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3
such manifestations as funerary rituals, spirit possession and spirit
mediumship.
Although this chapter mainly concentrates on two examples of sacrifice,

this is not because sacrifice, any more than initiation, is an easily definable
term delimiting a distinct type of ritual. To assume this would almost amount
to thinking that every case is a variant of a fundamental and original sacrifice.
Like a number of recent writers, such as de Heusch (1986), I believe it is right
to stress the great variety that exists among the various examples of 'sacrifice'
as they have been described in the literature. A possible reaction to such a
complex state of affairs might be to give a restrictive definition of the term, but
this would be to take the very opposite strategy to the one I wish to adopt here.
Instead, we need not be too concerned about whether a specific ritual is or is
not a sacrifice, since the aim of this book is to include all these phenomena
within a wider analytical category, which includes considerably more than
even the wide range of rituals which have been labelled as sacrifice. Somewhat
similarly, de Heusch concludes his book by saying that trance and sacrifice are
part of a more general ritual system than is implied by either term. This is
convincingly argued, but the ritual system he suggests goes well beyond
phenomena which have been called trance and sacrifice and, indeed, goes
beyond even what is commonly referred to as religion.
The anthropological concept of sacrifice should, therefore, be treated like

the notion of totemism so effectively discussed by Levi-Strauss (1962). The
phenomena which have been called by names such as totemism or sacrifice are
not so varied as to make the words useless as general indicators of linked
manifestations. On the other hand these manifestations are so loosely
connected that it would be as totally pointless to look for an explanation of
sacrifice as such as Levi-Strauss showed it was useless to look for an
explanation of totem ism as such. Rather, and again like Levi-Strauss, we must
see what are called sacrifices as a few cases of the very many manifestations of
a much wider range of phenomena, some of which may have been labelled
sacrifices, some initiations, and so on. It is at this more inclusive level that we
must seek explanation.
Two examples of sacrifice have been most prominent in the immense non-

anthropological literature on the topic, which proliferated especially at the
end of the last century. These are ancient Greek sacrifice and biblical sacrifice.
A discussion of these familiar cases can therefore serve as an introduction to
the approach to be taken in this chapter.
For the ancient Greeks, as for many of the people who have been studied by

anthropologists, all meat eating was a sacrifice. The Greeks never killed
domestic animals for food for other purposes than sacrifice (Vernant 1979:
44). As in the case ofOrokaiva initiation we therefore find an indissoluble link
between religion and consumption. Furthermore, the political and military
implications of this link are equally present in all these cases. For the Greeks,
sacrifices had necessarily to be performed before any legal process could be

Sacrifice

lapter 2 began with a discussion of initiation among the Orokaiva. It
scribed how the elders organise a ritual in which the children to be initiated
~first associated with pigs, creatures which are seen as very similar to them,
d how as pigs the initiates are hunted and symbolically killed by masked
:n representing ancestral spirits or birds. Then, the initiates are isolated in a
rk hut in the forest, where it is said that they, like all those who have gone
yond death, have themselves become a kind of spirit. Finally, the children
.emerge and return from the world of the spirits. They re-emerge associated
th the spirits which initially killed them, as hunters and consumers of pigs.
)wever, at this stage the pigs which the initiate will hunt are real pigs. From
ing conquered and consumed as though they were pigs, the initiates have
come conquerors and consumers of pigs and of everything which the pigs
oke: vitality, strength, production, wealth and reproduction.
The initiates' return is accompanied by the whole community, who share in
~new-found aggressiveness of the initiates, and all are now predominantly
)resented as killers of pigs and as eaters of pig meat. As the ritual develops,
,wever, so does the evocation of conquest and soon the killing of pigs is
50ciated with the conquest and killing of people. The pig hunt has come to
a foretaste of warfare and the consumption of enemies.
This matrix ofOrokaiva initiation, which is found in many other rituals of
tiation, is analogous to the underlying matrix of many of the rituals which
ve been called sacrifices in anthropological literature. This fundamental
nnection between sacrifice and initiation has been noted by many commen-
tors. For example Stanner (1960), in a discussion of Australian Aboriginal
itiation, shows how the same themes are present there as in biblical sacrifice.
milarly Schwimmer so extends the notion of sacrifice that it includes many
pects of the initiation ritual which was discussed in the previous chapter
973: 154-9). This continuity will again be argued in this chapter as we
mpare Orokaiva initiation with a number of rituals which have been called
lcrifice' by the anthropologists who studied them. In the end, however, this
,mparison will lead to an even wider comparison of ritual forms, taking in
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litiated or before any major act of government could be envisaged. This was
~cause sacrifice gave the sacrificers power and wisdom. Above all, sacrifices
ere essential before any military enterprise because the performance of the
tual was believed to be strength-giving.
The story of a particularly famous sacrifice has always dominated the
aditional nineteenth-century discussions of ancient Greek sacrifice and it
m serve to reveal the essential elements of the practice. This is the story of
)higenia as found in the Greek dramatists, especially the two plays by
uripides, lphigenia in Au/is and lphigenia in Tauris. The Greeks were about to
t sail to attack the Trojans when their warlike intentions were weakened by
Ielack of wind. This problem is normally explained in the Greek sources as a
mishment administered by the goddess Artemis for an unspecified offence.
way out ofthis predicament was, we are told, found in the suggestion made
,rough divination that Agamemnon, the leader of the expedition, should
crifice his daughter Iphigenia, and thereby launch quite a number of plays
Id operas. But, in the Euripides version at least, at the very last moment, just
:the knife was about to come down, Iphigenia was replaced by a hind, which
as killed instead. No doubt this animal would then have been treated like
,her Greek sacrificial animals. That is, it would be divided into different
Irts, some of which would be burnt so that the smell could feed the
substantial gods, while other parts would be roasted and boiled to be
msumed by different groups of humans. For humans, unlike the gods who
Id escaped the transformative cycles of life and death, need the sustaining
Id strengthening element which comes from consumed flesh (Vernant 1979).
~us fortified, the Greeks got their favourable wind and were ultimately able
kill the Trojans, rape the women, and burn the town.
The overall pattern of the story is strong and clear. Agamemnon, the leader
ld representative of the Greeks, submits to an attack on himself, or
,mething close to himself: his daughter. For the ancient Greeks, children
~re thought of as the extension of their fathers. In agreeing, however
Iwillingly, to carry out the sacrifice, Agamemnon was co-operating with an
tack from a god directed against him. The first element of the sequence of
crificial violence evoked by this story is therefore the partly self-inflicted
Dlence intended by the chief protagonist. But then the violence rebounds
Id, from having been the victim, Agamemnon becomes a violent actor
wards others. He eats the strengthening flesh of the sacrificial animal and
It only is he restored bodily, but so is the whole situation and so are all the
reeks; the wind returns, the outward movement of the fleet towards their
ey begins and ultimately the process reaches its climax as the Trojans and
eir town are consumed with fire. From having been conquered Agamemnon
,s thus become a conqueror.
The other story which is always referred to in the discussions of sacrifice,
lich appeared in such profusion during the last century, is the biblical story
Abraham and Isaac. According to Genesis, God ordered Abraham to offer

his son Isaac in sacrifice instead of the usual sheep. In the end Abraham
unwilJingly agreed to carry out the divine instructions and began to make the
necessary preparations. It is difficult to escape the implication that if the
sacrifice had been carried out Isaac would have been killed and perhaps eaten.
However, again at the last minute, God substituted a ram and Isaac was
spared. Furthermore, as a mark of his favour and in return for obedience and
self-denial, God promised Abraham to 'make descendants as many as the
stars o~ heaven and the grains of the sea shore. Your descendants shall gain
possessIOn of the gates of their enemies' (Genesis 22: 18).I
!~e similarities between the story of Iphigenia and that of Isaac are very

stnkmg and have often been pointed out. Furthermore, the connection
between these two stories of sacrifice and the Orokaiva practice of initiation is
clear. In "allthree cases we find the same elements. Firstly, a terrifying closeness
to death on the part of the living is evoked. It is as if there was an element of
dare in these stories. In the case of Orokaiva initiation the participants stress
how very probable it is that the children will not survive the seclusion period of
the ritual. In our two sacrifice stories death is avoided by a hair's breadth.
Secondly, those who come close to death in all three cases are children, that is
members of society who have life before them and who promise social
continuation. In other words, the threatened killing is a killing of human
vitality at its most intense and forward-looking. The abandonment of this
form of vitality would be the abandonment of life itself for the whole
community. Thirdly, in all three cases an animal is, at the last moment,
substituted for the child. This means that the actual victim's vitality can be
completely abandoned in fulfilment of the original promise to God, the gods
or the ancestors, who, because of their non-bodily nature, are simply satisfied
with receiving the insubstantial aspect of the animal. Fourthly, in all cases the
substantial part of the victim, that is its potential vitality, is obtained in the
form of meat by the human participants, who thereby replace and regain the
vitality which they had lost in the initial self-denial. Fifthly, this consumption
enables the whole community to regain vitality and life to such an extent that
they can turn their strength outwards in the form of military aggression
against other peoples and their children. The spatial aspect of this final,
aggressive outward movement is particularly strongly evoked in both of our
cases of sacrifice: by the image of the sea journey towards Troy in the one and
the. biblical reference to the 'gates' of the enemies in the other. Both are images
which recall the final military expeditions of Orokaiva initiation.
Several elements of this pattern shared by initiation and sacrifice, especially

the movement out of vitality and back again, provided the framework of
Hubert and Mauss's 'communication' theory of sacrifice (1968 (1899». This
theory of sacrifice was, until recently, the most widely accepted in anthro-
pology and it was the model for the highly influential study of Nuer sacrifice
put forward by Evans-Pritchard (Evans-Pritchard 1956, chapters, 8, 9, 10). It
was in this form in particular that Hubert and Mauss's theory came largely
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upersede an older theory of sacrifice, which goes back to Plato, where the
ctice is seen as a matter of obligating the gods by means of a gift.
,ccording to Hubert and Mauss, sacrifice is a matter of going towards the
ne via the death of the victim and then coming back to the profane. This
I be done for two reasons. Communication may be established through
'ificein order momentarily to enter into contact with the divine so that sins, be forgiven or other benefits obtained. Hubert and Mauss called these
:s 'rites of sacralisation'. Or communication is established with the sacred
hat unwanted contact with the supernatural may be brought to an end.
se sacrifices were called by the two authors 'rites of desacralisation'. In
}cases sacrifice is above all envisaged as the crossing of the barrier between
sacred and the profane (Hubert and Mauss 1968 (1899».
Lspite of the clear advance which Hubert and Mauss's theory represents
.previous work, it has recently been fundamentally criticised by a number
Titers. The main thrust of that criticism is that Hubert and Mauss were
lstifiab]y influenced by the prominence they gave to Vedic sacrifice and
ificeas it is understood in the Judaeo-Christian tradition. This led them to
me that what are in reality quite specific models, derived from particular
es and periods, could be used to build a universal theory. C]early this is an
-present danger in any attempt to genera]ise on such a vast subject and the
;ism seems particularly well founded in their case, since any theory which
terms such as 'sacred' and 'profane', terms which cannot be given
Icultural referents, cannot form the basis of a general theory of sacrifice or
1ything else.2
hat Hubert and Mauss brought from their reading of ancient Sanskrit
on sacrifice is the notion that the sacrificer enters the area of the sacred by
1Sof purification of both himself and the victim and can thus communi-
with the deity by means of the killing of the victim, which has become a
:d object. For these two authors, sacrifice is a kind ofsacri]ege which both
and separates the sacred and the profane. But even if this theory is
dly acceptable for Sanskritic sacrifice - and this will be discussed more
in the next chapter - it appears that even for ancient India it needs
fication (Biardeau and Malamoud ]976: ]9ff.). Even more significantly it
Ide perfectly clear by writers such as de Heusch, among others, that the
::>fa separation between the sacred and the profane in the terms envisaged
ubert and Mauss is far from universal, and that, in particular, it does not
y way apply to Africa (de Heusch ]986: 20-1).
.e unfortunate effect of the Judaeo-Christian heritage on the work is
y inherited from previous writers and partly indulged in anew by Hubert
Mauss. This problem is lucidly identified in an article by the French
cist Detienne, which introduces a number of studies on Greek sacrifice
enne 1979). Detienne shows how Hubert and Mauss's work belongs to a
tradition in European history and theology which was already well
ulated in the eighteenth century and which reached its apogee in the work

of such writers as Cassirer (1972) and Girard (] 972). All the writers in this long
line imp]icitly or explicit]y sought to make sacrifice the key to the definition of
religion and saw Christian ideas of sacrifice as the apogee oflesser forms. As a
result they interpreted the phenomena in an evolutionary perspective which
saw non-Christian sacrifice as a primitive precursor of the disinterested self-
sacrifice of the deity.
Although most of the writers who developed these linked theories were

denounced in their time by various orthodox Christians, they were, Detienne
convincingly argues, misled by anachronistic or ethnocentric Christian and
Jewish concepts. Their work shows, Detienne tells us, 'how an all-
encompassing Christianity has continued to exercise a secret and surprising
hold on the thought of historians and sociologists who were sure that they
were inventing a new science' (1979: 35). This comment has been recently
further vindicated by de Heusch's severe examination of how much the
famous study of Nuer sacrifice by Evans-Pritchard (1956), which largely
follows Hubert and Mauss, has been vitiated by the attempt to translate Nuer
concepts into Christian theology and vocabulary (de Heusch ]986: 21-33).
According to Detienne, crypto-Christianity leads to three problems and

misrepresentations in the way sacrifice has been viewed both in anthropolog-
ica] literature and beyond. Firstly, he ri'ghtly argues that the idea of an
evolutionary sequence leading to a higher form of sacrifice has made
anthropologists ignore the fact that the various phenomena which they have
labelled sacrifice are extremely varied and that they demonstrate no essential
unity. Secondly, he argues that the majority of authors have underestimated
the political importance of sacrificial practices. Again, this is certainly true
though a number of anthropologists and Sanskritists to whom he does not
refer, such as Middleton (1960), Luc de Heush (1986), Heesterman (1985) and
Gibson (1986), should be acquitted of this charge. Thirdly, Detienne argues
that cIassica] anthropologists, with the possible exception of Robertson-
Smith, have failed to see the importance of cooking and eating in sacrifice
(Robertson-Smith 1889). To make the point Detienne, together with his co-
editor Vernant, called their book Sacrificial Cooking (1979). In emphasising
that aspect of sacrifice they ha ve preceded Gibson (] 986), who has stressed the
importance of eating and to whose work I shall return. Although this sort of
stress is very valuable for our understanding of much apparently obscure
ethnography, it becomes even more valuable if we expand Detienne's notion
of cooking to a much more general concept than the specifically Greek notions
he implies. Indeed, Detienne and Vernant run the risk of being accused of
doing precisely what they rightly say Hubert and Mauss did when they
universalised Sanskritic ideas, since they themselves appear to attempt to foist
Greek ideas on the rest of the world. The idea of the centrality of cooking can,
however, be retained if we expand it so that cooking is understood as only one
stage in the general transformation of animal food which involves consump-
tion and even digestion (Parry 1985). This process might even be seen to
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=Iudethe escalating chain of consumptions and aggressions, discussed above,
lich complete rituals of sacrifice and initiation.
I cannot, however, entirely follow Detienne and Vernant when they use
eir point about cooking as though it negated the significance of the
~ntification of sacrificer and victim and the significance of the self-sacrifice
d substitution elements, which so interested Hubert and Mauss, Lienhardt
d Evans-Pritchard and which to them are mere crypto-Christianity. The
idence of some form of self-identification, supplied by the authors on whom
'ely for the examples discussed in this chapter, seems inescapable though
rhaps the general idea needs reformulating. Perhaps this element is absent in
~Greek sacrifices which primarily concern Detienne, but we have already
:n that the idea was present and central in one story of sacrifice from the
me culture, the story of Iphigenia.
It is possible that the reason why Detienne and Vernant do not recognise the
rltrality of the element of self-identification with the victim in so many forms
sacrifice goes back to a reading of Hubert and Mauss's where their dismissal
the gift theory of sacrifice was a necessary element of and essential
eliminary to their own theory. It is true that Hubert and Mauss's dismissal
the gift theory is, as Detienne and Vernant argue, unsatisfactory. The
rltrality of gift-giving to deities or ancestors in some form is quite
:scapable from most cases of sacrifice in the literature. Even in the case of
:dic sacrifice, where quite specific ideas of cosmogony dominate, Biardeau
s no hestation in saying that, from the point of view of the sacrificer, the
iential act is the giving up of something to the deity (Biardeau and
alamoud 1976: 19). Giving something is the lowest common denominator
rituals which have been called sacrifice, perhaps simply because this is a
1damental meaning of the word in modem European languages. Gift-
ring is a central element in the examples discussed by Detienne and Vernant,
d ironically it was perhaps their ability to recognise this which led them to
ect what Hubert and Mauss have to say so completely, since those authors
19inally presented their theory as an alternative to gift-theory. This is,
wever, to pass over much which is of value in Hubert and Mauss's account
sacrifice.
In fact, the importance of gift-giving in sacrifice need not conflict with the
:a of self-identification with the victim. We know from Mauss's own work
w gifts in very many societies should be seen as part of the giving of the self
123/4) and Hubert and Mauss again use strikingly similar language to that
the essay on the gift when they stress how inappropriate the contrast
:ween interested and disinterested gift-giving is for the societies to which
:y are referring (Hubert and Mauss 1968: 305). This means that the giving of
offering closely associated with the self may also be a form of self-
:ntification with the victim and ultimately the recipient. Interestingly, the
ne point, as it relates to sacrifice, is made by de Heusch when he points out
w no sharp boundary can be drawn between being and having in African

symbolism (1986: 310-12). In fact the element of consumption and the
element of self-sacrifice are both conjointly present in most cases of sacrifice
and it is precisely the combination of these two elements which is so revealing.
It is this conjunction which makes it possible to demonstrate the relation of
sacrifice to initiation and to argue that the symbolic immolation of the almost-
self of the first part of sacrifice and the political, military and culinary aspects
of the second half mutually imply each other.
To illustrate this point further I shall, by way of illustration, give two

ethnographic examples which are in many ways complementary. These are,
first, the classic study of the Dinka of the southern Sudan by Lienhardt (1961)
and secondly Gibson's recent study of the Buid of the Philippines (1986),
which appears to support the position of Detienne and Vernant.
Dinka ethnography is deservedly famous in anthropology and so I shall

refer to it only very quickly in order to stress those aspects which are
particularly relevant to the general argument. Under normal circumstances
Dinka sacrifice centrally involves the killing of cattle. It is these people's most
important religious rite and the same would be true of many other African
peoples. Most commonly, sacrifices are carried out in time of trouble or when
people need strengthening. Very often the immediate cause is disease. This
leads us to ask the simple but centrally relevant question: why does killing
cattle cure people? But before answering this question we need to begin at the
beginning of the sequence of events which culminates in sacrifice as a form of
curing.
The initial reason for carrying out the sacrifice is when someome, or a group

ofpeople, feels penetrated by an outside force, which is believed either to cause
or actually to be the disease. Disease is used here in a very wide sense of the
word to mean almost any kind of trouble. Lienhardt shows how permeable the
Dinka feel to such outside forces and how all trouble is explained in terms of
such a bodily invasion.
The next stage in the progression towards sacrifice occurs when the person

(or persons) who has been attacked tries to find the cause of the trouble. To do
this the patient turns to divination or some other diagnostic procedure and in
the process of divination the sequence which leads to sacrifice quickens. What
follows the diagnostic is the diviner's recommendation for bringing about a
cure and this is particularly revealing. Two apparently totally different and
opposed ways of curing are common, especially in Africa. These two ways
may be tried concurrently, but more usually they appear as two successive
stages of the process of finding a cure, since, if the first is not successful, the
other will then be tried. The first way of dealing with intrusion is found
universally. Once the source of the trouble has been identified, a way is sought
to expel the intrusive force. This way of going about things is familiar to us
from western medicine. Indeed the Dinka themselves recognise this identity of
form and therefore readily welcome western medicine for this sort of practice.
If this first approach fails, however, then the second tack is tried and that is
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npletely different. In this the diviner will suggest that the disease i~ a
lVerfulsupernatural being, a clan divinity or a ~pirit for example, which
lnot, or should not, be resisted and so, instead of expelling the intrusion, the
ient should rather submit to the disease and its attack on her body. She
,uld even draw in and identify with the disease against her body, in other
rds make her body foreign and accept the intrusion against it. This is not
'ected to occur without a struggle, but the final victory of the intruding
ce should not be in doubt.
"he lives of Christian saints or the story of Job are well-known examples of
, pattern and there are many ethnographic cases of this type of turning
nd of the person against themselves or rather against the bodily aspect of
mselves. For example a particularly fine description of this process is given
he book Human Spirits by M. Lambek (1981), where this way of dealing
h ilIness by 'welcome' is shown to lead naturalIy to spirit possession. After a
1991ewhen the diseased person is still trying out the first tack of expelling
intrusive spirit she finalIy agrees to the second tack and instead welcomes
spirit. What this means in this case is that she allows her body to be made a
:ptacle without will, which can be used by an immortal and external spirit
its temporary incarnation (Lambek 1981).
n the case discussed by Lambek this second welcoming approach to disease
is to the instituting of a spirit possession cult, but it could just as easily have
n a preliminary to sacrifice. The fact that similar preliminaries can lead to
ler what we call sacrifice or spirit mediumship shows well how closely these
I manifestations are related, a point already made, as we saw, by de
lsch. It also shows once again how misleading the divisions can be within
typology of ritual categories which our academic traditions have imposed.
eed the close connection between sacrifice and possession can help us
lerstand the Dinka case to which we return.
Iere, however, yet another preliminary is necessary before we come to the
al itself. As was the case for the understanding ofOrokaiva initiation, it is
essary to sketch how the Dinka view relations with supernatural beings
Iwith animals, especially cattle. In fact, the main points I want to make on
;e matters are implicit in the very organisation of Lienhardt's book. The
Ik begins with a discussion of the Dinka's association and near-
1tification with their cattle. It is made clear that this identification is
ticularly strong in the case of boys and young men. To illustrate this we are
wn a picture of Dinka youth dancing in a way that imitates cattle. The
Ikends, however, with a discussion of the ritual of the death-defying burial
e of a Dinka priest, the master of the fishing spear. The priest should be a
voId man who is buried alive in such a way that, after he has disappeared
11 sight, nothing but his disembodied voice can be heard singing or
aking an invocation. This complementary opposition between cattle and
~ch, between the bovine strength of youth and the verbal power of the old,
ch Lienhardt constructs by the very organisation of the book, is central to
Ika symbolism.

For the Dinka, cattle and humans are very close and this parallelism, which
is evocatively discussed by Lienhardt, is familiar from other parts of Africa.
This link between cattle and humans is not unlike that which exists between
pigs and humans among the Orokaiva. For the Dinka, cattle represent the
beauty of strength, vitality and sexuality to which humans aspire, but which
they possess in varying amounts. In particular, cattle are associated with
young men.
But the similarity between the Orokaiva and Dinka cases goes further. This

is because, even though Dinka cattle are seen as similar to humans in some
respects, in other, equally significant respects, cattle and humans are very
different. These aspects are not so stressed by Lienhardt but they emerge from
a careful reading of his ethnography.
For the Dinka, a clear difference between humans and cattle lies in humans'

ability to speak. Although Lienhardt does not discuss speech in general, he
discusses at great length the speech of the Dinka prophets and of the members
of the priestly clan, the masters of the fishing spear. This is a kind of ideal
speech, cool speech, not often achieved by less sacred mortals. The Dinka
believe that prophets and masters of the fishing spear are the permanent
mediums of Divinity and of lesser divinities which, in any case, are simply
avatars of the supreme God. The speeoh of the chosen vessels of Divinity is,
therefore, particularly powerful, but it is not exclusive to them. It seems that
all men, and perhaps some women, can occasionally make their speech reach
similar heights, for example when possessed or when acting as diviners.
Perhaps the most important aspect of this quintessential speech is that it is
always true. This means that when it is used to talk of the future it is prophetic.
IdealIy it should be declaimed clearly and require few words (Lienhardt 1961:
139). Everything about this truth-speech contrasts with the associations of
cattle. While cattle are youthfulIy strong but turbulent, mobile, always being
exchanged or killed in sacrifice, the true speech of the Dinka is manifested in
the old and frail, but is permanent, unchanging, of no particular time and of
all times, sober and immortal, beyond process.
This duality of speech and cattle takes many forms. For example the Dinka

think of their society as fundamentally divided between warrior clans who are
more closely associated with cattle, and priestly clans who bring order,
stability and prophetic speech. This kind of distribution suggests an image of
complementarity since it implies that both elements are necessary for life. The
Dinka see existence as a combination of a bovine animal vitality and a death-
defying order crystallised in the invocations of the masters of the fishing spear.
In stressing this duality in Dinka thought I am not doing what Lienhardt

rightly warned us against in a recent article on the concept of the self
(Lienhardt 1985). There, he very properly stressed how it would misrepresent
Dinka thought to argue that they have an explicit theory of what makes up the
self. Very sensibly the Dinka say that no one can know what a person is like
inside. I believe such justified scepticism is found in most cultures, and I have
already tried to stress the dangers of such over-explicit exegesis of ideas of the
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rson in the last chapter. What I am talking about when I say that the Dinka
visage the person as part cattle and part speech is, rather, the dramatic
rlplifications which are acted out in rituals. In rituals, unlike ordinary,
~ryday life, an image ofthe components of interior states is evoked in a way
it is partly iconographic and partly allegorical. These dramatic represent-
ons are created in order to bring about a symbolic transformation, but they
)n fade after the ritual is done, though they never disappear completely.
A.fter the diviner has told the patient that, rather than resist, she must
)mit to the external invasion, in most cases he will suggest that this is done
sacrificing cattle. Why this is a suitable way of co-operating with the
:ernal invader becomes evident in the main actions of the rite. First, the
tim is associated with the person for whom the sacrifice is being done. Then,
the first part of the sacrifice proper the animal is threatened for long periods
:h the spear of the sacrificer and it is weakened in a variety of ways but
ncipally by exposure to the sun. Ultimately it is killed. But simultaneously,
this is happening, the other aspect of human society, the cold speech of
th, is strengthened and conquers. Speech is manifest in sacrifice in the
'ocations and prayers spoken by the master of the fishing spear which
minate the first part of the ritual. The Dinka say that it is the continual
:aking of these invocations which weakens and kills the animal and makes
horns, prime symbols of vitality and virile strength, wilt and droop. The
y word which the Dinka use as a verb for 'to invoke' suggests the violence
.t is being done to the sacrificial animal as it can also mean 'to attack an
:my' (1961: 263). The drama is a tilting of the balance between vitality and
:hanging truth, in which vitality is vanquished.
t is, therefore, right to see Dinka sacrifice as involving an identification
ween sacrificer and victim, as Lienhardt does in the case of the Dinka and
Evans-Pritchard for the Nuer. In spite of de Heusch's objections much of
ethnography confirms their point of view. However, the proposition has to
iualified since it is only one aspect of the sacrificer and the community, the
IIcattle aspect, which is symbolically weakened and killed in the ritual, but
other aspect, the speech aspect, is strengthened at the very same time as
llity ebbs away. This is why theories of the identification of sacrificer and
:im have often been criticised but never overcome. It is not the whole
son, which is identified with the victim, but only one aspect.
)inka sacrifice is in its first part a drama of conflict between cattle and
~ch; as the animal is defeated speech and invocation become triumphant.
at the ritual creates by evocation is first a reduction of the complexity of
person and society so that it can appear to consist merely of two opposed
nents, the cattle and the invocation, which are represented as visually and
itorily in conflict. Once the image has been established the ritual can reach
next stage as, finally, the speech element conquers.
'or the sacrificer and the community the conquest and the killing of the
Ie is an external drama which can be experienced as corresponding to the

weakening and killing of the cattle element by now evoked in the body. It is in
this ritual context, and this context only, that is right to speak of elements of
the person because, in the ritual, different external entities are brought into
action to represent and create an internal conflict. What is happening is similar
to a morality play where the struggle of good and evil within a protagonist can
be represented as objectified by different actors.
But ritual is more complex and more powerful than this simple comparison

suggests. Firstly, as will be discussed below, the second half of the ritual breaks
away from the theatrical model. Secondly, even in the first part of the ritual
discussed above, we are not just dealing with an externalised representation of
an internal state, but also with actions which have an experienced internal
effect on the body of the participants.
The drama of the victory of speech over cattle occurs out in the open on the

ceremonial ground. But the same division and the same tipping of the balance
also occurs experientially for both the sacrificer and for those less centrally
concerned. In order to understand how the killing of the cattle is bringing
about a cure it is better to concentrate on this aspect first.
The effect of the ritual on the peripheral participants is revealing in many

ways. First, it shows how, in a ritual such as this and in a society such as that of
the Dinka, the boundary between the body of an individual and the wider
group is weak (Bloch 1988). Thus, in the Dinka ritual of sacrifice, as in
Orokaiva initiation, even though the event might be focused on the central
actor (the initiate or the patient), all the others present are not onlookers but
co-participants. This continuity manifests itself at the point in the ritual when,
as the animal on the ritual ground is weakened and as the speech side is
magnified, the onlookers also experience speech overwhelming their internal
vitality and they become possessed and speak the words of Divinity.
Lienhardt gives a graphic description of the twitching of the flesh of the
possessed young men, their cattle side, as it submits to the verbal invasion of
Divinity. This twitching of the flesh of the possessed serves well to show how a
parallel has been established between the external visible actions of the
participants in the ritual and the invisible experiential process which goes on
inside their bodies, since the Dinka themselves stress the identity of this
twitching of the flesh of the possessed participants with the twitching of the
flesh of the animal as it is being slaughtered (1961: 137).3
The falling into trance of some of the onlookers is illuminating in a number

of ways. First, we have once again demonstrated the close affinity of sacrifice
and spirit possession. Secondly, because spirit possession is a matter of the
triumphant penetration of a transcendental being into the conquered body of
a medium, we can see that this is also what sacrifice is all about, that, like spirit
possession, it is an appropriate response to the diviner's advice not to resist
disease, but rather join the invader entering into your body. In the ritual the
sacrificial animal is made to stand for the vitality of the body of the sacrificer
while the transcendental speech of the invocations of the master of the fishing
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;pear appropriately represents and is a manifestation of Divini~y. By
)rganising the sacrifice the patient is thus completing the attack on his own
fitality in order to let the permanent triumph. The weakening and death of the
mimal is the culmination of this process and publicly represents the victory of
:ranscendental speech. The first part of sacrifice and possession is the
:ompletion of the process of joining the invader against one's vital self.
And, of course, all this is exactly what happens in a ritual such as Orokaiva

nitiation, or rather in the first part of the ritual when the pig element in the
:hildren is weakened and killed so that the spiritual element can dominate. But
:hen, with sacrifice as with initiation, there is a reversal. The abandonment of
;trength and vitality cannot be final. As with initiation, it must be regained.
fhe internal lack of balance in the body, brought about by the victory of the
:ranscendental, must be redressed if life is to go on. And again this poses the
)roblem of how to avoid contradiction so that the second part of sacrifice is
10t merely a reincorporation of what has so painfully been got rid of.
The Dinka sacrifice solution is very similar to the Orokaiva initiation

;olution and it revolves around the change in the relation of the sacrificer and
lictim which occurs at the moment of the actual killing. Lienhardt, like other
:thnographers, notes how a dramatic transformation in mood occurs at this
)oint. This is due to the fact that the close association of sacrificer and victim
~ndsat this moment. Up to then there has been a painfully close experiential
malogic relation between the two, but once the killing has been done the
;acrificer is freed and the dead animal is merely a dead animal on the ground,
'eady to be cut up and eaten in the second part of the ritual. When that occurs
.he relation of the victim, on the one hand, and the sacrificer and community,
m the other, changes from the analogic to the physical, just as, among the
)rokaiva, the pigs of the first part of the initiation were metaphoric pigs while
.he pigs of the second half are real pigs.
From this point on Lienhardt almost seems to lose interest in the

)roceedings for reasons which have much to do with his highly intellectual
iefinition of religious experience, which seems to have no place for what is
'undamentally a feast. In this point of view he reflects the approach of those
writers whom Detienne rightly criticises for crypto-Christianity and for
gnoring the political and consumption aspects of sacrifice in spite of the fact
.hat these aspects are just as present in Christianity. However, if we again
19reewith Detienne on this, it is not say that what interested Lienhardt is not
:qually important.
What happens in the second part of the ritual is that the animal is cut up,

iistributed and partly eaten there and then amidst a good deal of celebration.
3y this stage this meat has taken on a quite different meaning from what it had
n the first part. No longer does it represent the animal, vital side of the
,acrificer; it has become, by the simple fact of killing, the meat of an animal
which, because it is an animal, is by nature alien to humans. Its vitality can be
:onsumed without problem by those present in order that, like all meat, it will
'estrengthen them through its nutritive value.

Unlike Lienhardt, and even more Evans-Pritchard writing of the nearby
Nuer, the Dinka attach very great importance to the feast side of sacrifice and
to the eating of cattle, in which they revel. Indeed, the Dinka word which
Lienhardt translates as 'sacrifice' would, according to him, be more straight-
forwardly translated as 'feast', thereby making a nonsense of the refusal to
consider the meal as part of the sacrifice (1961: 281). The eating of the meat of
the cattle restores vitality which had been analogically lost in the first part of
the ritual. Those who had allowed their native vitality to be symbolically
vanquished by following the advice of the diviner and performing the sacrifice
are now rewarded with the actual vitality of an external being. The meal is that
highly pleasurable recovery of this vitality, which has been surrendered in the
first part of the proceedings. And here, as with the other consumptions which
follow rebounding conquests, this may not be just a restoration oflost vitality.
The recovery is triumphalist and outwardly directed. It may indeed lead to a
legitimate increase in vitality since the vitality that is now being recovered is
conquered and ordered by the transcendental order of the speech of the
masters of the fishing spear.
By having allowed one side of themselves to die so that they may become

pure speech the Dinka sacrificers can regain the cattle side through the mouth,
almost exactly as happened for the Orokaiva initiate. There is a difference in
the two cases but it is slight. In the case of Orokaiva initiation it was the
children who were representing pigs in the first part of the proceedings, while
in the first part of Dinka sacrifice it is the cattle which represents the humans,
but this difference is of no significance to the general logic of the proceedings.
And the parallel between the two rituals does not end there. For the

Orokaiva the consumption of the external pig was also the promise of further
more adventurous conquests of a political and military form and, again, the
same is true of the Dinka. As in the case of the Orokaiva, Dinka sacrifice takes
on a more military idiom as it proceeds. Lienhardt tells us that to 'make a feast
or sacrifice often implies war' (1961: 281), indeed that the rituals often ended
either in threatened or real military raids. The expansionist reconquest of
vitality is shown once again to lead either to restoration, as in the return of the
initiates to the village, or to aggrandisement.
It is because the sacrifice ends in such a feast, which involves not just the

legitimate recovery of vitality but, by extension, the recovery of more vitality,
as much as one can get, that sacrifice can cure disease in all its forms whether
physical or, as is often the case, social and moral. What has happened in the
sacrifice is that the specific problem, which was the original cause of the ritual,
has been dealt with in a way which is not specifically addressed to it but is,
rather, an action which generally reactivates the strength and activity of the
social group and which, it is hoped, will overcome the particular difficulty with
its general force. This is why the same rituals can be used both to cure specific
ills and on a non-specific basis to reactivate the right order of man in society'
and nature, such as occurs, for example, in annual fertility rituals such as the
famous Ncwala of the Swazi (Beidelman 1966). This point will be discussed
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further in the next chapter. However, because the culinary, political and
military sides are not developed by Lienhardt, it is best to turn to other
ethnographies to understand the second half of ~acrific~. ...
The second ethnographic example to be considered m any detaIl m this

chapter is a recent study of the Buid of Mindoro in the Philippines by Gibson
(1986). In many ways this ethnography of sacrifice is almost the opposite of
that on the Dinka and, as a result, it complements it admirably for the
purposes of the present argument. Gibson insists that, w~ile th~ ~lement ?f
substitution of the sacrificer for the victim is central to the Dmka, It ISabsent m
Buid sacrifice. On the other hand, he argues that the communal and politically
significant strength-giving meal in which the animal is eaten is the most
important aspect of Buid sacrifice. This approach would certainly delight
Detienne. The differences have as much to do with the different approaches of
the two authors as they have to do with differences between Africa and South
East Asia. However, in spite of the wide cultural differences, it is to a certain
extent possible to reconcile the two studies.
We must start by a consideration of Buid notions of the person as they

~merge in ritual. Gibson tells us that the Buid consider that the person is made
IIpof three elements. These three elements he glosses as body, mind and soul.
fhe body and soul are acquired through the biological processes of birth.
fhey are closely linked. Gibson tells us that the state of the body reflects the
;tate ofthe soul (1986: 126), but the soul, unlike the body, does not disappear
it death but becomes a ghost. Both the soul and the body are driven by asocial,
ndividualistic desires, such as the desire for food and exclusive sexual
~ratification. These desires are normally controlled by the third element, the
l1ind. The mind develops with adulthood, begins to weaken with the onset of
;enility and finally disappears at the death of an individual. The manifestation
)fthe mind can be seen in the self-control exercised by the person and by their
;ocially co-operative attitude. The faculty of speech is a sign of the mind and
:his is especially so in the highest form of speech, the chanting of the spirit
l1ediums. In these concepts the Buid are surprisingly close to the Dinka and
:his similarity is increased when we take into account Buid ideas about the
"elation of humans and pigs, ideas which are reminiscent of Dink a ideas about
:he relation of humans and cattle.
For the Buid, animals snare with humans the body and the soul, both of

",hich are driven by desires, but, as might be expected, it is the controlling
nind, and therefore speech, which is the element that.differentiates humans,
:specially Buid humans, from animals. The negative side of animality should,
lOwever, be balanced with the positive aspect of animality, which is its vitality.
indeed, it appears that, because their bodies and souls are not under the
:ontrol of mind, the Buid feel that the vitality of animals is somehow stronger
han that of humans.4 From Gibson's book one gets the feeling of a
:onsiderable amount of anxiety about the possible lack of differentiation
Jetween humans and animals, especially pigs, since pigs are, as he points out,

very close to humans because they are domesticated and live directly under the
house (1986: 153-5).' The Buid seem to be saying that, but for the control of
the mind, humans would be like pigs and their society would be as chaotic as
that of pigs, as each and every individual would seek to fulfil their selfish
desires.
Furthermore, this partial identity with pigs means that, if humans were not

under the control of the mind, they would, like pigs who are eaten by humans,
become legitimate food for superior beings. How real this worry is becomes
clear in the context of funerals, where it is believed that because the dead have
lost the protection of their minds and are therefore like pigs, they immediately
become potential prey to pig-eating spirits, who treat the corpse as though it
were pork. In certain contexts the Buid say that 'they are the pigs of the spirits'
(1986: 150). One might see this statement as being a shorthand for saying that,
but for the protection of the mind, they are as vulnerable to flesh-seeking
spirits as pigs are to humans.
The way the mind offers protection from pig-eating spirits is clearest in the

rituals of spirit mediums hip which are central to Buid religion. Buid spirit
mediumship is, like all aspects of Buid society, strikingly democratic, or
rather, corporatist. Nearly all households contain a person who, by means of a
secret chant, can summon at least ~>ne spirit familiar who will make
mediumship possible. The summoning of these familiars is so common that
Gibson tells us it is very rare for a night to go by in a settlement without some
medium being heard chanting. The summoning of familiars by chanting has
the purpose of enabling the mind to soar 'on the back' of the familiar above
the settlement. The reason for such acts of mediums hip is, above all, to protect
the community from various malevolent spirits who are always seeking to
attack the souls of the members as a preliminary to being able to eat their
bodies after death.
This almost daily guard-duty is achieved by the process, already much

discussed in this book, whereby animal-like vitality is abandoned by the
mediums. As a result of chanting, the mind of the medium separates from their
soul and body and the freed mind begins to be able to see the medium's
familiar approaching. The mind then gets on the back of the familiar and, as it
soars, it leaves behind on the ground the merely animal sides of the person,
that is the body and the soul.
Again, as in the examples discussed in the earlier parts of this book, this

abandonment of vitality is like what happens after death, since the Buid
believe that after death the mind returns to a transcendental, undifferentiated
community of minds and only the body and the soul remain on earth for a
while. The body is then eaten by the evil predatory spirits and the soul becomes
for a limited period an egoistical ghost.
The similarity of this example with those from the Dinka or the Orokaiva

cases is far from total. In the Buid example the transcendental element, the
mind, does not survive the death of the person and is thus different from the
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)rokaiva spirit aspect which becomes an immortal ancestral spirit. The
:ontrast is further heightened by the fact that the element which does survive
lfter death, that is the soul, shares in the animality of the body. These
iifferences are, however, less significant than might at first appear.
This becomes apparent as we return to the subject ofBuid mediumship. The

limost nightly chanting sessions, which normally involve only one medium,
Ire actually best understood as minor preparations, or practice sessions, for
nuch more elaborate Buid rituals, which Gibson calls seances. These seances
Ire usually occasioned by some major trouble or disease. What makes them
lifferent from more common acts of mediums hip is the co-operation of a large
lUmber of mediums and the presence of the whole community. The point of
hese large gatherings is that the various mediums can join forces and drive
lway the powerful evil spirits, who have succeeded in invading the community
n spite of the vigilance of the lone medium's nightly patrol. Gibson is at his
nost evocative when he describes how seances are joint enterprises manifest-
ng the ethos of sharing and solidarity, which the Buid value above all and
vhich is the product of the control exercised by the minds of all the mediums
If the community working together.
In such seances the minds of all the important men and some women, helped
)y their many familiars, are joined together to defeat the intruders. This
)owerful image of intellectual co-operation enables us to understand better
hat what Gibson calls the 'mind' is not primarily an individual part of the
lerson, but an aspect of a holistic appreciation of the local society. Indeed,
uch a view of the mind as that which leads to sharing accords well with the
.eneral conclusions of Gibson's book. In the seance it is the minds of the
ommunity together with their familiars which are once again gathered to
19htagainst the unending intrusions of the spirits. This community of minds
nd familiars is therefore transcendental to the individual mind of anyone
lerson.
By continuing to share the powers of their minds and familiars the Buid act,
ot as individuals, but as a community. Also, as a community, they are
laking a bid for survival after individual death. There is, therefore, a sense in
Ihich the community of minds and familiars is immortal since, although the
linds of individuals come and go, the corporate body of minds remains. This
;even clearer in the case of the spirit familiars since these, unlike anything else
1 Buid society, are inherited by one person from another, thereby implying
he familiars' separation from human mortality. This community of minds
nd spirits is the permanent element of Buid society; it corresponds to the
peech of the masters of the fishing spear and the ancestors of the Orokaiva.
.II these transcendental elements are opposed to individual and unstable
lements associated with animals and their vitality, an element which is
~presented, in the Buid case,. by the body and the selfish soul.
If this argument is accepted we are some way towards showing the close
arallel which exists between Lienhardt's study of Dinka sacrifice, which

stresses the identification of victim and sacrificer, and Gibson's study of Buid
sacrifice, which stresses the importance of killing the animal, cooking and
eating it. First, however, we must look more closely at precisely these elements
in Buid ethnography.
The important seances of the Buid, when the whole community gets

together, not only involve spirit mediumship, but also what Gibson calls
sacrifices, that is the ritual killing, cooking and eating of an animal: a pig or a
chicken. These sacrifices are carried out for a number of different reasons.
Here, for lack of space, I shall concentrate only on the two most different
cases: when the spirits concerned in the sacrifice are beneficial to humans and
when the spirits are totally hostile to humans.
Gibson gives an example of a case of the latter type, which was necessitated

when a child was believed to be diseased because his house had been invaded
by a whole horde of harmful spirits. In order to deal with this trouble a large
seance was organised involving many spirits and many mediums. As people
began to gather, the spirit mediums called their familiars by chanting, then
they began to co-ordinate their various visions into a shared one. It was during
this time that what Gibson calls the sacrifice took place. The participants hung a
pig upside down from the rafters and then swung it over the child's head. Just
as they slaughtered the animal the mediums urged the spirits to leave the child.
Although Gibson would disagree, I think it is inevitable that we must see the

killing of the pig as a substitute for the child, which the evil spirits had begun to
attack by biting, a form of aggression which the Buid see as a preliminary to
aggressive eating. But then, as in Dinka sacrifice, after the moment of the
slaughter, everything changes. The insubstantial spirits have been fed the
insubstantial soul of the pig and so the humans can indulge as a community in
a revivifying meat feast which is specially intended to strengthen the stricken
child (Gibson 1986: 158-9).6
When the sacrifice is intended to bring about the intervention of beneficial

spirits the ritual is a little different. In the case discussed by Gibson (1986:
172-9) the intent is to bring back the presence of those beneficial spirits who
had withdrawn because of an antisocial act by some members of the
community. As always, the Buid first try to contact the spirits through the
double intermediary of the mediums and their familiars and, as they do this,
they invitingly kill the pig on the threshold. They then proceed to the equally
important revivifying feast, which, as Gibson convincingly demonstrates,
expresses and reinforces the idiom of sharing on which Buid society rests. In
the case of the sacrifice to beneficial spirits, and as when evil spirits are
addressed, the spirits are invited to come and share in the communal meal.
Because of this the spirits are given a little bit of meat to evoke their presence in
the human group and enable them to join in.
n is the very great importance which the Buid attach to these feasts, which

makes Gibson take a general view of sacrifice which conflicts with that of such
writers as Lienhardt and Evans-Pritchard. He argues, as Robertson-Smith
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d, that Buid sacrifice is only focused on the element of a uniting communal
eal and that it lacks the element of self-sacrifice and substitution which was
ntral for Hubert and Mauss and Evans-Pritchard. In this conclusion he
ins Detienne although, as far as I know, the two authors wrote quite
dependently of each other.
The way I see the matter is somewhat different from any of these authors.
ibson's conclusion would folIow if one used the label 'sacrifice' as though it
moted a discrete analytical category defined by a concern with the ritual
Iling and consumption of an animal. There is no doubt that this is how the
Drdhas been used in the anthropological literature. If one limits the analysis
'Buid sacrifice to acts defined in this way, the conclusion reached by Gibson
at Buid sacrifice is only a matter of eating the victim is largely convincing,
'en though the element of substitution is not, even on his own evidence,
)sent.'
But if, like de Heusch, Detienne and myself, we assume that sacrifice cannot
:defined cross-culturalIy and that the word is nothing more than a pointer to
~Iuster of phenomena which are contained within a wider family of rituals,
ere is no reason why we should limit our explanatory attempt to the pig
Iling and eating and ignore other parts of the seance. Indeed, there is a good
ason why we should not do so since the Buid themselves make no such
stinction. It therefore seems reasonable to analyse the event as a totality,
,ntaining both the element of spirit mediumship and the element of pig
Iling.
If we do this we find that Buid ritual practice becomes much closer in
~ucture to Dinka sacrifice and that it accords with the general pattern of
bounding violence discussed in this book. Buid spirit mediums hip is a
sponse to a form of potential trouble, which is imagined as an invasion of
)stile invisible forces. The response to such invasion is not to identify with
e invading forces, as would be the case in Orokaiva initiation or in Dinka
crifice, and then turn against one's vitality, but it is something not alI that
ssimilar. Although the Buid do not join with the invading spirits they
msform their society into something of the same order as that of the spirits,
community of insubstantial minds and familiars. In doing this they
Iticipate individual death since, as will happen after death, they abandon
~ir vital, animal-like element, that is their souls and bodies. But, just as
ey individually die a little, they are also reconstituted into a wider, non-
::Iividualand life-transcending unity, which endures through time as people
me and go.
Thus, the part of the seance concerned with spirit mediums hip corresponds
irly closely to the first part of Dinka sacrifice with its abandonment of
imal vitality in favour of the eternal and unchanging truth of the speech
trusted in the clan of the masters of the fishing spear. In both cases we have
abandonment of practical dialectics which is achieved by a self-inflicted
nquest of one side of the self, though in one case this is achieved through the

drama of Dinka spirit possession and, in the other, by the extreme control
implied in Buid mediumship.
But, as in the other cases we have looked at, this movement to the

permanent transcendental cannot be maintained for ever ifIife is to go on and
vitality to be regained, though, as in the other cases, since vitality cannot be
regained in the form in which it was lost, it must be regained from an alien
source. And so the part of the seance not concerned with mediumship is
concerned with what Gibson has calIed 'sacrifice' and eating. Since the
mediums cannot remain in their transcendental state and the community
cannot be left hanging in mid air they must, like the Dinka in the second part
of sacrifice, regain vitality and therefore mortality, which they do through the
shared consumption of pig meat.
In the case of a large-scale seance the Buid think of both the departure to the

spirit world and the return to vitality as communal matters and it is therefore
particularly appropriate that one of the central aspects of the rebounding
violence of external vitality among the Buid takes the form of a 'communal'
meal which incarnates that central Buid value, the idiom of sharing.
Gibson, better than any other ethnographer, shows the significance of the

meat eating and how its meaning is to be found just as much in the
physiological responses it evokes as in more intelIectual associations. This, I
am sure, would also have been the case for the Dinka had Lienhardt chosen to
include that part of the proceeding in his analysis of sacrifice.
In other words it is the totality of the various types of Buid seances, which

alI share the same two critical elements - spirit mediumship and meal- which
is a close equivalent to the whole of Dinka sacrifice, involving as it does both
invocation and feast. It is only Gibson's and Lienhardt's different definition of
the event which has led to their appearing to reach such contrasting positions.
And, furthermore, both cases are very similar to the Greek and Jewish
examples of sacrifice with which this chapter began.
These four cases of sacrifice reveal themselves to be also fundamentalIy

similar to Orokaiva initiation in that all these rituals are based on the same
sequence. Firstly, there is a representation of a bifurcation of life between an
exaggeratedly chaotic vitality and a transcendental, permanent order which is
the basis for institutions. Secondly, there is a representation of the abandon-
ment of chaotic vitality, an abandonment which is caused by an attack on the
vital chaotic aspect of the self or of the community. Thirdly, we have a
triumphalist recovery of mastered and consumed vitality obtained from an
external source.
There is an aspect of the Buid ethnography which, however, seems to go

against the assimilation of this case to examples from Dinka or Orokaiva
ethnography. One aspect of these ethnographies, emphasised in what has gone
before, is how the experience of reproduction becomes the basis for an
ideological transformation which I have calIed rebounding violence and
which creates an idiom and a legitimation for aggression and military
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pansionism. But military expansionism and aggression are, as Gibson
~arly shows, values which are totally alien to the Buid, a people who have a
)rror of all forms of aggression and who will not engage in any kind of
)mination which would imply the superiority of one person over another.
le cause of this lack of aggressiveness is found by Gibson in Buid history.
le Buid have for many centuries been in permanent retreat from external
:gressors infinitely more powerful than themselves. Their strategy for
:aling with this situation has been to withdraw from contact with outsiders
Id to emphasise egalitarian sharing amongst themselves. The Buid know
at any kind of aggression on their part is not possible and, indeed, that it
)uld be counterproductive. So, unlike the Dinka or the Orokaiva, they use
e symbolism of rebounding violence to achieve reproduction and that is all.
ley conquer their pigs like the Orokaiva, but, unlike the Orokaiva, this
,nquest is not the preliminary for further and different conquests.
That, however, is not to say that the symbolism which underlies Buid
ligious practice does not contain within itself the possibility of being
msformed into an aggressive variant. Indeed, the ethnography of the
lilippines offers us proof of this. In two striking books M. and R. Rosaldo
lravelled much of the symbolism of the nongot peoples of central Luzon
t Rosaldo 1980; R. Rosaldo 1980). Anyone reading their work side by side
lth Gibson's study cannot but be struck by how similar the basic religious
Incepts of the Buid and the nongot actually are. And yet, in total contrast to
e Buid, the nongot are a people who value aggression and especially anger,
1ger which ultimately manifests itself in headhunting directed fairly
discriminately outside the basic social group.
The similarity and the difference are instructive. The cause of the difference
the different situations in which the Buid and the nongot have found
emselves during history. Unlike the Buid, the nongot were left relatively in
:ace and had a number of opportunities to attempt to expand. In those
,nditions the same basic symbolic and religious elements developed in a
tally different, aggressive direction.
This comparison can perhaps help us to begin to specify the relation of the
iom of rebounding violence to the reality of military aggression and of
tual political forms. The basis of the symbolism is the need for establishing
Iparently immortal human structures on the necessarily mobile base of
lman reproduction. This is done by creating an image of an inverted
production which ultimately requires the symbolic or actual presence of
ltsiders, who are there to have their vitality conquered, but who, unlike the
ain participants, do not then go on to conquer. This construction contains
thin itself the possibility of a further transformation into an imperialistic
rm, which appears to flow imperceptibly from the requirements of symbolic
production. Whether that potential of the symbolism will be developed and
ploited cannot, however, be explained by an analysis of the symbolism itself.
lis depends on the real circumstances - political, economic and military

circumstances - in which people find themselves. When the actors of the
ideology of rebounding conquest are weak and in retreat they will, like the
Buid, develop the potential of the structure so that it is only concerned with
reproduction. Then the image of consumption of vitality and aggression will
stop at the animals. But in different historical circumstances, when expansion-
ist aggression is a real possibility, as it sometimes was for the nongot, the
symbolism of the reconsumption of vitality is expanded and it becomes a
legitimation of outwardly directed aggression.
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