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INTRODUCTION

In this dissertation I wish to discuss one approach 1in the
anthropology of religion. I have found it useful to select one
single approach since I feel that only through the profound study
of one anthropological mode of religious analysis I can come to
some valuable insight in the development and state of this domain
of anthropological study.

That I have chosen for the anthropology of religion follows
my interest in religion which I have developed during my years as
a graduate student in sociology and cultural anthropology at the
Catholic University of Leuven. I have always found it peculiar
and at the same time fascinating to discover that even in this age

of technology and growing secularization many people are in

several ways involved with questions on the supernatural, be it a
personal god, as in Christian faith, or an unidentified higher
power. How 1is it possible, I often ask myself, that mankind,

though more and more in command of its own destiny, still has the
urge to believe.

My starting point, then, 1s of a more or less philosophical
nature, but, following my training as a social scientist, it is as

a student in social anthropology that I will tackle the problen.

The approach which I wish to discuss in more detail is the one
developed by the British social anthropologist Victor W. Turner.

Since it is not the intention of an M.A. dissertation to offer a



completely original and scientifically provoking contribution and
since space is rather limited, I discuss Turner's anthropology
through three specific angles. In this way, I hope to clearly
define the topic of this dissertation and to find a way to develop

some personal viewpoint on the issue.

First, I will especially discuss Turner's ideas as far as they
are relevant on a theoretical level. The ways in which Turner's
mode of analysis distinguishes itself, by the use of a particular

set of concepts and the construction of specific theoretical
propositions, from other anthropological studies of religion will
be my primary concern.

Next, within Turner's anthropology, I will comment chiefly on
the application of his ideas among the Ndembu of Northern Rhodesia
where Turner first carried out anthropological fieldwork. Turner
applied his ideas to phenomena of various kinds in different
societies. His study of the Ndembu, however, was the main source
for the development of his approach and may thus be regarded as a
crucial aspect of his work.

Finally, I will draw attention to important stages not only in
Turner's intellectual development but also in his own personal
life history. Troughout the dissertation I will discuss aspects
of Turner's life and show if and how they coincide with essential
steps in the growth of his ideas. I will therefore start off with
an overview of Turner's carreer by offering a short biographical
note. This may help the reader in getting a first introduction to

and guideline for the issues discussed in this dissertation.



— Victor W. Turner: a short biography 1]

Victor Witter Turner was born on 28 May 1920 in Glasgow,
Scotland. His father, Captain Norman Turner, was an electrical
engineer and his mother, Violet Witter Turner, was a founding
member and actress of the Scottish National Theater. At the age
of eleven, Turner left his divorced parents and went to live with
his maternal grandparents in Bournemouth, England, where he
studied classics. During World War II, Turner, pacifist and
objector to military service, became a bomb disposal officer in
Britain. In the midst of his five year military service, in 1943,
he married Edith Davis who remained his wife and collaborator
until his death.

Turner started his studies in anthropology after the War, when
he attended the seminars of Daryll Forde at University College of
London where he received his B.A. with honours in 1949. He was
then appointed Research Officer at the Rhodes-Livingstone
Institute in Northern Rhodesia and started his fieldwork among the
Ndembu. In 1955 he received his Ph.D. in Social Anthropology at
Victoria University of Manchester under Max Gluckman. At the same
university Turner became Simon Research Fellow and later 1lecturer
until his departure to the United States in 1963. In America
Turner taught as Professor of Anthropoleogy at Cornell University
in 1Ithaca, New York. In 1968 he moved to the University of
Chicago where he became Professor of Social Thought and
Anthropology and was Chairman of the Committee on Social Thought.

From 1977 Turner served as William R. Kenan Professor of



Anthropology at the University of Virginia in Charlottesville

until his death on 18 December 1983.

Notes to the Introduction:

[1] Sources: Douglas (1984); Sullivan (1984); Willis (1984);
Turner (1982a:7-9); Frankenberg (1984); E,L.B. Turner (1985);
X (1984 & 1987).



CHAPTER T

THE FUNCTION OF RITUAL

1. Introduction

After World War II, Victor Turner and his wife Edith were
living with their two sons in a gypsy caravan near Rugby Town,
England, a proper home being unobtainable due to the German
bombing. During these days the Turners paid regular visits to the
public library where Turner came across Coming of Age 1iIn Samca by
Margaret Mead and The Andaman Islanders by Radcliffe-Brown.
According to Edith Turner (1], it was while reading these books
that her husband decided to start his carreer 1in anthropology,
because he noted that tribal life, as described in the books, was
even more down to earth than that of the British soldier which
Turner had experienced during the war.

Turner then studied anthropology at University College of
London under Daryll Forde and received his B.A. with honours in
1949, Max Gluckman, the exiled South-African anthropologist and
spiritual leader of the Manchester School, spotted Victor Turner
and offered him a grant from the Rhodes-Livingstone Institute to
carry out fieldwork in an African tribe. Turner accepted the
offer and he was assigned the Mambwe tribe. For reasons unknown,
Turner never reached the Mambwe homeland and while he was at the
Institute in Lusaka he received a tel:2gram from Gluckman saying:

"Suggest vyou change to Ndembu tribe Northwestern Province much



malaria vellow fever plenty of ritual” [2].

In 1950 Turner moved with his family to live in Mukanza village
in the Mwinilunga district where he started his research of the
Ndembu. The basis for an anthropological carreer, which should of

course always be in fieldwork, had been laid.

2. The Social Structure of the Ndembu

The first report of Turner's research among the Ndembu is his
Ph.D. dissertation, published in 1957 as Schism and Continuity in
an African Tribe: A Study of Ndembu Village Life [3]. This book
is in the first instance a study of the mechanisms of resolving
conflicts in Ndembu society. A study of Ndembu rituals and
symbols, for which Turner was to be celebrated in later years, was
at this stage not a primary concern. As will be shown later on,
the members of the Rhodes-Livingstone Institute paid 1little
attention to the religious and ritual activities of the African
tribes they were studying. At first, Turner was no exception.
Nevertheless, already at this stage of his carreer he made an
important innovative contribution to anthropology by introducing

the social drama concept.

2.1. The Notion of Social Drama

During his fieldwork among the Ndembu, which lasted from
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December 1950 wuntil February 1952 and from May 1953 until June
1954, Turner combined two approaches in his research [4]. First,

he compared different Ndembu villages with reference to such

measurable criteria as size and genealogical composition, and,
second, he analyzed processes within one village. By this
combination of approaches, Turner detected the main principles

governing Ndembu social life.

In the Ndembu social structure two seemingly contradictory
principles appear 1in combination: matrilineal descent and
virilocality [S1]. Matrilineal descent is the most important
principle of Ndembu social organization, but when combined with
virilocality matrilineal tendencies are counteracted. Though
one's descent is traced through the maternal lines, the wives (and
daughters) follow their husbands (and fathers). Matrilineages
become then scattered over many villages and the mother-child bond
gains importance. Given the high rate of divorce, this leads to a
high degree of residential mobility which prevents the formation
of solid groupings wider than the village.

Consequently, between the Ndembu villages strong affiliations
are unlikely to occur and, 1in the absence of a strong overall
political wunity, intervillage disputes frequently take place.
Given the fact that kinfolks are dispersed all over the Ndembu
region, even vicinages, groupings of neighbouring villages, are
unstable. Within each village, the contradicting principles of
matrilineal descent and virilocality lead to unstable marriage
relationships, inhibit the growth of deep lineages and increase

the possibility of individual mobility and village fission [6].
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With regard to the study of the many conflicts in and between
the Ndembu villages, Turner found it useful to introduce the
notion of social drama. Turner's primary aim was to show how the
principles of Ndembu social life operate within and between the
villages. Ndembu social life is full of potential conflict and

Turner 1indeed wanted his study in the first instance to be a
study of social conflict and of the social mechanisms brought into
play to reduce, exclude or resolve that conflict" [7]. For this
he needed a device to look beneath the surface of social
regularities into the hidden contradictions and conflicts in the
social system. The social drama is precisely this device.

Turner noted that the eruptions of conflict followed a pattern;
the eruptions had a processual (Turner uses the term
'processional’) form. More in particular, the social process of
each social drama can be divided into four major phases [8].

(1) Breach of regular norm-governed social relationships occurs

between persons or groups within the same system of social

relations.
(2) Following the breach, a phase of mounting crisis
supervenes; the breach extends, unless the conflict can be sealed

off quickly, wuntil it becomes co-extensive with some dominant
cleavage in the widest set of relevant social relations.

(3) To limit the spread of breach, adjustive and redressive
mechanisms are brought into operation by leading members of the
relevant social group.

(4) The final phase consists in either re-integration of the

disturbed social group or the social recognition of irreparable
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breach or schism.

In sum, the processual form of the social drama may be

presented as follows:

Re-integration

Breach —p Crisis ——p Redressive action<<:::
Recognition of
schism

Fig 1.: Phases of The Social Drama

According to Turner (91, the social drama appproach has the
advantage of showing how social principles operate in practice and
it offers an area of transparency when this analytical tool is
used in conjunction with more orthodox (numerical) techniques.

Since space is limited, I cannot dwell on the seven examples of
social drama which Turner describes throughout Schism and
Continuity. What should be made clear, however, is that Turner
presents the social dramas as vivid accounts of how the Ndembu,
particularly in Mukanza village where Turner and his family were
living, are affected by and actively manipulate the social
organizing principles of their society. The social drama offers
a useful complement to numerical analyses which tend to ignore the
unique features of each manifestation of social principles; "In

the social drama we see social structure in action” {101].

2.2. Functional Rituals of the Ndembu

Where do rituals fit into all this 7 One may wonder that
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in the previous pages nothing has been said about rituals. But
the main purpose of Schism and Continuity was indeed a study of
social organization, not of ritual. Turner states in footnote: "I
do not intend here to make a cultural analysis of Ndembu ritual
but simply to isolate from the ritual complex those sociological
features which are relevant in this book™ [11]. Not surprisingly,
then, only one of the twelve chapters in Schism and Contuinity is
devoted to ritual and is indicatively entitled "The Politically
Integrative Function of Ritual" [12]. Here Turner 1looks upon
the Ndembu rituals as being a compensation, a redressive
mechanism for the tensions produced in the secular social
structure (cf. phase 3 of the social drama) [13]. The social
principles of Ndembu society, as we saw, lead to tensions and
conflicts. Rituals, which are performed by cult-associations
cross-cutting the boundaries of lineages and villages and creating
wider networks of association, offer the 'social glue' that holds
Ndembu society together. The Ndembu do have a consciousness of
national wunity as a discrete group and as a subgroup of the
Lunda nation, but this wunity is in the first instance moral,
preserved by the complex system of Ndembu ritual which brings
together many Ndembu of different lineages and villages. Ritual,
then, has a function to fulfill: "the ritual system compensates
to some extent for the limited range of effective political
control and for the instability of kinship and affinal ties to
which political value is attached” [14].

Although Turner discusses the Ndembu ritual complex in some

more detail in Schism and Continuity, I will save this for later



—14-

{cf. Chapters III & IV). I would here like to explore how it came
about that Turner's treatise of ritual at this early stage of his
carreer remained rather limited and solely considered relevant
with reference to a study of the Ndembu social organization. I
feel that a discussion of Turner's position within the Rhodes-

Livingstone Institute can shed some light on the issue.

3. Discussion:

British Structuralism I: The Manchester School

As mentioned before, it was as a Research Officer of the
Rhodes-Livingstone Institute that Turner carried out his research
among the Ndembu. The Institute was founded in 1938 to study the
ways 1in which permanent and satisfactory relationships between
natives and non-natives could be established. As Turner pointed
out in a 1later work [15], studies of ritual had a very 1low

priority in the Institute; anthropological research was mainly

carried out on political and jural systems, on kinship,
urbanization, labour migration, and social and economic
organization. Under the directorship of successively Godfrey

Wilson, Max Gluckman, Elizabeth Colson and Clyde Mitchell the
Institute produced studies with a high degree of wuniformity
whereby "deviants and turncoats were treated with great ferocity
internally, but no criticism was tolerated from outsiders” [16].
Not surprisingly, then, Turner's work was very much influenced by

Gluckman, former Director of the Institute and at that time Head



of the Anthropology Department of Manchester University. From

Gluckman Turner received the message to study the social

organization of Ndembu society; "Until vyou've mastered that,
you're in no position to analyze ritual" [17]. The footnote in
Turner's dissertation, which I cited above, is in this regard

indicative of Gluckman's charismatic influence on his scholars.
Before 1 discuss how Turner was nevertheless driven towards
ritual studies, there 1is one element of a fruitful and long
lasting influence of Gluckman on Turner's work which should be
mentioned. From Gluckman [18] Turner borrowed the idea of looking
upon societies as essentially involving dynamic processes.
Gluckman and Turner considered their notion of a dynamic social
solidarity as being constructed and maintained over and above the
conflicts and contradictions that constitute a normal state of
affairs as a deep difference with classical functionalism [19].
Gluckman's dialectical perspective with its emphasis on process
was surely co-responsible for Turner's innovative apprcach of the
social drama and his view of social life as being essentially
processual in form, an idea which later pervaded throughout his
entire work. But first Turner's '"prejudice against ritual”, as he

calls it [20], had to be overcome.

Notes to Chapter 1:

{1] E.L.B. Turner (1985:2).
(2] Ibid.

[3] Turner (1954-55 & 1957a).
[4] Turner (1957a:xvii-xxiii).



[5]
[6]
17}
[8]
(9]
(10]
(11]
[12]
[13]

[14]
[15]
[16]
[17]
(18]
(19]
[(20]

-16-

Ibid. :61-81.
Ibid. :258-287.
Ibid. :89.
Ibid.:91-94.
Ibid. :94.

Ibid. :231.
Ibid. :289n.
Ibid, :288-317.

Other mechanisms of redress which Turner identifies but does

not study in detail are
processes.

Turner (1957a:291).

Turner (1969a:5-6).

Kuper (1983:129).

E.L.B. Turner (1985:4).
Gluckman (1954 & 1958).
Ortner (1984:130-131).
Turner (1969a:7).

political

and

legal-judicial
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CHAPTER II

RITUAL AND SYMBOL ANALYSIS

1. Introduction

How then did Turner, in spite of initial difficulties to study
ritual proper, become the ritual specialist for which he was to be
so much acclaimed in later years ? I think that two facts are of
relevance here.

First, Turner must always have had an eye for the human
capacity and enthusiasm to engage in ritual activity. Even in the
midst of his studies at the Rhodes-Livingstone Institute he
wrote an essay on Lunda rituals [1] and it was with excitement
that he witnessed a revival in the study of African ritual during
the 1950s ([2]. Turner's interest in ritual must already have
arisen in the early years of his life. His mother, Violet Witter,

was an actress in the Scottish National Theater before becoming a

solo performer. The maternal heritage of a profound interest in
the theatrical, creative side of man, - wich also provided the
name for one of his major conceptual tools: the social drama -, in

the end conquered Turner's prejudice against ritual which he

initially inherited from the Manchester School.

Of equal importance as Turner's spontaneous attraction to
ritual was the fact that he was assigned, by Gluckman no less, to
study the Ndembu. Reading the many reports of Turner's research

among the Ndembu, the picture clearly emerges of a people in whose
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lives ritual occupies a prominent place. It seems that there was
no escaping from a thorough study of the Ndembu rituals. Edith
Turner {3] reports that the beating of the ritual drums could be
heard so frequently and that the performances of some kind of
ritual were so manifold among the Ndembu that surely ritual could
not just be social glue. As a result, during his second period of
fieldwork (1953-54), Turner started to focus on ritual with a
vigour which would eventually result in a massive body of
ethnographically rich and theoretically innovative studies.

In this chapter I will discuss the basic elements of Turner's
conceptual apparatus to study rituals. A separate chapter will be
devoted to Turner's main theoretical advance in the analysis of

ritual, namely his view of rituals (and life) as processes.

2. Rituals as Symbolic Action

Right after Schism and Continuity, which to a large extent
still bore the mark of Gluckman, Turner wrote his first account on
ritual proper. With this paper {41, which Turner first presented
at a meeting of the Association of Social Anthropologists of the
Commonwealth in London in 1958, but which was not published until
1964 (51, Turner laid the foundation of his approach to ritual.
Now he was to move away more and more from the framework of the
Manchester School. Strikingly, in the year before the meeting in
London, Turner, formerly member of the Communist Party, renounced

communism, possibly as a result of the Soviet suppression of the
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Hungarian uprising in 1956, and in 1957 he was received into the
Roman Catholic Church [61].

I will in this presentation of Turner's approach to ritual use
several of his writings as they were published from 1957 onwards
without taking into account the development and sophistication of
his ideas over the years. A discussion of Turner's intellectual

development is taken up again in Chapter III.

Turner defines ritual as 'prescribed formal behavior for
occasions not given over to technological routine, having
reference to beliefs in mystical beings or powers"” [7]. A symbol

is the smallest unit of ritual which still retains the specific
properties of ritual behaviour; it is the ultimate wunit of
specific structure in a ritual context. Symbols can be objects,
activities, relationships, events, gestures or spatial units [8].

Ritual thus comprises two elements: (1) a reference to religion
(as a system of belief) and (2) an aggregation of symbols. Ritual
and symbol are then essentially related. Turner expresses this
well in another definition: ritual is "a stereotyped sequence of
activities involving gestures, words, and objects, performed in a
sequestered place, and designed +to influence preternatural
entities or forces on behalf of the actors’' goals and interests”
[(9]. Rituals are storehouses of meaningful symbols by which
information is revealed and regarded as authoritative, as dealing

with the crucial values of the community [10].
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3. Symbols: The Meaningful Vehicles of Ritual

Turner divides symbols into dominant and instrumental symbols
f1113. Dominant symbols appear in many different ritual contexts,
but their meaning-content possesses a high degree of constancy and
consistency throughout the total symbolic system. Dominant
symbols are readily analyzable in a cultural frame of reference
since they possess considerable autonomy with regard to the

particular aims of the ritual in which they appear.

Instrumental symbols, on the other hand, must be seen in terms
of their wider context, i.e. in terms of the total system of
symbols which makes up a given kind of ritual. Each ritual has

its own specific set of gocals and instrumental symbols are the
means of attaining these goals.

The structure and properties of symbols can be inferred from
three classes of data: (1) external form and observational
characteristics; (2) interpretations offered by specialists and
laymen; {3) significant contexts worked out by the anthropologist
[12]. The third class of data includes (a) the action-field or
social context: the significant field setting of the ritual in the
course of a social drama; and (b) the cultural context: the
symbolic ritual placed in a series of rituals [13].

From the three classes of data Turner derives the major
empirical properties of dominant symbols: (1) condensation,
polysemy or multivocality; (2) wunification of disparate

significata; (3) polarization of meaning or bipolarity {14].
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(1) Condensation: one single dominant symbol represents many
things and actions. This property of condensation or
multivocality allows for the economic representation of key
aspects of culture and belief. Each dominant symbol has thus a
fan or spectrum of referents.

(2) Unification of disparate significata: the significata are
interconnected by virtue of their common possession of analogous
qualities or by association in fact or thought. Significata refer
to the underlying meaning of a symbol, while the signans refers
to the sensorily perceptible outward form of the symbol.

(3)Y Polarization of meaning: dominant symbols possess two
distinct poles of meaning. At one pole, a cluster of significata
refers to components of the moral and social order, to principles
of social organization, to kinds of corporate groupings and to the
norms and values inherent in structural relationships. This is
the ideological or normative pole. At the other pole, the
significata are usually natural and physiological phenomena and
processes. Here the meaning-content is closely related to the
outward form of the symbol. This is the sensory or orectic pole
where those significata are concentrated that may be expected to
arouse desires and feelings. One symbol comprising both poles
refers then at the same time +to a physiological process, a
necessity, and to a normative complex of social and moral values,
what might be called a social desire. A single symbol represents
both the obligatory and the desirable and brings about an intimate
union of the material and the moral. As will be shown more

clearly when discussing the Ndembu rituals, the needs of the



individual biophysical organism and the needs of society come to
terms with one another in the dominant symbols, making the
obligatory desirable and allowing the desirable a legitimate
ocutlet.

More or less parallel with the three classes of data from which
the structure and properties of symbols can be inferred, Turner
distinguishes three levels or fields of meaning of ritual symbols:
(1) the exegetical meaning; (2) the operational meaning; (3) the

positional meaning {15].

(1) The exegetical meaning is obtained from questioning
indigenous informants about observed ritual behaviour. The
informants may be ritual specialists (giving esoteric
explanations) or laymen (providing exoteric interpretations).
Exegesis can also be derived through the study of myths, i.e.
sacred narratives telling of sacred beings, the origin of things
and the relation between man and the supernatural. Exegesis is

also provided through the piecemeal interpretations of separate
rituals or ritual stages and through written or verbally uttered
doctrines and dogmas. In the exegetical dimension the meaning of

a symbol is built up by analogy and association on three semantic

foundations or sources of significance: (1) the nominal basis: the
name of the symbol in ritual and non-ritual contexts; (2) the
substantial basis in the case of symbolic objects: the culturally
selected natural and material properties of the objects; and (3)
the artifactual basis: the symbolic object after it has been
moulded by purposive human action, when it has become a cultural

artifact.
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(2)Y The operational meaning is derived from observing not only
what is said about a ritual, but also what is done with it and how
it is  used. This includes furthermore observation of the
structure and composition of the group that handles the symbol and
the affective qualities of these acts. 1In addition, enquiries are
made about why certain persons or groups are absent on particular
ritual occasions, and whether this absence represents deliberate
ritual exclusion.

(3) The positional meaning of a symbol refers to the
relationship of the symbol to other symbols in the total ritual
systen. Often a symbol becomes meaningful only in its
relationship to other symbols, for in a given ritual only one or a
few of the meanings of the polysemous symbol may be stressed, or
different meanings become paramount at different stages of a
ritual performance.

Symbols have at least three orders of reference which are
related to their levels of meaning: (1) a manifest sense; (2) a
latent sense; (3) a hidden sense [16].

The manifest sense refers to the sense of the symbol of which
the ritual subject is fully conscious and which is related to the
exXxplicit aims of the ritual. This order of reference is directly
related to the exegetical level of meaning, for people are always

willing to explain what they know. The subject is only marginally

aware, but can become fully aware, of the latent sense of a

symbol . Exegesis and the operational level of meaning provide

data to reveal a symbol's latent senses. Finally, the subject is

completely unconscious of the hidden senses of a symbol. The



hidden senses are exposed in analyzing the data in the positional-

contextual frame.

Notes to Chapter 11:

{11 Turner (1953).

(2] Turner (1955b).

(3] E.L.B. Turner (1985:2-3).

(4] Turner (1957b).

{5] Turner (1964e).

(6] Willis (1984:73).

{7] Turner (1967a:19).

(8] Ibid.

(9] Turner (1977d:183).

(10] Turner (1968a:2).

{111 Turner (1976a:31-32).

(12] Ibid.:20.

(13] Ibid.:43-44. The importance of the social and cultural
contexts of rituals will be more fully explained in Chapter
II7., in which I discuss the field notion in the Ndembu ritual
complex.

{14] Turner (1967a:28-29 & 50-55:; 1968a:18-19).

(15] Turner (1967a:50-52; 1969c:11-13).

{(16] Turner (1968a:81-82).



CHAPTER I11

THE PROCESS OF RITUAL

1. Introduction

The basic elements of Turner's approach to rituals were, as I
have indicated, already written in 1957. During these years
Turner was still working at Victoria University of Manchester
where Max Gluckman was Head of the Department of Anthropology.
Turner had by that time completely given wup his 'prejudice’
against ritual. In 1961 this led to the publication of a paper on
Ndembu divination [11, followed by an excellent account of the
Ndembu ritual Chihamba [2]. Both essays are first-class examples
of Turner's skill in presenting ethnographic data within the
conceptual frame he had come to construct. Another important
theoretical innovation would soon take place right before Turner
left for America.

In 1963 Turner, at that time Senior Lecturer at Manchester,
received an offer of a Professorship of Anthropology at Cornell
University in Ithaca, New York. Turner accepted, but held up with
visa trouble he and his family had to spend a while at Hastings in
England. It was in the public library of Hastings that Turner
read The Rites of Passage by the Belgian folklorist Arnold Van
Gennep [21. Van Gennep first published his classic work in 1909
in French, but it was not translated into English until 1960. Via

Henri Junod {4] Turner had come across Van Gennep's 1ideas which
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would influence his own writings profoundly in the years to come.
At the library of Hastings Turner then wrote "Betwixt and Between:
The Liminal Period in Rites de Passage'", his first essay on the
processual form of ritual and the importance of liminality
{published in 1964 ([5]). Now Turner and his family, caught up in

a liminal phase themselves, were ready to leave for America.

2. Van Gennep's Rites of Passage

Van Gennep defined 'rites de passage' as '"rites which accompany
every change of place, state, social position and age" [6]. Van
Gennep 1indicated that all such rites are marked by a threefold
progression of successive ritual stages: (1) separation; (2)
margin (or 'limen', Latin for threshold); and (3) aggregation
(or the pre-liminal, the liminal and the post-liminal phase) (7].

The phase of separation includes symbolic behaviour which
signifies the detachment of the individual or group from an
earlier fixed point in the social structure or from an earlier set
of social conditions. During the intervening, liminal period the
state of the ritual subject is ambiguous; he is no longer in the
0ld state and has not yet reached the new one; he is caught up in
a 'betwixt and between' state. In the third ritual stage the
ritual subject 1is in a new stable state once again with its own
rights and obligations.

Turner adopted Van Gennep's idea of the processual structure of

rituals. Already in 1955 Turner had suggested that the temporal
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structure of rituals of rebellion, as described by Gluckman [81,
might shed a 1light on the capacity of rituals to transfer a
rebellious affect to the official social order {9] and even in
Schism and Continuity Turner noted that many Ndembu rituals
"involve the performance of two successive rituals, separated by a

period during which the patient undergoes partial seclusion from

secular life" [10]. Then Turner read Van Gennep and here he found
the basis for the later development of his ritual analysis: not
only was ritual situated within a process (the social drama), but

ritual itself had a processual form (cf. Fig. 2).

SOCIAL DRAMA

S Re-integration
0 Breach — Crisis —» Redressive <
C mechanisms Irreparable schism
I
A I l
L |

RITUAL Political Legal-judicial
F PROCESSES processes processes
I
E
L l |
D

Ritual 1 ... Ritual 2 ... ... ... ... Ritual n

o |
l

Separation —————¢ Margin ———p Re-aggregation

CULTURAL FIELD

Fig.2: The Social Drama and the Ritual Process
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Qf Van Gennep's basic model Turner especially highlights the
middle, interstructural phase of 1liminality. This eventually
led Turner to discuss the importance of what he calls
‘anti-structure'’ and 'communitas’'. Since anti-structure,
communitas and liminality are closely related concepts and occupy
a central place in Turner's later writings, I will discuss them in
the final chapter.

I will now consider the process of ritual as it appears among
the Ndembu of Northern Rhodesia and point out how the classes of
Ndembu rituals are related to Turner's notion of field context and

his processual view of ritual and society.

3. Rituals of Affliction and Life-Crisis Rituals

Turner made the distinction between life-crisis rituals and
rituals of affliction already in Schism and Continuity [111], but
it was not until the introduction to The Forest of Symbols {1217,
his first major work on Ndembu rituals, in which ©previously
published essays are brought together, that he elaborated the
model [13].

Life-crisis rituals are defined as that class of rituals which

mark the transition of one phase in the development of an

individual to another. The phase itself is an important point in
the physical or social development of an individual, such as
birth, puberty or death. The crises do not only concern the

subjects directly involved with them but also mark changes in the
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relationships of all the people connected with them by ties of
blood. marriage, political control, or in other ways. Life-crisis
rituals include initiation ceremonies for boys and for girls, and
funeral rituals.

Rituals of affliction, on the other hand, are performed for
individuals who are said by the Ndembu to have been 'caught' by

the spirits of deceased relatives whom they have forgotten or

neglected. Those spirits (Turner uses the term 'shades') afflict
an Ndembu in one of three ways: (1) the shade of a hunter may
cause his kinsman to miss his aim, fail to find animals to shoot,
or drive animals out of range; (2) the shade of a woman may cause

her kinswoman to have various reproductive troubles; or (3) shades
of both sexes may cause their living kin to become ill in wvarious
ways. These are the so-called modes of affliction and there are
three corresponding kinds of rituals to dispel the affliction:
hunters’' cults, women's fertility cults, and curative cults. The
mode of affliction and the corresponding ritual have the same
name.

The Ndembu rituals are characterized by the three-phased
processual form discovered by Van Gennep: separation, margin, and
reaggregation. In the case of the Ndembu rituals the phases are
(1) Ilembi or Kulembeka: the treatment and dance to make the
subjects sacred; (2) a period of seclusion: the partial or
complete separation of the subjects from everyday existence; and
(3) Ku-tumbuka: a further treatment and dance celebrating the end
of the seclusion period. Each separate performance of the phases

Ilembi and Ku-tumbuka has three main stages: the collection of
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medicines; the construction of a shrine; and a long period of
drumming, singing and dancing, interspersed with treatment of the
patients by the doctors [14].

Ndembu rituals of affliction are performed by cult-associations
on behalf of persons believed to be afflicted by a shade. The
mode of affliction may be revealed by the afflicted persons'
symptoms, but mostly the close kin of the subject consult a
diviner, who uses manipulative techniques to diagnose the disease
or misfortune. The diviner then advises his clients to seek ocut a
'doctor' who knows the appropriate ritual procedures. The doctor
collects a band of adepts, consisting of persons who have
themselves undergone, as patients or novices, that kind of ritual.
Each of the adepts is allocated a specific ritual task. If the
patient 1is cured by the ritual, he or she is a candidate for
initiation into the cult-association and may assist in later cult
performances as an adept. The members of a cult-association are
recruited from all over the Ndembu territory, regardless of their
particular village or lineage membership. In this way, the system
of cults helps to hold together the 1loosely organized Ndembu
society [15].

This brings us to another important element in Turner's ritual

analysis. According to Turner, a study of rituals must include a
study of the 'field' in which the rituals take place. Following
the field-theory of Kurt Lewin [16], Turner makes a distinction

between the social and the cultural field ([17].
The social field (or action-field) refers +to the groups,

relationships and social-structural organization principles of the
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society in which the ritual takes place. In the case of the
Ndembu, this mainly means the ritual's functioning as a redressive
mechanism in a social drama. It also refers to such numerical
characteristics as the number of villages represented during the
ritual, the pattern of intervillage relationships, the goals and
aims of the people present at the ritual, and so on. Among the
Ndembu, the social field 1is dominated by the contradiction
between matrilineal descent and virilocal marriage. The ritual

complex is here brought to play as a redressive mechanism whenever

a crisis occurs. Turner believes that this can only happen 1in
so-called 'repetitive’' or 'cyclical' social systems. Following a
model developed by Gluckman [18], repetitive systems refer to

systems in which conflicts can be wholly resolved and cooperation
wholly achieved within the pattern of the systemn. In changing
social systems, on the other hand, social dramas can never take
place, since there is no consensus about the values and principles

of the social structure so that possible disputes remain in the

phase of crisis [19]. In Ndembu society, ritual serves as a
mechanism of redress in two ways: first, during the divinatory
process, the misfortune of an individual is diagnosed and at the
same time group tensions are recognized, and, second, in the

course of the ritual itself the social bonds are renewed [20].

Two elements are of c¢rucial importance in determining the

Ndembu social field. First, analytically relevant, is Turner’'s
opinion that the social (as well as the cultural) field should
be abstracted from the extended ase method. Through this

method social systems are studied over time in a series of case
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studies, each of which deals with a major crisis 1in the selected
system or in 1its parts. The method has the advantage of
bringing out structures in relation to processes and of
focusing attention to the role of disputes and conflicts within
a social system [21].

Moreover, the social field is studied to accurately determine
the role of rituals of affliction, not of 1life-crisis rituals.
The latter "take no account of the actual balance between persons
and groups but dogmatically stress the key values and concepts of
Ndembu society, in virtual independence of the concrete historical
situation” [22]. In the case of life-crisis rituals only the
cultural field is of importance.

In the cultural field, then, ritual symbols are regarded as
clusters of abstract meanings. The dominant symbols are studied
in each ritual and in each phase of a ritual. The cultural field
encompasses the ritual within the totality of Ndembu rituals and
within the cultural content of Ndembu religion, i.e. at the level
of belief. In Ndembu religious belief four main components can be
distinguished [23]: (1) a belief in the existence of a high god
(Nzambi) who 1s said to have created the world and then left it to
its own devices; (2) a belief in he existence of ancestor spirits
or 'shades' who have the power to cause good or evil on the lives
of their living kin; (3) a belief in the intrinsic efficacy of
certain animal and vegetable substances; and (4) a belief in the
destructive power of female witches and male sorcerers. Within
this simple body of Ndembu beliefs the complex practices of Ndembu

rituals, which I will discuss in the next chapter, are situated.
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CHAPTER TV

THE NDEMBU RITUAL COMPLEX

1. Introduction

In this chapter I will discuss in more detail the rituals
of the Ndembu of Northern Rhodesia (now Zambia) as Turner reports
them in his writings following his field research in the 1950s.
In Chapter III I have already indicated the basic form of the
Ndembu rituals. I will now present an overview of the Ndembu
rituals as they were recorded during Turner's fieldwork.

From the outset, one thing should be clear: Turner's
descriptive accounts are so detailed and vividly written that an
overview can only give an impoverished account of Turner's
ethnographic descriptions. To give some picture of the complicated
Ndembu ritual practices, I have found it useful to start off with
an inventory of the Ndembu rituals which Turner describes in

his writings, with special attention to Ndembu colour symbolism.

2. A Classification of Ndembu Rituals

The classified inventory of Ndembu rituals is based on the
whole body of Turner's descriptive works (cf. Fig. 3). The
inventory follows Turner's distinction between the two main

classes of rituals: life-crisis rituals and rituals of affliction.
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RITUALS OF AFFLICTION

HUNTER'S CULTS

WOMEN'S FERTILITY

CULTS

CURATIVE CULTS

Bow-hunters' cults: Chihamba
Wubinda: Isoma or Tubwiza Kayong'u
Mukala or Kaluwi Wubwang 'u Tukuka
Chitampakasa Mwana Apana Kalemba or
Kalombu Nkula Tulemba
Mundeli (Kalemba) Kuswanika Ijina
Ntambu Ku-kupula or
Lukupu
Wukang'a
Gun-hunters' cults: Mbaloli
Wuyang'a Kaneng'a
{Masandu)
Thamba
LIFE-CRISIS RITUALS
INITIATION RITUALS FUNERAL RITUALS
Mukanda Mung'ong'1 Kumukindyila
Nkang'a (Chiwila)

RESIDUAL CATEGORY:

Musolu
Kudisola
Mbanji
Ku-tena Ivumu

Fig. 3: Classified Inventory of Ndembu Rituals
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While writing up the <classification I encountered a few
problems which I will mention together with the references to the

papers or books where Turner discusses the rituals in some detail.

The Ndembu hunters' cults are divided between the cults for the
bow-hunters and the cults for the gun-hunters, corresponding with
the two classes of Ndembu hunters. Turner places IThamba among the
curative cults though he suggests thal this ritual has moved to be
incorporated into the Wuyang'a cult [1]. Later Turner placed
Thamba next to the Wubinda and Wuyang'a cults as a third class of
hunters' cults [2]. The hunters' cults are described in more
detail (3], especially Thamba (4].

The women's fertility cults consist in one of Turner's books
out of four categories: Nkula, Wubwang'u, Isoma and Chihamba {5].

Later he placed C¢hihamba under the class of curative cults while

entering Mwana Apana, elsewhere called Mwana Ipana [6], into the
class of fertility cults {7]. Kalemba is mentioned as a rare
fertility cult [8] and elsewhere as a curative cult [9]. Turner
presents descriptions of WNkula [101], Isoma {11] and Wubwang'u
[1217.

Of the curative cults, Turner equates Kaneng'a with Lukupu
[13], while he later makes a distinction between 'Kaneng'a of the

Night' and 'Kaneng'a of the Day' and only the latter is the same
as Lukupu or Kukupula {14]. Masandu is mentioned as a curative
cult {15] but is later not listed [16]. Turner provides detailed
accounts of the curative cults Chihamba {17] and Kayong'u [18].

The life-crisis rituals are divided into initiation and funeral
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rituals., but the chief's installation rite (Kumukindyila) could be
included in this category since rites of status elevation can be
considered as 1life-crisis rituals [19]. Chiwila used to be a
funeral ritual for women but is now extinct [20] and taken up in
Mung'ong'1. Turner describes Mukanda [21]1, Nkang'a [22], the
funeral rituals [23] and the chief's installation rite {24].

I found it necessary to include a category of rituals which
Turner mentions but are not given a place within the distinctive
classes of 1life-crisis rituals and rituals of affliction [25].
This residual category includes the following rituals: Musoclu: a
ritual performed by a chief or senior headman to bring on the
rains if they are unduly belated [26], elsewhere Turner describes
this ritual as being extinct [27]; Kudisocla: the ritual to cleanse
an incestuous union (only referred to once by Turner [28]);
Mbanji: the ritual to purify homicides [29]; and Ku-tena Ivumu:
the 'mentioning of the womb' ritual performed at a woman's first

pregnancy [30].

3. Ndembu Colour Classification

Of the highly complicated Ndembu rituals and symbols, I here
wish to discuss Turner's comments on the use of red, white and
black symbolic objects in the Ndembu life-crisis rituals ([31]. As
will be shown at the end of this chapter, Turner's discussion of
the Ndembu colour classification is especially relevant for the

relation of his work to another major anthropological contribution
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to the study of ritual symbols, French structuralism.

In many Ndembu 1life-crisis rituals Turner found that the
instances of dualism, such as the opposition between matrilineal
descent and wvirilocal marriage, or the opposition between the
sexes, was contained in a wider tripartite mode of classification.
This tripartite classification is related to the colours white,
red, and black. For these colours the Ndembu have primary terms,
while terms for other colours are either derivates of these or
consist of descriptive and metaphorical phrases. In several
Ndembu rituals only two colours are represented in a binary
opposition. This opposition between colours may situationally
represent a dual opposition (e.g. of the sexes), but each of the
two colours can stand for the same objects, which suggests that
there has to be a third factor. In the case of the white/red
contrast this is black.

From informants' reports (at the exegetical 1level), Turner
learned that the relationship between the three colours begins
with the mystery of the three rivers: the rivers of whiteness,
redness and blackness. As in many other African societies, the
rivers represent a power flowing from a common source in the high
god. In the Ndembu 1life-crisis rituals the colours are
represented 1in symbolic objects (red or white clay, black
charcoal) and the novices are instructed in the mystery of the
three rivers. Exegesis also elicited that white symbols are
associated with goodness, health, power, visibility and 1life,
while red symbols are associated with different kinds of blood,

and black symbols with evil, diseases, witchcraft and death. The
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white/black contrast, then, seems to be the supreme antithetical
pair. However, in ritual performances white and red appear in
conjunction and black is rarely present. Ritual whiteness refers

to harmony, continuity, purity, the manifest, the appropriate and
the legitimate. Redness in rituals stands for contrary values and
qualities; redness acts both for good and ill, both for good blood
(e.g. animal blood shed by the hunters}) and bad blood (of
menstruation and murder). Black is ritually often the neglected
member of the triad because black does not make visible and black
things are associated with evil and impurity. Red and white, on
the other hand, are both associated with activity, they both have
power though in a different way: white stands for the preservation
and continuance of life, while red stands for the taking of 1life

or the bloodshed for the communal good (cf. Fig. 4).

LIFE DEATH

red white black

Fig. 4: The Ndembu Basic Colour Triad

Turner concludes his discussion of the Ndembu colour
classification with an interesting remark. The superorganic,
culture, has, according to Turner, an intimate connection with the
organic in its early stages of development, with the awareness of
powerful physical experiences. These physical experiences are

associated with experiences of social relationships and
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represented by the three colours white, red, and black. Turner
thus develops a three-level model in which organic or physical
experiences (the body) are related with social relations (the

social body) and the superorganic (the cosmological body}).

4. Discussion and Critique

4_.1. Discussion:

French Structuralism: Lévi-Strauss and De Heusch

Of the criticisms which have been expressed against Turner's
approach to ritual, the commentaries of Luc De Heusch and Claude
Lévi-Strauss are closest related to Turner's discussion of the
Ndembu colour classification [32].

De Heusch [33] does not agree with Turner's interpretation of
his {valid) discovery of the Ndembu colour classification.
Especially an analysis of the colour red and its symbolic
representations cause De Heusch to disagree with Turner. Red is
symbolized by the blood of the hunt, maternal blood, and blood of
war and homicide. There is then an ambivalence in Ndembu redness
which, according to De Heusch, does not allow the Ndembu colour
triad to be reduced to a binary structure between black and white
{which is what Turner did). Turner's informants expressed that
red is an independent symbolic category, and this piece of
exegesis should be considered an integral part of the

classificatory mode of thought established in mythology. De Heusch
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believes that Turner should have taken his informants' views fully

in account, because exegesis is an expression of mythology and in

the last resort ''ritual activity is firmly based on a mythological

system'" [34].

This 1last remark provides a link with Lévi-Strauss's position
to Turner's approach. Within the framework of French
structuralism, of which Lévi-Strauss is the founder and De Heusch

a conscientious disciple, symbols are studied in mythology and

not, as Turner does, 1in ritual action. For Turner the data for

symbolic investigation are the actual performances of rituals and

not, as in French structuralism, the role of rituals in cognition

[35]. These clearly different perspectives bring about completely

different anthropological procedures. Turner has to engage in

painstaking ethnographical work, record detailed descriptions of

actual ritual performances and explore the total field-context of

a ritual, while within a structuralist frame cognition is analyzed

only through mythology and speech [36].

At first glance, it would seem that Turner's approach is of a

more sociological, descriptive nature than the structuralist

perspective. But the differences between the two approaches are

more than that: they imply a different view on the nature of

ritual. For Turner, ritual is ritual action, and symbols are the

smallest units of ritual action. Lévi-Strauss and with him De

Heusch, however, believe that rituals find their roots in myths.

Lévi-Strauss defines ritual as
and objects manipulated'" [37].

substitutions for words,

"words uttered, gestures performed

The two latter categories are but

hence cognition as presented in myths and
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speech should be studied, for ritual "is not a reaction to 1life;

it is a reaction to what thought has made of life" [38].

4.2. Criticisms

That part of Turner's approach to ritual by which he
distinguishes himself most obviously from French structuralism,
namely the detailed ethnographic descriptions as the departure of
ritual analysis, is the point for which Turner has been most often
praised. Starting from his earliest work on the Ndembu up to his
later monographs, the rich ethnographic details on Ndembu ritual
action have indeed been Turner's prime source on which he built
his theory of ritual. Even Adam Kuper, the critical observer of
British social anthropology, wrote already of Schism and
Continuity that "the quality of the case material and the care
with which it was presented and analyzed put the monograph in a
class of its own" [39]. At this early stage of Turner's
anthropological enterprise he employed the concept of social drama
along with the extended case method. The social drama concept has
been critized for being unsophisticated on a theoretical 1level.
Firth [40], for example, argues that the drama concept suggests
the possibility of assumption and abandonment of a person's social
positions, the roles he likes to play. Since social structural
mechanisms prevent individuals from 'free role-playing', the drama
can only be understood in a loose metaphorical way.

In his later works Turner began to consider the ritual complex
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more and more as an object of study in its own right. Turner
never abandoned the concept of social drama, but he realized that
rituals did more than securing the secular order. His work

Chihamba, The White Spirit 1[41]1 is in this regard very much a
crucial work since it offers Turner's first detailed account of
Ndembu rituals within his, by that time already developed,
conceptual frame. Soon after the publication of this work Turner
was criticized for overestimating the role of rituals. Horton
[42], for instance, argued that Turner's analysis gives a far too
central role to rituals and religion. Horton cannot agree with
Turner's proposition that man is universally involved with ritual
and that religious involvements cannot be reduced to other
aspirations. For Horton, 'Ritual Man' is but a part of 'Theory-
Building Man'; both religion and science have the same basic aims
of explaining and predicting the events of things in the world.

It causes some surprise then that Turner, who at one time
regarded rituals as mere functional devices for the smooth
operation of society, was now under attack for viewing ritual as
too exclusive a domain of study.

Before we assess whether or not this critique is Jjustified, I
will discuss what might be considered the 'coping-stone' of
Turner's ritual analysis: the concepts of 1liminality and

communitas.
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CHAPTER V

ANTI-STRUCTURE: LIMINALITY AND COMMUNITAS

1. Introduction

In Chapter III I have already indicated that Turner, once he
started to study ritual proper, looked upon rituals as being
essentially processual in form, an idea to which he was inspired
by Van Gennep's discussion of rites of passage. After his first
essay on Van Gennep [1], Turner has 1in his later writings
repeatedly discussed the central importance of the liminal phase
in life-crisis rituals and rituals of affliction. When Turner
became Professor of Social Thought and Anthropology at the
University of Chicago in 1967, he had already published The Forest
of Symbols [2] in which the essay on Van Gennep occupied a central
place. Then came the publication of The Drums of Affliction in
1968 [3], a work which reveals no theoretical innovations but
presents detailed accounts of a few Ndembu rituals, followed by
The Ritual Process in 1969 [4]. These three consecutively

published books are very much the central core of Turner's

writings on Ndembu rituals. Herein The Ritual Process occupies a
prominent place, for it is the work in which Turner discusses the
concepts of liminality and communitas at some length and, at the

same time, this leads him away from an exclusive study of
Ndembu rituals to include analyses of phenomena in complex

societies. Before I discuss these later developments in Turner's
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writings, I will comment on the concepts of liminality and

communitas.

2. The Liminal Phase in the Ritual Process

From Van Gennep Turner learned that rituals involve a three-

phased process; a ritual exemplifies the transition of an
individual from one state to another. The states refer to
relatively fixed or stable structural conditions that are
culturally recognized. Between these states, Turner noted [5],

the novices in a ritual are often secluded from everyday life and
have to spend some time 1in what may be described as an
interstructural, liminal situation. During this liminal phase,
the subject of passage is structurally ‘'invisible'. This 1is
exemplified by giving the subject a new name to denote his
'no longer - not yet' status and by the exhibition of bizarre and
complex symbols. The essential theme of these symbols is to
eXxpress that the 'liminal personae' are neither living nor dead
and both living and dead; they express the ambiguity and paradox
of the interstructural period.

Further characteristics of the liminal personae equally express
the inter- or non-structurality of the liminal phase [6]. The
novices are during the seclusion period often disguised or hidden
away. They are considered neither male nor female; they are
deprived of rank, status, property and all other structurally

relevant characteristics. When the novices are initiated in
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group. they are all treated equal and at the same time they are
completely obedient and submitted to the rest of the community.
So, in sum, the liminal personae are "neither here nor there; they
are betwixt and between the positions assigned and arrayed by law,
custom, convention, and ceremonial' [7].

To stress the interstructural position of the subjects, several
'sacra’ are communicated to them. The sacra are secret symbols
which represent the unity and continuity of the community. They
include: exhibitions, actions, and instructions [8]. The
exhibitions of objects include relics of deities, sacred musical
instruments or other sacred articles. The actions involve dancing
and reenactment of myths which are told together with cosmogony,

theogony and mythical history during the instruction phase.

RITUAL PROCESS

Rites of . Seclusion Rites of
separation period reaggregation
rf LIMINALITY
1. Communication 2. Deconstruction 3. Simplification
of sacra: and of social-
- exhibitions recombination structural
of objects of familiar relationships:
- instructions cultural - obedience
- actions objects of subjects
- communhitas

among subjects

Fig. 5: The Ritual Process and Liminality
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The communication of sacra is then one of three important
elements in the liminal period. The other two, which I have
already discussed, are the obedience of the subjects or the
simplified structural relationships, and the complex
symbolizations, which consist of deconstructions and
recombinations of familiar cultural symbols (cf. Fig. 5). The
simplicity of the structural relations during liminality provides

the link with the concept of communitas.

3. Communitas: General Characteristics and Types

The liminal period in rites of passage is a period in which the
characteristics of the social structure are no longer and not vyet
applicable. It is a truly inter-structural phase. As I mentioned

earlier, the subjects are during the liminal phase submitted to

the rest of the community, and in this they are all equal. The
relations between the 1liminal personae are equalitarian and
undifferentiated, they are non-structural. Structure refers to

the notion of an arrangement of positions or statuses and is
absent in liminality. What 1s most evident in liminality then is
what Turner calls communitas [9]. Communitas emerges where social
structure does not, it is made evident only through its
juxtaposition to aspects of social structure. In the case of
ritual subjects during the liminal period of seclusion, communitas
refers to liminality, marginality, inferiority and equality: the

initiands are neither here nor there, submitted and obedient to
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the rest of the community and all are treated as equals of one
another, creating a generic bond between people and a related
sentiment of 'humankindness'.

S0, at first glance, Turner seems to provide a negative
definition of communitas: communitas appears where structure is
absent. But there 1is more to it than that. Structure and
communitas refer to two models of society [10]. Society refers to
both the social-structural and to communitas, the one referring to
a structured, differentiated and often hierarchical system of
positions, the latter referring to society as an undifferentiated
community of equal individuals. Society involves a dialectic
process between communitas and structure, and both are part of
mankind. According to Turner, no society can function adequately
without this dialectic; both structure and communitas or anti-
structure are needed. In the course of history they may follow
eachother in a cyclical way: "Maximization of communitas provokes
maximization of structure, which in turn produces revolutionary
strivings for renewed communitas'" [11].

Since Turner discovered that the spontaneity and immediacy of

communitas often cannot be maintained, he found it useful to
distinguish between three types of communitas: existential or
spontaneous communitas;:; normative communitas; and ideological

communitas {12].

Existential communitas is free from all structural demands, it
is fully spontaneous and immediate. It is the fate however of all
existential communitas in history to undergo a 'decline and fall'

into structure. Already in normative communitas the




