
Amalarius Liber Officialis IV, 17,1-2 (Hanssens 1948b:460-461).

See Lambert (2002:137-157).

See De investigatione Antichristi I, 5 (Scheibelberger 1975:25-28), and Speculum caritatis II, 67-69
(Hoste, Talbot, and Talbot 1971:97-99).

See Speculum caritatis II, 67 (Hoste, Talbot, and Talbot 1971:97). Translated by Timothy McGee
(1998:24). Cf. Hardison (1965:78-79).
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and fall victim to evil and devilish influences. Interpreted in terms of the modes theory,
what was controversial was just the emotional arousal brought about by the imagistic
elements introduced into ritual by dramatising the liturgy. Theologians like Gerhoh,
being strongly inclined towards the doctrinal mode would oppose such a dramatisa-
tion for fear that the doctrine of the Church might be affected by pagan elements or by
personal interpretation — ‘unauthorized innovation’ in Whitehouse’s terminology — in
any case deviating from orthodox tradition, a critical argument that had already been
used by Amalarius’ opponents.®® In spite of this strong opposition from influential rep-
resentatives of the church hierarchy, ritual drama developed successfully in medieval
Europe, since it was an ideal means of countering the ‘tedium effect’, particularly when
the Latin texts were replaced by texts in the vernacular.

This rich tradition of ritual drama in a strict sense was suppressed in the era of
Reformation and Counter-Reformation.”” The Swiss reformed version of Protestant
Christianity in particular went to an extreme in repressing the imagistic mode of religi-
osity by laying the total emphasis on the word. In modern African Christianity, however,
a lot of new religious movements emerged that reintroduced imagistic elements, after
having become independent from European leadership and free to develop a new syn-
thesis of both modes of religiosity. The Zionist Churches of South Africa are of special
interest in this respect.

2.2. Examples from modern Africa

The Nazareth Baptist Church of South Africa is a successful religious movement:
founded by a Zulu prophet, Josiah Shembe (1870-1935), early in the twentieth century,
it is still in existence as a full-fledged church in the twentyfirst century, although split
into two competing groups, both of them led by descendants of the founder. Josiah
Shembe, after the traumatic visionary experiences of his prophetic calling,* received
one of his revelations on the mountain Nlanghakazi, thus re-presenting the revelation to
Mose on the holy mountain of Sinai.* The pilgrimage to Nlanghakazi, initiated by the
founder himself, is still one of the main ritual events of this church, thus re-presenting
an event from the past — the revelation to its founder as a prophet for the Zulu, in the
line of prophets sent to various peoples of the world. Shembe did not limit his prophetic
activities to creating representational rituals. He founded a holy village, Ekuphakameni,
which was designed as a place for anticipating on earth the heavenly life in the New
Jerusalem of the future — a place of ‘realized eschatology’ according to Bengt Sundkler,
as it is expressed in hymn No. 49, 3:

38 See Boshof (1969:275).

Wit regard to the development in England, for instance, see Eamon Duffy (1992:579-582).

40 See Sundkler (1961:110~111), and Robert Papini (1999:265-275).

4 See Sundkler (1961:199, 1976:167-168), Katesa Schlosser (1958:244), and G.C. Oosthuizen (1968:19).
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When I come closer

To the garden of Eden

1 shall rejoice completely
When I go to Ekuphakameni.*

The other main ritual event, the July festival or congregation, takes place in this holy vil-
lage, connected to the future as the New Jerusalem, and connected to the past through
the mausoleum of the founder and the presence of his descendants.

Shembe was not only a successful healer — as many other prophets and founders
of independent churches in Africa — but also a creative poet and composer, providing
a hymnbook for his adherents that is still in use today. His hymns include allusions to
events from the past, emphasizing the Old Testament, as well as to events in the future,
focussing on the New Jerusalem. Thus the Nazareth Baptist Church shows a perfect
balance of representation and anticipation in its rituals. It has to be noted that Shembe
did not engage in any political activities against the colonial government — his antici-
pation of a future state of affairs was realised in ritual only, not in political action (cf.
Chidester 1992:133-134). Also it has to be noted that in both areas of ritual, oriented
to the past and to the future, Shembe kept elements from the pre-Christian tradition of
Zulu culture, as, for instance, polygamy, combining them with elements from the Bible,
emphasising the Old Testament. From a theological point of view, such a combination
has been criticised as ‘syncretistic’* From an anthropological point of view, however,
the ‘syncretism in Shembeism’ has been appreciated as a ‘regeneration of African soci-
ety’ (Vilakazi 1986:80).

The liturgy of the Nazareth Baptist Church, as documented by Sundkler in the
1950s and 1960s, shows features of the imagistic mode of religiosity: apart from vi-
sions and dreams, material objects and symbols continue to play a central role, as, for
instance, the use of water and the inhalation of smoke, singing and dancing. In his study
of the Nazareth Baptist Church, Absalom Vilakazi remarked: ‘The most characteristic
feature of the Nazarite Church is the dance’.* Dancing in this church, however, needs
a lot of practice and, therefore, repetition with high frequency: features of the doctri-
nal mode, although applying and adding means of nonverbal communication. In any
case, the main ritual events have a low frequency and a proportional high emotional
arousal, providing a strong feeling of social cohesion: features of the imagistic mode. As
Oosthuizen says with regard to the Nazareth Baptist Church: ‘Dancing, singing, ritual-
ism and emotionalism express a desire for a religion vividly experienced’ (1967:152).
The social morphology, however, does not follow the prediction of Whitehouse’s modes
theory: the group of Shembe adherents has grown beyond the limits of a small scale

2 Translated by Hans-Jiirgen Becken (Heuser and Hexham 2005:46). Cf. Sundkler (1961:292; 1976:193,

197-200), and OQosthuizen (1967:136-141, 1968:24).
See Oosthuizen (1967:9-10, 1968:28).
See Oosthuizen (1968:86). Cf. Heuser (2008).

43
44



REPRESENTATION AND ANTICIPATION 127

movement to become a large anonymous community, and there is strong leadership
and much space given to preaching the doctrine — features of the doctrinal mode of
religiosity. Thus the Nazareth Baptist Church provides an example of the interplay and
synthesis of both modes that may be necessary for a successful religious movement.

In contrast to the Nazareth Baptist Church, the Church of the Saints founded by
George Khambule (1884-1949), another Zulu prophet, in the early 1920s, has proved
to be an unsuccessful movement. Khambule started his ministry after traumatic vi-
sionary experiences, comparable to the beginning of Shembe’s calling (Sundkler 1976:
125-126). Khambule’s movement, however, did not survive the death of its founder for
a considerable period of time. In 1958, Sundkler was still able to interview living ad-
herents of this church, attend services led by Khambule’s successor, and collect written
materials pertaining to the liturgy (1961:326-327). Based on these sources, Sundkler
described the worship of Khambule’s church as a ritual drama: ‘Khambule’s religion
is worship, in the specific sense of corporate religious dramatic performance, in which
prayer and praise are acted out by the whole community as a total, all-engaging drama’
(1976:144 -145; emphasis in the original).

Sundkler did even use concepts from (music)theatre studies: ‘It is as music that
this liturgy lives and moves the hearts of the participants. There is a constant response
and inter—play — the exact word for what occurs — between the Priest and his Con-
gregation, between the Stage-manager and his cast’ (1976:151; emphasis in the original).
Sundkler imagines Khambule as responding to critical questions from outsiders the fol-
lowing way: ‘You must enter this drama fully, in order to get anything out if it [...] enter
the circle; take part in the drama; become one of the actors. Play Jesus!’ (1976:155)

Khambule himself was presented by Sundkler as a creative but poorly educat-
ed person (1976:141). In any case, Khambule made extensive use of material objects,
as, for instance, holy stones and a wooden Ark of the Covenant, sacred garments and
robes. The stones were used for healing purposes and — instead of water — for baptism
(1976:145-146). Also he had a ‘heavenly telephone’, a ‘hot-line to heaven’ for communi-
cating with the divine realm.”” This church did not develop beyond the limits of a small
scale movement. It was, according to Sundkler, ‘a closely-knit religious community, liv-
ing together, working together and worshipping together’ (1976:145). Khambule himself
did not preach and was present at worship only on great Feast days — ‘Other days with-
drawn in his Holy of Holies, speaking in his Telephone to the Throne above’ (1976:146).
Thus it seems reasonable to describe it in terms of Whitehouse’s theory as an example
of imagistic religiosity.

Sundkler’s classic interpretation, however, has recently been challenged by Draper
who presents Khambule as a well educated literate person who was able to draft and
write down a lot of liturgical texts (Draper 2003:69-70). Draper is certainly right in as-
suming that visionary experiences and intellectual capacities can go very well together,

d Sundkler (1976:127, 159). Jonathan Draper assumes it was a field telegraph (2003:82-82).
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as is shown, for instance, in the case of Girolamo Savonarola, visionary prophet and
philosopher of fifteenth century Florence.* In any case, Draper has drawn attention to
the most important point: in shaping his church, Khambule relied solely on the Apoca-
lypse, the Book of Revelation from the New Testament, a preference resulting perhaps
from his personal ‘apocalyptic’ experiences during the First World War when he served
on the Western front in France (see Draper 2004). Presenting the holy ground of his
church as the New Jerusalem in this case meant a total anticipation of the heavenly life:
Khambule’s adherents had to live a celibate life, since initiation into the community was
interpreted as the ‘marriage to the Lamb’, understood in apocalyptic terms.”” They were
also forbidden to share meals with members of their family outside the community of
believers (Draper 2003:74).

Thus it is understandable that Khambule met heavy opposition from his own peo-
ple, since he was destroying fundamental values of Zulu society. A Zulu chief, not the
colonial government put him on trial, and when Khambule’s community was forced to
leave their New Jerusalem and look for another place, the decline of the movement was
already beginning. Compared to the successful movement led by Josiah Shembe, the
conclusion seems reasonable that Khambule’s unbalanced and exaggerated emphasis
on anticipation was a decisive factor for the decline of the movement: In Shembe’s case,
anticipation of the heavenly life was restricted to ritual limited in time and balanced by
representation of events from the past, drawing not only upon the Bible but also upon
Zulu history. Therefore, Shembe received support from his own people, even from the
Zulu royal house.*®

In Khambule’s case, anticipation of the heavenly life was not restricted to ritual
but extended to the whole life, without a sufficiently balancing representation of events
from the past, thereby losing its grounding in either the biblical or the Zulu traditions.
Also, in spite of his education and intellectual capacities, emphasized by Draper, Kham-
bule seemingly failed to develop a sufficiently consistent doctrine that would have coun-
terbalanced his strong inclination towards imagistic religiosity. This mode of religiosity,
in its pure form, can lead to a ritual drama of anticipation that goes beyond mere con-
ceptual blending by trying to accelerate the change of the present situation according to
the anticipated future state of affairs. Unless it develops complementary rituals of repre-
sentation and consistent elements of doctrinal religiosity — as was realised in Shembe’s
case — such a religious movement will either perish or (re)join a more comprehensive
and balanced religious tradition or institution, as it happened in the case of that ‘imag-
istic’ splinter group described by Whitehouse (1995:172-173).

4 . _— . . . e
See, for instance, Savonarola’s philosophical reflections upon his prophetic visions, in his “Dialogus

de veritate prophetica” (Crucitti 1974:249-376).
See Sundkler (1976:127), and Draper (2003:73).
See Sundkler (1961:103, 1976:168).
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3. SUMMARY AND OUTLOOK

The concepts of representation and anticipation, derived from the basic concept of imi-
tation, seem to have some heuristic value in ritual studies, particularly for explaining
the success and decline, rise and fall of religious movements. The hypothesis about the
balance of both kinds of rituals, of course, needs further testing. The supposition seems
reasonable that anticipation if not counterbalanced by representation can change into
an attempt of acceleration that would reduce its survival value in cultural evolution, as is
known from many apocalyptic or millennial movements. And it seems equally reasona-
ble to assume that representation if not counterbalanced by anticipation can change into
an attempt of repetition that would also reduce its survival value in cultural evolution.

The latter kind of ritual — representation in general and repetition in particular —
had been given greatest attention in Eliade’s work. Although a one-sided approach,
Eliade’s theory of myth and ritual can be used and indeed has been fruitfully used in
medieval studies: Flanigan has applied Eliadean concepts in his interpretation of the
liturgical drama in the middle ages, and Rainer Warning has used them for explaining
the tension between church doctrine and folk drama as ‘kerygma and mythos’* Eliade’s
theory itself could be seen in continuity with the theological tradition of allegorical
interpretation of the mass, although not inherited directly from the Catholic tradition
in Western European culture. However, this continuity with one line of medieval Chris-
tian theology does not render his theory false and totally inapplicable — the famous Elia-
dean formula ‘in illo tempore’ is not an invented category, but an interpretative concept
taken over from the object language of one of the great religious traditions in the world.
As a reflection of religious object language, however, this meta language concept is, of
course, not suitable to open up perspectives for a critical reflection on the implicit — or
ideological — functions of religious rituals.”

Both kinds of ritual, representation and anticipation, are relevant for the debate
on Whitehouse’s modes theory. On the one hand, his distinction between ‘doctrinal’
and ‘imagistic religiosity’ seems well applicable in the interpretation of ritual drama,
throwing light on the tensions and conflicts in the respective religious tradition: in
medieval Europe as well as in modern Africa, tendencies of dramatising liturgy were
seriously opposed and condemned as pagan or syncretistic, in any case considered as
deviating from orthodox doctrine, and this opposition might be explained as having
been directed against the imagistic mode of religiosity. On the other hand, the term
‘imagistic’, it seems, has to be modified and redefined as not being connected to epi-
sodic memory only: for the ‘emotional arousal’, according to Whithouse belonging to
the imagistic mode based on episodic memory, can also occur in repetitive rituals with

4 See Flanigan (1973:264-265, 1974/75:49), and Warning (2001:18-19). Cf. Schnusenberg (1988), and
Schulz (1993:34-35).

Concerning the view of religion as ideology, see Bruce Lincoln and Cristiano Grotanelli (1998:322-
323).
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higher frequency that make use of non-verbal means of communication as, for instance,
music and images and appeal to semantic memory. The two modes of religiosity would
then be defined as two extremes of a continuum, the ‘doctrinal’ mode emphasising the
word and verbal communication, the ‘imagistic’ mode emphasising non-verbal means of
communication and giving space to ‘spontaneous exegetical reflection’ (cf. Whitehouse
2002:300).

Further investigations into ritual drama would need interdisciplinary collabora-
tion, first of religious studies with linguistics, since the question about the influence of
language on thought arises: medieval drama developed from Latin to the various Eu-
ropean vernaculars — it may be asked whether the differences in content are related to
the structure or the cultural context of the respective language.’* Ritual activities of the
Nazareth Baptist Church in the past have been connected exclusively to Zulu language,
and the process of translation has only recently begun — it may be asked whether the
replacement of the Zulu language has an impact on the semantics of the religious con-
cepts. Second, collaboration of religious studies with anthropology would be needed,
since the question about the role of language in ritual arises: it may be asked whether
and to which extent non-verbal means of communication, like dancing and music, take
over and replace language in a complex overwhelmingly imagistic ritual. As Harris says
with regard to Amalarius and the medieval efforts to dramatise liturgy: ‘Understanding
the actual words of the service was less important if the congregation could be pre-
sented with a vivid re-enactment of the key events of Jesus’ life, on which their faith was
based — one image was worth a thousand words’ (Harris 1992:24).

This question is of particular relevance with regard to ritual drama (in the strict
sense) performed in Latin, the liturgical language of the Roman Catholic Church, pos-
sibly not perfectly understood by all the participants (cf. Dolan 1995:14—15). It may be
interesting in this context to refer to a modern European composer: Igor Stravinsky
deliberately chose Latin as a sacred language for the libretto of his opera “Oidipe” — just
in order to make the audience concentrate exclusively on the music, in any case not to
be disturbed by words, since the language would not be understood at all.”> Attending
such a performance comes close to participating in an imagistic ritual — the basic myth
is known to the audience or, in the case of Strawinsky’s “Oidipe”, communicated by
a narrator in the respective local language; but words do not matter any more when
music and images — in this case, according to the wish of the composer: masks — on the
stage take over to bring about an emotional arousal that could not be achieved through
language.
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The discontinuity is emphasized by Warning (1979:270). Cf. Benedikt Konrad Vollmann (2004:7-8).
See Strawinsky (1968:21-23). Cf. Petersen (in press).



REPRESENTATION AND ANTICIPATION 131

REFERENCES

BERNER, Ulrich

1997 “Mircea Eliade”, in: Axel Michaels (ed.), Klassiker der Religionswissenschaft. Von Fried-
rich Schleiermacher bis Mircea Eliade, 343—-353. Miinchen: C.H. Beck

2004  “Types of conversion and modes of religiosity in Medieval Europe and Modern Africa”,
in: Harvey Whitehouse, and Luther H. Martin (eds.), Theorizing religions past: archeol-
ogy, history, and cognition, 157-171. Walnut Creek: Altamira

2006  “Mircea Eliade and the myth of Adonis”, in: Bryan Rennie (ed.), The international
Eliade, 37—-46. Albany: State University of New York Press

2007  “Myth and ritual in the Cape underworld: South African prison gangs from an Eliadean
perspective”, The Council of Societies for the Study of Religion Bulletin 36:63-65

In press “The imagistic tradition of Dionysus in the Graeco-Roman wotld”, in: Luther H. Mar-
tin, and Panayotis Pachis (eds.), Imzagistic modes of religiosity in the Graeco-Roman world.
Thessaloniki Vanias Publications

BLACKMORE, Susan
2000  The Meme machine. Oxford: Oxford University Press

BODIN, Helena

2002  “Metaphor and metonymy in the Byzantine representation of the divine: remarks on the
interart aspects of Byzantine aesthetics”, in: Erik Hedling, and Ulla-Britta Lagerroth
(eds.), Cultural functions of intermedial exploration , 67-74. Amsterdam, and New York:
Rodopi

BOSHOF, Egon
1969  Erzbischof Agobard von Lyon. Leben und Werk. Koln, and Wien: Bohlau

BOYER, Pascal
2003 Religion explained: the human instincts that fashion gods, spirits and ancestors. London:
Vintage

CHAZELLE, Celia

2005  “Amalarius’s Liber Officialis: spirit and vision in Carolingian liturgical thought”, in
Giselle de Nie, Karl F. Morrison, and Marco Mostert (eds.), Seeing the invisible in late
antiquity and the early middle ages, 327-357. Turnhout: Brepols

CHIDESTER, David
1992 Religions of South Africa. London, and New York: Routledge

CRUCITTI, Angela (ed.)
1974  Girolamo Savonarola. Compendio di revelazioni. Testo volgare e latino. Dialogus de
veritate prophetica. A cura di Angela Crucitti. Roma: Angelo Belardetti Editore



132 Ulrich Berner

DARWIN, Charles
1989  The descent of man, and selection in relation to sex. Part One. London: William Picker-
ing (The works of Charles Darwin. Edited by Paul H. Barrett, and R.B. Freeman 21.)

DAWKINS, Richard
2006  The selfish gene. 30 anniversary edition. Oxford: Oxford University Press
2007  The God delusion. London: Transworld Publishers

DOLAN, T.P.
1995  “The mass as performance text”, in: John A. Alford (ed.), From page to performance: es-
says in early English drama, 13-24. East Lansing: Michigan State University Press

DOX, Donalee
2004  The idea of the theatre in Latin Christian thought: Augustine to the Fourteenth Century.
Ann Arbor: The University of Michigan Press

DRAPER, Jonathan A.

2003  “The closed text and the heavenly telephone: the role of the bricoleur in oral mediation
of sacred text in the case of George Khambule and the gospel of John”, in: Jonathan A.
Draper (ed.), Orality, literacy, and colonialism in Southern Africa, 57-89. Atlanta: Society
of Biblical Literature

2004  “George Khambule and the book of revelation: prophet of the open heaven”, Neotesta-
mentica 38:101-124

DUFFY, Eamon
1992 The stripping of the altars: traditional religion in England c.1400~¢.1580. New Haven, and
London: Yale University Press

EHRMAN, Bart
2003  Lost Christianities: the battles for scripture and the faiths we never knew. New York: Ox-
ford University Press

ELIADE, Mircea

1986  Kosmos und Geschichte. Der Mythos der ewigen Wiederkehr. Frankfurt am Main:
Suhrkamp

1990  Das Heilige und das Profane. Vom Wesen des Religiosen. Frankfurt am Main:
Suhrkamp

FAUCONNIER, Gilles, and Mark TURNER

2002 The way we think: conceptual blending and the mind’s bidden complexities. New York:
Basic Books

FLANIGAN, Clifford

1973 “The Roman rite and the origin of the liturgical drama”, University of Toronto quarterly
43:263-284

1974/75 “The liturgical context of the Quenz Quaeritis trope”, Comparative Drama 8:45-62



REPRESENTATION AND ANTICIPATION 133

GASSENDI, Petrus

1964  “Disquisitio Metaphysica adversus Cartesium®, in: Petrus Gassendi, Opera omnia. Fak-
simile-Neudruck der Ausgabe von Lyon 1658 in sechs Binden mit einer Einleitung von
Tullio Gregory. Band 3, 269-410. Stuttgart-Bad Cannstatt: Friedrich Frommann Verlag
(Giinther Holzboog) (11658)

HANSSENS, Ioanne Michaele (ed.)

19482 Amalarii Episcopii Opera liturgica omnia. Volume 1: Introductio — Opera Minora. Citta
del Vaticano (Studi e Testi 138.)

1948b  Amalarii Episcopii Opera liturgica omnia. Volume 2: Liber Officialis. Citta del Vaticano
(Studi e Testi 139.)

1950  Amalarii Episcopii Opera liturgica omnia. Volume 3: Liber de Ordine Antiphonarii —
Eclogae de Ordine Romano — Appendix Volumes 1-2 — Indices. Citta del Vaticano
(Studi e Testi 140.)

HARDISON, O.B.
1965  Christian rite and Christian drama in the middle ages: essays in the origin and early bistory
of modern drama. Baltimore: The Johns Hopkins Press

HARRIS, John Wesley
1992 Medieval theatre in context: an introduction. London, and New York: Routledge

HEUSER, Andreas
2008  “‘He dances like Isaiah Shembe!” — Ritual aesthetics as a marker of church difference®,
Studies in World Christianity 14:35-54

HEUSER, Andreas, and Irving HEXHAM (eds.)

2005  The Story of Isaiab Shembe. Volume Five: The hymns and Sabbath liturgy for morn-
ing and evening prayer of Isaiah Shembe’s AmaNazarites. Translated by Hans-Jiirgen
Becken. Lewiston: The Edwin Mellen Press

HOSTE, Anselm, O.S.B. TALBOT, and C.H. TALBOT (ed.)
1971 Aelredi Rievallensis Opera omnia. 1 Opera ascetica. Turnholti: Brepols (Corpus Chris-
tianorum Continuatio Mediaeualis 1.)

HUMPHREY, Caroline, and James LAIDLAW
1993 The archetypal actions of ritual: a theory of ritual illustrated by the Jain rite of worship.
Oxford: Clarendon Press

JONES, William R.

1977  “Art and Christian piety: iconoclasm in Medieval Europe”, in: Joseph Gutmann (ed.),
The image and the word: confrontations in Judaism, Christianity and Islam, 75-105. Mis-
soula, Montana: Scholars Press (Religion and the arts 4.)

LAMBERT, Malcolm
2002  Medieval heresy: popular movements from the Gregorian reform to the reformation. Third
Edition. Oxford: Blackwell Publishing



134 Ulrich Berner

LINCOLN, Bruce, and Cristiano GROTANELLI
1998  “A brief note on (future) research in the history of religions”, Method and Theory in the
Study of Religion 10:311-325

MATTHEWS, Melvyn
2005 “The meaning of Wells Cathedral”, in: Wells Cathedral, 11-14. London: Scala Publish-
ers

McGEE, Timothy L.
1998 The sound of medieval song: ornamentation and vocal style according to the treatises. Ox-
ford: Clarendon Press

MEREDITH, Peter

2001  “Latin liturgical drama. Edited by Peter Meredith”, in: William Tydeman (ed.), The
medieval European stage, 500-1550, 53—-134. Cambridge: Cambridge University Press
(Theatre in Europe. A documentary history)

MIGNE, Jacques-Paul
1895 Honorii Augustodunensis Opera omnia. Patrologia Latina. Volume 172. Paris

NIEDERKORN-BRUCK, Meta
2003  “Amalarius und die Liturgie seiner Zeit”, Musicologica Austriaca 22:89-101

OOSTHUIZEN, Gerhardus C.

1967 The theology of a South African messiab: an analysis of the hymnal of “The church of the
Nazarites”. Leiden, and Koln: E J. Brill

1968  “Isaiah Shembe and the Zulu world view”, History of Religions 8:1-30

PAPINI, Robert
1999  “Carl Faye’s transcript of Isaiah Shembe’s testimony of his life and calling”, Journal of
Religion in Africa 29:243-284

PETERSEN, Nils-Holger

2006  “Liturgy and ritual in the middle ages”, in: Laszlo Dobszay (ed.), Cantus Planus, 845—
853. Budapest

2007  “Representation in European devotional rituals: the question of the origin of medieval
drama in medieval liturgy”, in: Eric Csapo, and Margaret C. Miller (eds.), The origins of
theatre in ancient Greece and beyond: from ritual to drama, 329-360. Cambridge: Cam-
bridge University Press

In press “Sophokles, Christianity, and modernism: medievalist devotion and neoclassicism in
Stravinsky’s Oedipus rex (1926/27)”, in: Dina de Rentiis, and Christoph Houswitschka
(eds.), Healers and redeemers: the reception and transformation of their medieval and late
antique representations in literature, film and music. Betlin: de Gruyter

SCHEIBELBERGER, Friedericus (ed.)
1875  Gerbohi Reichersbergensis Praepositi opera hactenus inedita. Volume 1: Libri III de
investigatione Antichristi unacum tractatu adversus Graecos. Linz



REPRESENTATION AND ANTICIPATION 135

SCHLOSSER, Katesa
1958  Eingeborenenkirchen in Siid- und Siidwestafrika. Kiel: Miihlau

SCHNUSENBERG, Christine Catharina

1988  The relationship between the church and the theatre: exemplified by selected writings of the
church fathers and by liturgical texts until Amalarius of Metz ~ 775-852 A.D. Lanham,
New York, and London: University Press of America

SCHULZ, Monika
1993 Die Oster- und Emmausspiele und das Himmelfabrtsspiel im Debs-Codex. Zur Ambiva-
lenz christlicher und paganer Traditionen. Goppingen: Kiimmerle Verlag

STRAVINSKY, Igor
1968  Dialogues and a diary: Igor Stravinsky and Robert Craft. London: Faber and Faber

SUNDKLER, Bengt
1961  Bantu Prophets in South Africa. Second edition. Oxford: Oxford University Press
1976 Zulu Zion and some Swazi Zionists. London: Oxford University Press

THUMMEL, Hans Georg
2005  Die Konzilien zur Bilderfrage im 8. und 9. Jabrbundert. Das 7. 5kumenische Konzil in
Nikaia 787. Paderborn: Ferdinand Schoningh

VAN ACKER, Lieven (ed.)
1981  Agobardi Lugdunensis Opera omnia. Turnholti: Brepols (Corpus Christianorum Con-
tinuatio Mediaevalis 52.)

VILAKAZI, Absalom, with Bongani MTHETHWA, and Mthembeni MPANZA
1986  Shembe: the revitalization of African society. Johannesburg: Skotaville Publishers

VOLLMANN, Benedikt Konrad

2004  ,Lateinisches Schauspiel des Spatmittelalters?”, in: Hans-Joachim Ziegler (ed.), Réitual
und Inszenierung. Geistliches und weltliches Drama des Mittelalters und der Frithen
Neuzeit, 1-8. Tiibingen: Max Niemeyer Verlag

WARNING, Rainer
1979  “On the alterity of medieval religious drama”, New Literary History 10:265-292
2001  The anthivalences of medicral religious drama. Stanford: Stanford University Press

WHITEHOUSE, Harvey

1995  Iuside the cult: religious innovation and transmission in Papua New Guinea. Oxford:
Clarendon Press

2002  “Modes of religiosity: towards a cognitive explanation of the sociopolitical dynamics of
religion”, Method and Theory in the Study of Religion 14:293-315

2004  Modes of religiosity: a cognitive theory of religious transmission. Walnut Creek: Altamira



	Contents
	p. [117]
	p. 118
	p. 119
	p. 120
	p. 121
	p. 122
	p. 123
	p. 124
	p. 125
	p. 126
	p. 127
	p. 128
	p. 129
	p. 130
	p. 131
	p. 132
	p. 133
	p. 134
	p. 135

	Issue Table of Contents
	Paideuma, Vol. 55 (2009) pp. 1-317
	Front Matter
	Nicht alles verstehen [pp. 7-26]
	Dreams of Unity, Traditions of Division: John Frum, "kastom" and Inter-Manipulation Strategies as Cultural Heritage on Tanna (Vanuatu) [pp. 27-47]
	'Becoming Sinners' by the Force of Cultural Logics? Joel Robbins on Christianity and Cultural Change in Papua New Guinea [pp. 49-66]
	Des Ethnologen Begegnung mit den Fremden. Gegenübertragung auf dem trobriandischen Kiriwina [pp. 67-92]
	Postkoloniale Kreolität versus koloniale Kreolisierung [pp. 93-115]
	Representation and Anticipation in Ritual Drama: Examples from Medieval Europe and Modern Africa [pp. 117-135]
	Rituale in der Krise? Zum Wandel akademischer Ritualkultur im Zeitalter der Aufklärung [pp. 137-153]
	Rolle und Funktion des ethnographischen Bildes von 1869 bis ca. 1920 [pp. 155-177]
	"Was nützen uns die toten Instrumente von denen unsere Museen wimmeln?" Die Völkerkunde und der Beginn der auditiven Klangspeicherung am Beispiel der phonographischen Sammlung von Hans Findeisen, Sibirien 1927/28 [pp. 179-199]
	Der Nordwestküsten-Potlatch aus wissenskultureller Perspektive [pp. 201-219]
	Forum
	Ein formaler Vergleich der institutionalisierten Geschlechterbeziehungen bei den Moso (China) und den Nayar (Indien): Eine Antwort auf Roland Hardenberg [pp. 221-240]

	Wiedergelesen
	"Real sind einzig und allein die Individuen". Theodor Waitz und die "Anthropologie der Naturvölker" [pp. 241-261]

	Buchbespreschungen
	Review: untitled [pp. 263-265]
	Review: untitled [pp. 265-270]
	Review: untitled [pp. 270-273]
	Review: untitled [pp. 273-276]
	Review: untitled [pp. 276-279]
	Review: untitled [pp. 279-282]
	Review: untitled [pp. 282-286]
	Review: untitled [pp. 286-289]
	Review: untitled [pp. 289-293]
	Review: untitled [pp. 293-296]
	Review: untitled [pp. 297-299]
	Review: untitled [pp. 299-301]
	Review: untitled [pp. 301-302]
	Review: untitled [pp. 303-306]
	Review: untitled [pp. 306-307]
	Review: untitled [pp. 308-311]

	Back Matter



