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MOVES' TOWARDS SEPARATENESS AND” FECONCTLINTION: .
.. AN ANALYSTS OF THE RITUAL ACTS OF FIVE RELIGIOUS GROUPS . .

~
» ¢
8

Judith A, Castle
. < 4

An eth.nographic‘accdunt based on the writer's fieldwork over
a period of four years, (1976—1.980) is presented for each of the five
religious groups. |, Altnougn- the focus 1s thé ritual act itself men-
tion and analysis is included of those aspects of‘ the: ritual drama
which are peripheral but play an important suppor'ting rcle in r'ela— °
t;Lon to the act it;self‘, i.e., setting, music, “verbal practices ‘and
bocb; language, of the participants., .

In -addition% a compa:rison of trge\ strategles employed in each
~r‘itua.1 act to effeét the rrovament of individual participants and, at

e

the same time, to e\.ff‘ect the undisrupted continuity of the ritual act’

¥

L itself :Ls offered for examination
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Froni September 1975 until May 1977, 1 was privileged to be 'a
» Ea) /

part of the research team of students working on the project’ entitled
“A Comnarative Paychological and Sociological l\na_].ysis of New Religious
Nbvements in the Greater {/Iontr'eal Area " The project was funded by a.
grant from the Quebec 'Vlinistr'y of E.ducation. Prof‘essors Frederick Bird-~

and William Reimer guided the project. In order to offer some sort of . ~

-

comparative lock at the data whicH. was being collected on .the neo- ’
Pentecostal ritual practices of the Raman Catholic and Anglican
C’ha.m.smatic gr-oups, I volunteered £o cover the Sunday even;Lng

Pentecostal ritual act, that of the altar call,

-

During the course of‘ this fieldwork I became interested in how

the P'entec_ostal altar call, the Pentecostal ritual action par excellence,

) managed to survive ‘and draw oeopley to ‘itself every Sunday e\'/enjng What ;/,___“

sort of powerful ritual action incorporat__ng a fundamental- Christian (/

gospel message was ‘able to draw close to four hundred. people ever'y e
Sunday evening in all kinds of weather? Nh,y weren't peoole £l ocycing to

Evensong at Christ Church Cathedral in the same way? What made the

I

ritual act work so well” Was 1t the setting, music, entrance welcane,

preaching, mfant—ca.re centre singers that did it? And if not, then
how did these contribute? As I looked’ for the answers to these queé-'
tions, I became interested in asking simlilar ones of the three other

groups which I \%s assigqed to cover by the project: the Anglican

prayer groups (one traditional one. quasi—Charisnatic) the Sri Chinmoy,

and the Spiritua.]ists. And this thesis 1s in response to the queﬂtions

Y . ' Lo
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« In addition to that.of Prof‘essor's Bird and Reimer' I grate-
mlly aclmowledge the help of my colleagues on tﬁe research team,

'all‘of.‘whom shaned with me their insights, f‘ieldnotes and _research

. te-chniques- Susan Bernsteln, ‘Scott Davidson, Elizabeth Sendu,

*

[

Paul Schwartz and Bill Wheeler For their patlience, encouragement

ang ﬁ'iendship, I thank Fred B:er and Frances Westley -
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: CHAPTER I ' . o

INTRODUCTION

C . 0 -
It is in ofderr for me to de’scr'ibe' and present ‘a brief history of

each of the religious groups with which this paper is concer'ned this,
so that the reader may beccme familiar with the actors or participants

bef‘ore the dramatic action, in this case the ritual action, begins.’

Sri Chinmo§'s Disciples o '

Guru Srid Chiflmoy, whose Mdntrea.l followers I studled in the

winter of 1978, resides iA Jamailca, New York. When he arrived from

India in the early sixties, he ‘worked initially as a clerk for the

. 'Undted Nations Organization and later began to hold lunchtime medita-

tion sessions for other U.N. employees, In a gesture for world peace:
Sri Chinmoy traces his religious development to Shankara via Sri
Aurobindo, and has now established himself as the spiritual leader of

approximately 700 disciples (The Message of Sri Chinmoy, Vol. 2, No. 9

[September 27, 1975], p. 26).
thinmoy"s writings refiect a guru-disciple relationship which
takes up the idea of the family, with guru as head
' I.n a I‘amily, the eldest member knows much more about the father
than the youngest member knows. The father discusses family

problems and the world situation with the eldest son, not wlth
his)iittle children ....

" and




——

TSI A - e it i

"

-2-

. the spiritual Master is like the eldest member of the family.
He knows all about the Father and he lnows where the Father is.
He tells the little cnes that he can take them to the Father ....

(Pamphlet "Canada Aspires, Canada
Recelves, Canada Achleves," 1974)

" As Guru, Chinmoy becomes a human avata;;, according to Bird's
tyi)oiog;;, in a Devotee Growp. As we shall see durin_g the etmégr‘aphic
account of the Chinmoy- ritual practice, Sr'% Chinmoy becomes a human
ioéué of sacred giaéwer, somedne through whom the Sacred expresses Ommi-
presence (as s suggested in the second quotation above). For the
disciples, during thelr meditation, Guru is o‘ccultly' present; the
success of their meditation depends on the extent to which the:&r con-
sent to his presence makes it possible for him to be present to them
(é.cqordi.rfg to the disciples, Guru can alv&ays "tell" whether or not he
is "getting through" to a diseiple durving meditation) . The fom of

¢ .

access to sacred power then, corresponds to Bird's model and is
1

,achieved through surrender and gievotion Again, Chinmoy, in his own

writings, emphasizes the importance of the Guru-disciple relationship. -

The following is an answer to the questim of the ¢ontinuance of his

organization after nhis death:

8

Q. What do you think will happen when you have left the body?

A, It depends on how much my disciples receive while I am in
the physical and whether they can keep a very good ilrner
camection with me ... only a few ... only those who have
ra good connection with me will be able to spr'ead the Light
that the Supreme in me has been manifesting .2

4

During the months of my contact with this group (winter, 1978,

spring, 1979), Sri Chinmoy's disciples in Montreal n\:mber\ed eighteen,

of which eleven were "boys," and seven, "girls'"; the "boys" —- “glrls"

“

-
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 designation is their own; 1t reflects their ‘s’e\lf—understanding as
children of G“u.r'u. o .

At that tjme their weekly corrmunal meditation was held at the
Sr-i Chinmoy Centre house a well-appointed twelve-room Tudor-style
house located at the westem end of Queen Mary Road in Hampstead. In
addition to being, the meditaticn and teaching centre for the corrmmity,
1t served as the residen@ for the Centre leaders (a husband and wife
team) and two women disciples. The entire éonmmity was responsible for
the rental on the Centre ($700 a month), and responsible also for
"ser‘{ing," that 1s, helping the residents of the house in the upkeep of
the grounds, for cutting the lawn and shovelling snow, Such activity 1s
interpreted by Chinmoy as "serwvice" and a certain number 'of hours is o
required per week of-each Montreal disciple. During the time of my con-
tact with tr;g group, the owner of the house sent two letters of com—
plaint to hils tenants, the dlsclples. One letter concemed thelr
failure ‘r;o remove the snow from the roof and upper baicony ; the other
asked them to remove an abdndoned car from the back yard.

The Centre leader read both letters to the disci.ples and all
) ac’cepted them as falr aﬁd expressed no anéer or annoyance; the& men-—
tia’ied that the landlord was very fair with them. Interestingly enough,
’ “they did not take responsive action. In April of that year, the warm
.weather, finished the sx:1c>w butld-up; and in May, when my no’ce—tald.ng
ended with this grow, the abandoned car in question still rusted in
the back yard. I include this incident in tHe introducticn in order
to indicate a little of what I found ;co be the submissivéness of the
‘disciples to the é}um, or, by extension In this dase, to the landlord,

and at the same time, the passivity of the disciples in the face of
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‘.any action whien is not directly ordained by Guru. In other words, .the

submissiveness can work by extension, but in terfns of action, the dis-. -
ciples take it fram Guru. Swrrender.and devotieon belong to Guru;
action depends on him, This parent-child theme will emerge again, .

_especlally during the focal ritual action of the .group.

The Anglicans . .t ’
Both Anglican prayer groups I have analyzed in the followlrg
pages feed into and out of churches belonging to the Anglican Church of

Canada; both belang to t};e Diocese of Montreal and are .under the care -
of Bishop Reginald Hollis. At the time of writing, both churches are |
English-speaking, and White; Both-are located in the westem part of
the Ci{ty, St. Cyril's in Notre Dame de Grace and St, Mark's in Montreal
West; the ’fo;mer church 'is lnown as "high fnglican," and the latter as

* "low"; both designations_ being a reflection of the sart of churchman-
ship which characterizes each by consent of the clergy and the people.

Generally speglcir;g, "high'; denotes an Anglicanism which veers towards
ritual and fom in the Roman Catholic sense before the Second Vatican '

‘Council; on the other hand, "low" denotes a movement away from ritual

and distinctively “Catholic" formality in favour of more simplifled

Hturgles, greater casualness In ritual, more lay participation. o

The pecple of St. Cyril's and St. Mark's know each other through
" inter-parish celebrations sucﬁ as ‘the Easter Vigil and the Ascension ’
Day supper which are sponsored by the Deanery of Western Montreal. A
'frie;lgily rivalry exists between the parishes and mich teasing about : .
the different forms of churchmanship each parish prefers; this is |

, . expressed on occaslon by the phrase "high and crazy, broad and hazy,

vy v
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1ow and Iazy, "3“ Most members of the ohe parfsh would regard it as a

©

penance to have to attend the Sunday services of the other.

(35 St gyril s‘Housechurch

idea for the group originated among the laity of the Parish
of Parish. Mission whiéh was conducted by a youné and ‘
ple, Irom an Ot‘ana parish. Their enthusiasm about
"lay pa.r't:icipation In prayer and study groups caught the :lmagination of
about seven (two men five women). members of the Parish, and af‘ter dis-
cussion with the priest it was. decided that a qrayer group would form
and meet on Wednesday evenings at the hames of members, by turns and

that it would be called "Housechurch " The designation "prayer group"‘
was decided against by both:- clergy and laity as having a;t’J'out it an air

-
of‘ emotionalism and upchecked enthusiasm .The -goings-an at St. Mark's

- prayer group by this time had filtered east in an exéggerated form and

although at lea.st two members of the St. Cyril's group wished to
dupiicate the enthusiasm the others were fearful. '\It was therefore
decided that "Housechurc(;h" would gonsist of ‘a celebration of* the h
Eucharist accord.ing to the new rit_e rather than the Prayerbook rite,
"and that the emphasis would be on Bible .study, With some prayer and
singing The decision to hold the 'neetings in private homes, was

, expected to f‘illfan expressed need on the part of certain parishoners
to “sha.re" in a way that the formal‘ setting of Sunday services atd not‘
permit » AS ]f' vsha.ll attempt to point out later, this concept of
"s',har'ing" at St. Cyril's was interpreted, in this case, and expressed
itself in a "sha.ring" of form (house setting) rather than content
(exchanging individual exper'iences with other members of the group) .

Althoug‘h attendance at thgr Wednesday evening meeti‘ngs rose to

N v . <

3
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about fifteen people, consisting of thirteen women and two men, én some*
occésions, the averagéattendanqe for the full year af‘te{' its begi{uﬁxlg
was twelve (ten womep, two meny. Duringthe second year, attendance .
dipped to an aver:age of eight )two mén, six women). Of this eight,

al:out three wamen were regai'ded as "problems " By the Spring of 1980,

the Rector' and the "problems" (two women and dne man) were the on,ly
" the sumer break. .

: ) In the Fall of 1980, through the 'Rect':or"s suggestion, the group

- re-assembled on different lines, meeting oon Tuésdas; evenings and
s:l.rm.larly', at the homes of the various member's The parishoers who

By

expressed an interest were divided into "teams " each of which was

R
' ) responsible forv researching a theme during; the week and presenting 1its ‘r

fhdings to ‘che gr'oup duryng the meeting. The Rector no longer' assumed
she lead role in the Bible study; and ‘the "problems" were assimilated Y
into separate teams. According to the last r'eport,“attendance has
risen; the £hematic presentations are !ﬁzerestmg (e.g. "Prophets,"
"Kings," "Suffering").- Since Tuesday evening 1s pot a conve{lient
evening' for t,he Réctor', 1t often happens ‘that he does not attend the
A . . nvaetings, in Which case, of course, the Ccmnunion r'itual does not take
place In its place a spir'itual cormlmion is read and'ane of the men
distributes the consecr-ated Host.

B hopa to show in the following pages, what I think to berkhe .
L. reasons fér the failure of tpe original "Housechurch" meeting arrange-
‘A ment. ’ : ) '2. .. '

(b) St. Mark's / o [

. S ‘The\ Merk's group origiriated in 1975, the ispleation of the

q
o -

ones to attend the mseting 'And the group dld not re-assemble after -
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Rector, his wife and two other married -couples who had experienced-a

strong sense of recommitment to their faith through contact with the

' Roman Catholic Charismatic group at St..Augustine's Church. This

original "core" gfoup of six peoble had as their aim a re-vitalization
. ‘ : \ Te-

of parish 1life in temms of the interaction of 1ts members in "sharing"

and parish involvement, financial 8@\mnitment and belief put into action.
And this aim of revitalization wad cc;hsidered to be, in its achievement,
the respoansibility of the lay réthe'r ‘chan the clerical membershisg,

In order to create enthusiasm members of the St. Augustine S
group were invited to came *‘o speak to the post inter'ested lay people
About four mied couples. constituted the first "core" group and this
inciuded the Rect;,or' and the Cu.r'ate and their wives, The "Life in‘ the |
Spirit Seminars” were 'suggestéd as a means of cr'eating zeal on an
Individual level Fr. Paul Sauvé encouraged the core mdmbers to’seek
the "glfts of the Spirit," especiallj the gift of tongues, which he |
demonstrated,

Dur:th the course of the first two years, a few member-s of the °
St. Augustine group attended the St. Mark's meetings An order' to pro-
vide encouragement to the core members and-.also toprox}ide a model for

&

ritual behavior, especlally during 'sharing" sessions and sessicns of

Mthe laying-on of-hands," and to offer prayer support during the course

of the meetings. Dur}ng thesé years (1975-77) attendance at the
Wednesday evening meetings varied be\twgen forty and fifty, evenly
divideci between men and women. By 1978, the group had grown to about
sixty pedple, yrith 20% t;ul;noverl A.lso during that yévar a dtvision was
created for the first héur"o;“ the meeting; one gr‘oup (the largest) met,

as 1t had originally, for pr'ayef' and sharing; "a second group met with

[

- e ik
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the Curate for a lecture on Blble history (this group was created to
fill the needs of some of the more conservative parishoners who did
not feel equﬁdped to deal with the enthusiasm and/or intimacy that was
thought-to - characterize the first group); and, a third group met for
the Life in the Szairit Seminars.

In 1979, the group began to dwindle in size. Although many
factors contributed to this, the chief among them were (a) the retire-
ment .and relocation of the two most enthusiastic originators, a married
couple who subsequently left the Anglican Church and began ajtending a

Pentecostal Church, and (b) the replacementgof the Rector by a priest

whose churchmanship cor'responded to a "nigh" r¥her than a "low"

tendency, and who did not encourage lay leadership. in the same way that
his predecessor had done. An added difficulty for the gmup became the

fact that the majority of those who att ended had completed the Life in

" the Spirit Serrunars lost the initial enthusiasm of-emotional’ resp\onse

and were looking for something "new" to happen. By 1980, the group had

/’oecome more of a Bible study group and was led and cofitrolled by the

‘Rector,

«

Botn Anglican .prayer gronps, look‘ed' at in relation to Bird's
typology, fall into the Devotee g,r'oup, but unlike the Chinmoy devotees,
they have a Deity which 1s transcendent (the triune God) Surrender
and devotion to God fhrough Christ and the Holy Spimt are stressed, !
and the latter, especially through the mediation of the group, is seen

as Initiator of that surrender and devotion,

The Spiritualists -

My study -of the Spiritualist ritual acticn took plage at the
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+First Spiritualist Church of Montreal, a member of the Association of
Spiritua_list Churches of Canada The oldest Spiritualist Church in
Montr'eal it was founded i 1931 by a Spiritualist minister from
England, a Reverend Snookler'. During the time of my study ,(19]7-—78),
the weekly healing and pr"'a,yer ser;vice took place at 5:00 P.M. each
Sunda‘;( at 2186 Ste. Catherine Street West, near Atwater, This loca-
tion is»two—s’gor‘ey; the flrst floor house's a leather shop, and thez
second floor, the church. On the glass door_leading from the street ‘to
the stairwell there is a sign in old English script which announces the
name of the church. The average att{endance at these services was about
seventy-fi“ve. Most of the congregation on any glven Sunday is middle-’
aged; no children attend, no babies, no young coup‘l'es. *The majority of
people come alone. And\the ratio of women to men 1s seven to cne.
Generally speaking, f‘or most Spiritualists, spiritualism is a:
way of life, comblning philosophy, science and religion., The philoscphy
is contained in the Spiri;ualist precepts: the Tfatherhood 'of' God, the
brotherhocd of man, personal res'pms%bili’cy, compensation and retribu~-
_' tion in the af‘terlifd for a_llmgoo(d and evil deeds done on’__earth, the
cantinuous existence of the human soul and the idea of if’s or'ogness
and, ﬁ_nally, the commurnian of spirits and the ministry of angels E
In terms of the ritual I observedy it was the latter which came into
focus at the climax of the service, when through the medium, contact
was -established between the people ir}. the earth plane (members of the‘
cangregation) and the spirits who had pr’ddeéded, through .death, to
ahother' plane, ‘

In terms of Bird's typology’6 the Spiritualists correspond

largel:) to_the Apprenticeship group In tha$§ the Sacred is percelved to

b o (3
~
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be within or in relation to multiple spirits.’ The medium, with his or

" her access to the Sacred in terms of Spirits, provides the Jodel who'

has mastered the "ordeal" (in the Spiritualist scheme, the ordeal would

be development c'lasses) and who has thereby achieved "certification"
(t;he- display c(\f successful access to the Sacred which represents the
climax of the ritual act). Members pf‘ the congregation, who have wjithin
them (this includes everyone) the innér potential'.for' spirit-contact,
are invited by e\icarrple to take devlelopment courses and establish spirit-
contact for themselves and others. As Bird puts it, "One can leamn ‘(‘it
is beliéved) to tap this sub-conscious energy regularly by practicing a
se_lc'ies of techniques and éxercises ... and ... to learn these practices,
one must paés thmug,h an Initiatory ordeal in a tutelary relation to a
master, much like ari apprentice wifh a journeyman" (Bird, "Innocence,"
D. m. The (}evelopnlent courses, then, which inelude breathing
esceJrcises, visualization exercises and }Ieditatioﬁ, are mentioned at

each 3plritualist meeting and are included in Spiritfualist newspaper

advertising. The teathers are, of course, those who are most successful

in their access to"the spirit-world, those who inspire the greatest
confidence among those attending services, or those who are belleved to

havée the’ greatest charisma.

-

Since the Spiritualists require medil';ms and healers, those whose.
gifts are most highly developed are in great emand Spirjitualist
ordination to the ministry depends on fhe personal charismatic develop-
ment of the person who wishes ordination. e Spiritualist organization
dees not recognize official charisma as ha the power of personal

charisma "and therefore a new Splritualist Church may cpen whenever a

5
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The Pentecostals 3 :

&r R
As with the "Sri Chinmoy group and the Anglican Prayer groups, \,,‘
the Pentecostals r'epr'ésent, in their reverence for the Triune God, a

. devotes group Their altar-call ritual which I ‘observed f‘oxj a pericd -

of two years, 1976-1978 , constitutes stage one of a type of initiation “

rite. In response to vthe alta.r—call,‘ that ‘climactic and most dramatic
moment of the-Penteéostal ritual act, a member of the congregation is
’invit;ed to define his choice for G9é pubilicly byzwalvk‘ing down the
alsle ;co the altar and in 'chis way, "a serles of pledgeso are made
which indicat% not anly the sev;r'ing of re‘lationshipé wlth persons or
influences which might undermine cievotion to this sacred r‘eaiity,
(Christ Jeéus) but also a camiltment to a cer'tain I'egi{ne of ritual
activity." (Bird, "Pursult of Innocence," p. 13).’ L ~

" The ritual ct of the altar-call takeé place every Sunday even-,
‘Ing at Evangel'Pentecostal Church, 1235 Closse Stre:et, Montreal.
Unlike the Sunday mar'r‘ﬂ.ng service which caters mainly to f‘amiliés, j;his
evening service draws a more single congregation, mc;re adults and.fewe;' ,
children, and more non—Pentécostals, Attendance at th;e evening service
varies from two hundred to thrée pundred people; depenéirfg on such '
variables as ‘the weather or the drawing power of the pr'eache’r and/or
musical group. .

Evangel Pentecostal Church was p,egun i“n 1916 by a group of people
who had become inspired by a preaching missian held In Montreal and con-
ducted by Aimee Semple Macpherson. .Gathering first on Drummond Street,
they moved to their pr‘esent loéatior_u on Closse in 1950.

Before peg:mning the ethn;graphic accounts of the ritual acts of
each of the groups I have presented, I would like to introduce scme of

v
Lo

.% . \ o




.
s e ey B

4

Il

- 12 - , °

Al

: 3
the concerns which will be seen td emerge,

The first of these has to do'wi'th the individual ;;articipant in

" the communal ritual act. I became interested, during the course of my

research with ‘these groups, in the phenamenon of individual activity
v

in ‘she collective ritual., In each group, it seemed to be important

’ that the participants beha'ie in ways which ‘demonstrate or “prove" thit

each one , independent of the others and,on his ar her own steam, ha.s
recommitted himself to the values, the belief system, the Being revered

by the group as a whole. It would seem that this act must be voluntary

.. ¥ rather than mechanical or coerced. This act must follow from an act of

~

‘will on the part of the individual par{:icipant. Interestingly enough;
it would seem that the group as a whole seems to be reccnstituteé and
strengthened by these acts of individual dedication or re-dedication.
For its survival, therefore, the ritlal not anly demands them, butt pro-l
vides for thelr occurrence. A{ld each of the groups I have studled .
makes thils "survival provisicn" in 1ts own way. '

It would appear thai in tal;ing these actions, 'indivifiuals must

(at least rrbmentarily) be willing to act on their own, separated and,

isolated (at least theoretically and potentially) from all others since

those others might choose not to act, at least not this week or at this

time. ‘ ) ‘ ‘ .

In this act, ‘then, participants must confront themselves, alone,

wnsypported by the others (although greatly supported by others through
the group milieu) in relation to the sacred ideals and Being of, the ‘

group. And in order for this act to be truly individual and vélmtary,
the individual must use h_*;s own words and/or gestures; these may not be

simply memorized or shared formulae recited in unison with the others,

R/
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as for ;:xistancg‘: in the Anglican Commln'ion‘liturgy, or in thé.é?i Chirm;y
group's unison chanting, evérll if éhese words and gestures are glossal- .
alic in form.or even silent ;-more typlcally, as in téstimor;ials, of‘fer-l-
ings and sometimes (although with variable success) in group discussions.
and hosting (St. Cyril's), indlvidual actions ocelr in terms of stylized,
expected pattemrmns. T

It will emerge that these individual acts of dedication and how
they are provided  for and incorporated into the grbup will vary from\
group to group. In some; the individual act is privatized (Chinmoy); '
in others, it 1is honoured publicly (Pentecostals); in another, the group ¢
then re-groups w'it‘h the 4ndividual in an act of ‘I’econciliatior; (St. ‘
Mark's); and.in another, the group re-forms (in relief) with no real .
reconciliation. _ ' ‘

The point then, is that the affirmation and confirmdtion of thé
belief system of each group and its values requires an individual act;
the éncil];al'y polnt is that thils act becomes the fuel upcn which the -
group ad a whole feeds ahd lives and 1s nourished. ‘Ihe; 'a.ntithetical
point is~‘ that individual a;c_:ts_, when performed within a collective
ritﬁa.l, tend. most often to be disrltive. And the;. question then becomes:
How does this work}? How do indiviéua_l act‘s which tend, by nature, to .be
ic}ioéyncratic and erratic and therefore out o:f hargmny‘with the -actions ‘
of wcollective rituals ... how do they nourish \z;aﬁ\her than starve group
effectiveness and ﬁtual effectiveness? The resolution is to be found
in the strategies adopted by eack'l of the groups I have studied. And in
what fé)llows, I shall attembt to show how each of the émups' has chose,p
such a strategy. ' ) l

t

— - --As a secondary concern in the thesis, and one which emerges fram

.'erl
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the first, there is the matter of the appropriateness or fittingness“of
R Sy N L

each of %he groups' rituals to its goals (anncunced or unannanced).é For

’ 14 ’

- Instance, the announced goal of St. Cyril's housechurch 1s a Bible stﬁdy

and eucbaristiclcelebration which will‘provide parishioners with.morq
. knowledge "of their faith and each other. The unannouncéd.goalsghave to
,' do with informal s&cializing and'hosging énd also with the maintenance of
the ?itugi‘setsing, musié, the pre-service conversation reflect and \
accommodate thoée goals.: For the Chinmoy ritual, how does the separation
¢ of the sexes during meditation support the announced goal of* occult con- ’
tact with the physically absen? Guru and the unannounced goal of pre-
' genital innocence? In the Spiritualist ritual setting, what is Fhe
fi%tingness‘og the religious tone ta the announced goal of the worship of
. tﬁe fatherhood of God, and the unénnouncéd one of legitimizing the éér—
d sonal charisma of the medium?
A tertiary concern in this thesis has to do with. the nature of

’

the ritual actions of each group as mysteries in themselves, mysteries

L

b S

which are open to ethnographic sqrutiny and which, at the same time,

are éssentially out of its reach. During the course of my observations
it has appeared to me increasingly that describiﬁg and analysing the
ritual acpionqin its various expressions within the groups was somewhat
simllar to describing the entrances to different gold mines: Although
,one can chart the patterns of movement and speech of miners, make a ',
record of their songs and the‘frequéncy of their entrances and g}its, the
nature of their work and struggle and f{reasure (at least on an individual
bas%s) remains hidden from view. The ethnographer can point to where the

1

gold lies, but’'little more. The temptation is to sué%ose that the ritual

<

activities of the groups can be reduced or confined to the language and

¢
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typologies used to describe them. \ - . 5
) ' Against such presumption, the éacred Presence, Wwhich is part of -
’ | R p .
each group's self-understanding, stands guard. The obserwver, therefore,
| : ’ .
- lacks entrance to that deepest part of ritual to which the ritual
o 'comings and goings point. In order to make a virtue of necessity, . ,-
[ Y
7cf'mé;ef‘czr'e, she must necessarily remove her shoes, suspehding specula-
tion on that holy and burning ground. o
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Pre-Service

CHAPTER II

THE DISCIPLES OF SRI CHINMDY

-

The Sunda,yJ 5:30 P.M. Meditation Ritu318 - 3

Since the Sunday Meditation of the Chmmoy group 1s a private ~
affair, 1. e for the disciples only, my admission for observation and

participaticn was negot:i /Qe;i privately with the Cent;re leader by

interview. During the in’t"{*view, accordi_ns to what another disciple

. told me later, the Centre leader ascertalned that I was sufflclently

"spiritual" not to detract, vibrationally, from the group's commmal

meditation. N .

A

s

1

 Although the meditation ritual proper begins at 5:30 P.M. on
Sundays, disciples may arrive at the Centre on Queen Mary Road through-
out the aftermoon. They let themselves in by "the "side entrance where ‘
the door is left unlocked for the purpose.,

The young man who opens the door after my repéate& knoclkdng

wears a white shirt and white slacks, and an his feet, white socks and

no shoes. His hair is cut extremely short, unfashionably so, for.the

style accepted by most of his contemporaries in the world is longish.

. He greets me, but does so silently, with a nod, dfter which he retums

to the sma.ll room in the basement wher-e‘_he has been meditating on the

trapscendental photo of Guru Chinmoy This small room, like the.one.

LN
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’upstairs x'mich will be used for the ritual meditation,‘ contains photo-
'gr'aphs of Guru, the wall-to-wall blue shag rug, the low altar covered
' by a white cloth.

I hang my coat on the rack provlided in the basement "hall," and
rexr%ve my boots. Tluue young man who opened the doorx for me 1s meditat-
ing, ang:l in order not to disturb him, I tiptce upstairs in my stocking
feet and enter the kitchen. It is a peaceful room, verl'y tidy and
uncluttered. As I sit at the table in order to assemble my papers, a
male disciple .whose dress and hairstyle are-identical to those of tpe
disciple downstairs, enters and greets me in a ‘friendly manner. He

too'does not converse with me,

The Centre leader who interviewed me initially, the woman of the

married couple, enters and greets me. She mentions that many of the
disciples will be absent from this evening's meditaticn because they
have gone to New Yor;k to see Guru to gain inspiratipn by being in his
presence. ’ ¥ ‘ J
On thg kitchen table is a book, open at a page contalning a
" list of names. I ask the Centre leader what the book 1s and she-
explains that the book 1s for attendance; Guru likes to have a record
of‘“w@o comes to the commnal meditation, and whether there have gee:‘l '
any visitors from other citiés. He sometimes asks to see the book,
Also in the kitchen is another woman disciple who is buss; cut-
ting some whole-wheat raisin cake into squares for the prasad which
ends the f;or'mai r'it:uallrredit,.:ation. While she does this; anotk;er dis-
ciple arranges red roses in two vases, one rose In one, two roses in
anothfr. Both women work quletly without. speaking. Both are dressed
in saris; neither wears shoes. In contrast to the halrstyle adopted

o

\




L T e T TE G I T e fa e ;s‘(r_npi‘tl'ﬁﬁﬂv’?&-‘mﬂ,'\-ﬂ!m"&.sﬂ’r;6- R T L noox e - R -~

- 18 -

) o by Guru for the men, the women have long hair which they have workedy

‘Into a single braid., Like a dark spine, it falls down their backs to

1

the walst,

The dress of both male and female disciples is ritual dress.
L

Ao

During the week, they dress as their dally lives in the world dictate,

Preparation for the Tedlitation also requires the disciples to sl}ower'or

bathe. In addition to the bodily preparatlon, then, there is the pre-

’

paration of prasad, flowers; in the meditation Toom proper (a front

room, facing the street) other disciples are busy arranging the

- , cushions on the floor, preparing the candles in their holders, replacing
the incense (made in Jamaica, N, Y. by other disciples of Gury) . They
move about quickly and quietly. If thgy speak to each other, it is to
inquire about some‘ aspect of ritual. The emphasis is on silence:

’ ‘ ’ 'ver’bal and physical. They move carefully, avoiding physical c’ontac'c

BT . with each other; no matter how many are l;usy in the kitchen, there

' ) seems to be no physical colliding, or interference with the work of

' another, ‘ )

’Ihe key note of the pre-service, ‘0‘1, is preparation (éysical :
and mental) getting the bocty ready to present to Guru, getting the mind
ready to receive Guru, This preparation is up to each j.ndividual The

other type of p \paration is comunal, and has to do with the ritual

preper, in ‘cerm.? j)f‘ properties required for devotion (candles, incense,

roses, prasad). [ In terms of cammunal pr;éparation, there seems to be no
official divisien of labour, no official designation for ce;t:ai..n Jjdbs;

rather, the disciples seem to be able to pa.t'ticipa;:e in what has to be

done. Whoéver is there first assumes respcr;sibil_ity. The -visitor,

however, is not a disciple, and 1’ not expected or invited to
[}
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" the visitor.
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participate in the preparation of the. ritusl or in the individual Phy-

sical and mental prep tion She 1s required through the dicrs&:es of

e

unwr'itten rule (or simple good ’manner's) to corres‘fa%nd to the atmos-

The quietness on the part of a visitor then,,

o - ~

phere of quietness.

represents cor'respondence to an unwritten, but exemplif‘ied rulé rather

\

than a compulsory activity. _Because of the non-verbal nature of the

pre—ser'vice the onlooker has only example to follow. She has been

' given nothing verbal to think "about; no one has chatted with her, and

o attempt has been made on the, part of the disciples to convince her
of anything. The ox'{\’}:g,{Q directives are contained in the silence and

activity of the members of the group; and something about the pur— ;
p‘osemlr\less,‘ efflciency and solitariness with which the disciples move
about during this.pre-service discourage questioning on the part of ‘
Of, course, since the group neditation is open’only to-,

group menbers and those visitors whc have been "interviewed" by-group ,

leaders, 1t could be argued that the self—understandjng of the gtoup

i

‘needs no clarif‘ication by its ‘members in terms of language. On the

other hand, The fact of the presence of a vj‘éitor who is not a group .
member 1s a reality to which one would expect a.communlty to respond

-

There are two dynamics here:

\

on the one hand, since the group

does not differenti@.te explicitly between disciples and visitors

(L.e. no excepticnal activity, such as verbal expression in ta ,\
explanations),ﬂthe visitor is not made to feel different, no exceptions
being' made to account for her presence. On the other hand,.since
thete is the reanty of the visitor's not being a distiple; and there-
tforyn‘ot being a participant ‘at all in the pre-servide), the visitor

finds herself in an ambiguous position, "I am not a disciple but they

M,
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don't treaft me as a visitor in that they don't explain anything to me
and they pr‘éclude questioning by the, thr'usb of their behavior," or °
"Since'I am not a disclple there is nothing required of me' it's
almost as though I am not onéV ‘Whatever the response, and it is
ambiguous the point is that the pre-service with 1ts lack of
expr'essly verbal tr‘affic raises in tt&: particular group, the follow-

- i ing question: Is the non-verbal deslignation pr-e-qver‘bal or post-verbal?

< Has the group the abillty to tolerate highly fndividual activities sdeh -

as speaking in terms of its belief system or, has the group oufjgrown

the need to do su? J

- . 3

. .
This question concerming words underlines the service-proper

1

: because in the ambiguity of the pre-servite (the ambi@ity 4n teris of

' adult communicatién among these disciples who refer to each other as
boys zi,nd glrls) lies the tone of tk;e Dmore essential (f‘or my purpose)
anbiguity” contained in the ritual act’ itself, the proplem of individual
activity v;ithin communal ritual. |

, { ) .
The pre-service 1s a preparation for the ritual itself, not only

for the individual (hoth physically and mentally) but“for the community

(cushj,ons candles and prasad) As.“m the cher types of service or

ritual act I examine in th.is paper, the pr'e—service mdicates the tonal

6

qualities of the ritéal act and these include the place of the

individual act within the communal ritual. ’Ihe pre-service, as we have
seen, sets the tone for both: nmuch attentio}l is glven to the physical
preparatlon of the body in terms of cleanliness and’ dress, and the
mental pr'eparation which seems to conslst in avoiding pmsical or
men\t\al contact with other member's of the comrmmity Each individual is

P
e pre_paring to spend time with Guru who will be present through occult
L o . )
» ) .

4
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contact. The setting in which-all this highly indi-\/idualizéd activdty -
transpires is comd in a very obvious way.. The men diess in }:he ,
. same way, and so do the women; tk;eir hairstyles and clothing are such
\that the men resemble each other; so do the women. Théy" could, by
- appearance, pass for members o} the same family. The hoyse in which ;
the ritual transpires 1is a private family dﬁellj_ng in a well-to-do
residential area of the city. The attendance record underlines the
limpor’tancej of the presence of neach individual member. |

‘The diff‘erenceé between the Sri—Chiruroy pre-service and ‘chat‘

of the Pentecostal or Anglican group where newcomers are welcomed

‘verbally aqd engaged in small—t”alk.i)ecul;ar to each group, are marked.

For the Sri Chinmoy g'ro;up, there is the continued and uninterrupted ' }
. 'be}?avior patterns which exist when no outside.observer is présent (an

inside contact who left the ‘group conflrmed this). ‘These initiate
the opserver Anto a wsrjdless blank which she may fill however she i

o wiéhes, depénding on how Guru elther draws or does not draw her |
(a’ccordihg to the discip;le) ‘to his path.

\'I‘he pre-sef};ice, therefore, is a preparation for the service ‘
"’proper in-several ways. Individuality is emphasized in the avoidance
- of bhysica.‘l. or ver*b;al contacﬁ wi‘ch o'che.r rembers of the cormunity (as
 though such contact so:ehow altered the individualness required for

the service proper). Each individual is on his or her own within the
communal s;etting. This emphasis emerges again during the meditation
. service é«}here the value becamnes personal occult con{:act with Gu;u |

and/or mother. ‘ -
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The Setting , BN ‘. -

- -

The setting for the meditation is as follows: A large, rec-
tangular iiving room facing out on Queen Mary Road, The walls are B

white, and the windows which face the street are draped, wall-to-wall,

" with white, floor-length drapes which are closed. Since they are also

opaque, no view of the ohtside I1s possible. For the meditation, the
disciples wil; face the draped length of the room to gaze at ane or !

the other of two black and white, blown-up photographs, one of the

- woman Ola Deva "sakti" of Guru Chinmoy, and the other of Chinmoy him-

self. Both photos are facial shots; both subjects are meditating,

{Ihe disciples tell me that the photograph of Guru was taken while he -
{

9 . \

was in a state of nirvalkalpe samadhi.” Both photographs are very

large, about a yard in length and wldth; both are framed under non-

'glare glass, S_ince both are raised to above eye-level for someone

* standing, and since no other 'photographs or'pictures hang on the walls,

\

these two photographs (Ola on the left and Guru on the ri‘ght)' divide

the room into two parts. Everything else in the room abides by this /

division. - ‘ | | ‘
Beneath each photograph is a small, armless boudolr chair; each :

chair is covered by a'}whi’t‘e s_heeh. In'f‘ront of each chair, on ‘che

blue shég carpet, 1s a vase; each vase contalns flowers,’one rose in /\

Ola Deva's, and two roses in Guru's. The roses are red and the vases

%;are silver. Bridging the space between the two chailrs and the two

x,.“_v‘
.

photos and the two vases is a.long, Iow table covered with a gold-

/
threaded white fabric. This is the altar. On top of the altar, in
the centre is a bamboo ¢ontainer of milti-coloured dried flowers and

spices; at each end, a brass candlestick in which a pink candle burns,
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" In front of the altar, two items: a plate containing squares of whole- ™

wheat raisin cake for prasad, and a bowl of sand in which a stick of|

Lo g
%
' . ’)

:I.ncenge bur'n‘s.
The room's dominating colours are white and bright pale blue;

the walls and dI;apes and few chairs are white, and the f1o0r is

carpeted with wall-to-wall blue shag. With the exception, of the f‘ew

pr‘opertie; I have mentioned and a, few cushions of‘ pastel yellow, white’

and pink, the large room is sparseiy furmished, almost bare by ordinary

Hving rocm standards.

h The focus of the roam is twofold: the photo of Guru and his .
chair, and the photo of mothdr and her chalr, The altar which, at floor
le{v:al bﬁdges the gan between mother's chair and Guru's chailr, dbes not
become a fotus, but serves, rather, to undérline the focus. In terms of
(their colours (white for the men, saris for the women) and also in
terms of their spatia_l positions the disciples as they begin the
meditaticn,: confirm what they have created An the setting

’I‘he setting, then indicates sever'al points worthy of note for the
ritual of this growp. ' '

The dominating white of the colour schem and the pastel colours
‘ca_r'ry the 1dea of "purity" and "Innocence." That the window is heavily
draped, also 1n white, indicates that the world, as threat of impurityl,
is ‘'sealed off from the disciples and that they are sealed off fram it.
Symbolically, then, they \c‘annot gaze upon the world's impurity (and
ther'eby threaten their own); neilther can the world look in upon their
purity, thereby inf‘ecting it with its own.

The rocm, as mentioned, is effectively’ divided into ‘two by the

twin—focus The divisicn is sexual, Ola on the left, Guru on the r’ight 3

[ORCIETIR
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.mother o the ane side father on the other, feminine on one side, mas-

cullne on the other During the medi’cation the disciples will position

~

themselves on one side of the jpoom or” the other. The women will sit on

Ola Deva's side of the room; the men will sit on Guru's side. In terms

of the setting, the toridge" offered by the long, low altar is not

effective, If the altar were a high one, on a lewvel, perhaps; with the

°

photographs, 1ts "oridging" would so complete as to "unite" the photo-

graphs into a symbolic union, at which point the altar itself would

Tbeccme the focus. But the altar is positioned between the two photos’

¢

at a levei of a few.inches away from the floor. And bécause of this,

.the division extends inmto the ritual placement of the disciples during

meditation the separation of .the sexes

The disciples remove their shoes before entering the roocm wherd
thie editation 1s going to take place. They assume ﬁositions,on the
floor, facing the drapéd window where the two photographs are situated.

The men of the group sit on the side of the room which is Guru's (by

. right of the photo, the chair, the vase with the two red roses) and the

“women sit on the side which is dominated by Ola Deva's photograph and

chalr and vase contalning one red rose (there is never any doubt that
Ola's powers of spirit are in any way equal to Guru's; hence, the one.
rose; her position tends to be more honorary, as Guru's censort;

according to the disciples, the relationship between Guru and Ola Deva

A
1s nen-sexual).

The Centre leader and his wife sit closest to the altar. As

¢

miéut be expected, they sj,t'rrot 50 much together as at elther end of

«.the altar; he, on Guru's side and she on mother's. What 1s significant

here is that ritual focus is highly effective. One-half of the room is

rd
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separated from the other’. This separation of the sexes is not unknown
in ritual practices of various rellglons such as, for mstanoe the
Orthodox Jewlsh ritual. But there even though the sexes are separated,
the focus of the ritual unites them. There 1s a polnt of union. In
this si’tua;:ion, ‘however': where the‘ritual_ ,focus is di\rided, where there
is no point of union ritually, there 1s, in fact ,‘ no union at all. The
established division (two phatos) is not, in this case, established in
order that 1t may be overcome in toe ritual act and unite everyone
together again. The Sri Chinmoy ritual act not only does not promise
fo overcome the divisicn betweeh sr}neri and'w'or.ren, it actually encourages
a cantinued se\barateness or division." ‘The‘tgnsion '1s not overcome in

, the ritual act ;'r'ather, the ritudl act confirms the tension; even

i
fosters it. : ;
) ‘ q 2 , . -
o . & - ) .
|
i

The Service Proper

The entire room is very brightly lit, almost 'pa:lgmlly, since
the whité walls, dr"apes,’male dress reflect the ltight.- The male Centre
Jeader tells us in a quiet and deiibe'rately clear voice that we'shall \/
begin the meditation by involdrig OM seven' times, SUPREME seven times,
and GURU CHINWOY seven times. Tre leader begins chanting very slowly,
letting each word echo into the silence. 'f‘he disciples sit cross-
legged on'cpshions, spines straight, thelr eyes railsed to the photo- ‘
graphs before théh. Their eyes are open and staring.’ They assume 'the |
traditional prayer position of the hands with the pa.lms upr'ight and
together; the tips of their ﬁngers are level with their chins.

Ever'ytme's: posture 1s the same,.

The women gaze at the photograph of Ola Deva, whereas the men :

?
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gaze at that of Guru Chinmoy. “(In private meditatign, and likely even

in the communal ritual, although ritual setting is divided into

mascullne-feminine space, male disciples may meditate on the photograrh

" of Ola Deva, and females on Sri Chinmoy. Chinmoy is) regarded as the

god-realized master by his own admission. Therefore, among the dis<
ciples there is no hard and fast fule about gazing upon mother or Guru;

a disciple is always free to do either, for elther 1s thought of as

[

proper for meditation; mother is re'garded as the feminine counterpart

of Guru. In actual fact, mother and Guru are not married; nor, accord-
ing t¢ the disciples, do they have a ;efual relationship of any kind.
It is interesting at; this point 'to mention that during the first few
evenings I attended the meditation in this houée, the photograph of

Ola Deva«\was,no‘p hanging on the white drapes. oLt had.been removed
because tgze Centre leaders were 'not sur; of you"; apparently, a great
deal of public criticism had been leveled at Chinmoy's i‘elationship '
with Cla Deveg; the disciples said that the public had ﬁsmdgrstood tﬁe‘
rE':lture of the relationship between them. When the conf‘idénce of the

group leaders had grown sufficiently (i.e. that I was "harmless," that

my interest was serilous), the photograch of 0la Deva was restored to

its position on the drapes. And in tﬁat way, the problem of what I
thobght to be inbalance in the setting for the ritual was solved,”
The fact that the formal and communal meditation of this group
directs the attention of the women to the photograph of Ola Deva gnd.
th'eoéttgntion of the men to ;;I}e Guru underlineslﬁ specific diregtive
from Guru concerning communal relationships and the basic self-
understanding c;f the group as: a group, ,and that 1is: the discilples’

1dea of themselves as siblings in a family headed by father (Guru) and

X}
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¢

' ‘ o mothe\r') (Ola Deva). The fact that no sexual relationship exists between
the "parents" underlines, for the‘ disciples, their status of spiritual
" children of a god—rl*ealized Guru. Being children in the f;amily hier-

archy, they are loceted on a lower level of inpor‘tance than elther
father or mother. And this is reflected in the setting; thetwo photo-
graphs and the two cﬁairs are higher than the disciples whe sit on the

} /f‘lo.or—./”siﬁce sexual activity is rega{*ded as a response to what is
termed "urges of the lower self," there is no room for genital sexu-‘
ality among group members or outside the group. Guru and mother are

; the models for abstinence. Furthermore, since the men and. women in the

group refer to each other, following Guru's directive, as '"girls" and

) "oys™ in ordinary conversation, the individual disciples of both sexes

are encouraged to develop' sexual Images of themselves which are pre-
pubesce:gt. The Centre leaders, who are married, are encqurage'd to
develop a celibate marriage, "in time," the woman tells me, "for Guru
understands how diff‘icult'abstinence is." Having children is dis-
couraged, for, according to-Guru, children detract from the quietness .
reqtlired for the spiritual life, for meditation and devotion. Guru
maintains that there are enough children in the'world, and that the:
work of his disciples will be to develop the spir*itual Yives of those
already bom. ’
’:_‘ | The chanting causes the windows behind the drapes to vibrate
Af‘ter' the final note of the twenty-first chant has died the group
* leader names a song which the group will sing. The song was written by
.
Guru and is in Hindi. Its muslcal progression is simple &and distinctly
Oriental, which makes 1t difficult for Western ears to recall. The

group sings together; there 1s no changing of posture, or of the
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positioris of hands or eyes. The ;inging, while fairly loﬁd and clear,
1s studled and qlf.liet: rather than enthuslastic. And the camparison here
between these people and the Pentecostals 1s obvious by way of contrast.
Whereas the Pentecostals use comunal singing a{s a ritualized way of
rousing the congregation to feelirigs of c_ommunal belonging, the Sri
Chinmoy disciples use it as a means whereby indiv:%.dual disciples can
increase their dewvotion to Guru and theréby have a better meditation,
"better connec;tion."

During both the singing and the chanting, all eyes are focussed
on the photographs., The dis‘ciples‘ do not 1c;ok at each,other. Since
each one 1is acquainteci with the sang, there are ng books to pass out
(as with all the other groups we are dealing with here), nor are there
any numbers to call out, or signals to giye. The Centre leader begins
singing. The fact that I am an cbserver-participant dees not cause
anyone to interpret for me, or show me the music. .In the case of this
group, the singing becames a means for individu,‘s.l ascent by occu‘lt:
comnection to Guru, Therefore, the group is a help, not because; one
experiences the presence of Guru within a group, but because éach one
is pointed in the same direction towards Guru. It is like two types
of nesting birds, by analogy: in one nest, the birds receive food
f“r'om‘the parent bird and share it around and they're all well-fed and
next to each other-ln warmth, These would be the Pentecostals (ritually
speaking). And in anoth;er nest, the parent bird does not ’dr/op the fdod
into the nest, out instead, statioﬁs: himself more:at a distancegy so that
each bird has to stretch itself to reach the:food. The cne who does
not or camnot stretch is out of luck or, maybe he would. be hapvler in

another nest somewhere. This latter approach is more in keeping with

-
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the Sri Chirmoy group.

‘ T\he chanting, the singing seem chiefly individual ritual acts
done in tne\aEmpar\y of the o"chers. The reason for the comunal ritual
1s Guru's — he wants the members of his family .to be togetheré to pro-
vlde each other (in his ai:sence) with company along the way.

" After tyhe chanting and the singing, there is a reacﬁhg which con-
sists of a selection from cne of the two hundred books that Guru has .
published, fI‘he Centre leader reads thrt;e lines threge times each very
slowly, letting each word have its full place in the silence. The
Jjnés proceed as follows:

- | ""The body requires poisg

The mind requires confidence

| The heart requires love."
During this reading, the disciples cantinue to gaze a..t the photographs;
they do not look at each other; there are rio verbal explanatlons; ‘there

t

is no discussion, no camunal verbal exchange. Each disciple is
. ¢

expected to receive from the reading, a perscnalized message frpm Guru
(since he wrote 1t and intended it for his disciples)'. How each dis-
clple receives this message depends not on how wel:lT Guru has cammunicated
the message; it depends, rather, on how "in tune" each disciple is, on
how open he or she 1s to receiving it. Guru is the cong,tant H the dis-
ciples are the varlables; Guru's presence 1s never in doubt; ‘the dls-

ciples! presénce to him 1s always doubtful and distracted as is common

in the parent—child relationship because of the distractibility cf

i

children.
The above readings are glven not so much in order to be under-

stood raticnally as they are to provide’a basis upon which the

[
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individual can draw iInto the privacy of his or her ocwn meditat;ive

joo
practice, They are nan-cognitive, The Centre leader reads them in @3.
restful way, and the dlsciples are intended to hear them with "the ears

of the heart." The tone and speed of the reading are conduci\;e to

individual meditation., The repetition is mantric. Although the reading

is explicitly verbal, the abosre qualities indicate a pre-verbalness-(in
terms of' rational or discursive thought) Wnich has characterized the s
language aspects of both the pre—ser'vice‘and the service pr.'o‘per‘.

During the pre-service, as we have seen, language was conspicuous by
dts absence, During the first part of the ‘service proper, the language
¢onsisted of names wnich were chanted. Singling transpired ina, v
language which no one in the group speaks, and the reading vconsisted of

a ° ‘ ) “ /
a serles of mantric sentences, brief, dellvered in a*musical, non-

'cogutive way, geared not so much towards informing or teaching the

disciples as it was towards providing each one of them with a betterx
disposition for making the occult connection with their Guru or mother 4
(it i’s imposkant to mention that disciples carmot meditate on both
parents at the same time). . Meditation by occult cammection happens on
a one-to-one basis, and depends an the desire for comnection on the
part of the individual. The group camnot help the disciple 'in medita‘-
tion. To a certain extent, the desire of the group may helb ta spur ¥
the disciple on by example, just as the quie}:ness of the group cal;x ;;ro-
vide a tonal setting for the meditation of the Individual. A disciple
who was upset or insincere, apparently would affect the "viprations" of
the tonal setting and would "infect" the medibation of others advérsely.,
by the same token. In terms of the ritual act; we have réack;ed the

most '.Unportant: part, that part to which the majority of the time for the
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ritual is devoted, and that is the silent meditation.
The meditation period of the service lasts half‘ an hour~, | It is .

the part for which the other ritual activity, the chanting, singing,

T

reading, have been the preparation Since the entire ser'vit:e takes one’

hour, and .since the meditation assumes half that time we mist assume

: that, in terms of time, lengt; reflects what 1s of most value in the

ritual act. The meditation Is a more completely individual ritual
s activity than has occurred thus far, The disclples nla;i:ntajn their

! postures on the floor, backs stralght, eyeé gaz.ing‘upward at elther one
or the other of, the two photographs dn the draped wall before them.
And the aim is po establish occult congection %h,rough concentration and |
devotion, tc; Garu (or through mother to Guru) who will help the dis-
lciple realize God. ’

. ' During the neditation the greatest qilence is ‘observed. On .
occasion, someone shifts position, but since the setting 'is soft (rug, \
cushions ; no shoes) and contains nothing that could make a nolse, this

,shifting \is' nevér' distracting fo'r' the others. There 1s no musical '

accampaniment, In contrast to the Pentecostals' focal ritual act the

altar call, and in contrast too to the eucharist as focal point of‘ the'
ritual a.ct in the prayer groups, and to the Spiritualists' mediurpistic
activity, where language, bodlly mo"fement, and a helghtened sense’ of
belonging or communality is accented; this ritual action in the Chinmoy
group” stresseés the individual in his or her separate race’ to cannect
with Guru. |

‘f l The case might be made, of course, in terms of the self-

un;ierstanding of the group, for the meditation.time as focus of the
rilost intense communal connection, in the ‘occult sense, to both Guru and

w t
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God, as the boys and girls of ane fatkgt‘. ‘éut thls does not hold up..
For, in fact, each goes alone to the race to comnect with Guru,
According to the Centre leader's Guru ls able to tell by the quality of
occult cannection he rre.inta:!ns with the individual disciples (he some- |
time‘s meditates on them while they are sleeping) to what extent a dis-.
ciple is sincere devoted and growing. And f‘mm time to time,, there is
what could only be called a "purge" among the disciples during which
soe of them recelve letters asking them %o "leave the path." These

t

letters issue from what Guru inter'prets to be a lack of zeal, a luke-

"warmness of devotion. Sometimes Guru swmpqs certain individuals to

N

New Yorkkin order to observe what 1is happen'ipg in the hearts df them.
During these sesslons, Guru meditates with hls questionable dlsclples
and picks. up at close range the quality Sf their medlﬁatlon , Or lack
of 1t. Interestingly 'enough,dthe disciples are usually called into his
presence in gr'eups, "the boys are going dewn next ';Jeek, the ones who
got letters" or "two' glrls r'eceived letters and are going dewn in two

weeks to see gum.." When a disciple recelves a letter, it 1s under-

stood that his or her loyalty or zeal is in question. Disciples who

cane under this sort of scrutiny usually accept with docility Guru's
method of trying them, The Centre leader told me of one girl who
received a letter, and who e\x’%ed for nine hours and who afterwards -

received a phane call from Gufu who re-established her in the path.

]

Apparently he had found out devotion by cccult connection' with her,

The meditation period, t n,‘ 1s the focal ritual act of this group,

As I have attempted to point out, it consists of a mental refreat on the :

part of each individual. The meditator is cut off from other members of

the group just as the room in whlch the,‘medltation trahspires 1s cut off

n
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from the world cutside. The meditation period carrles to its ritually '

logical outcome the verbal, sexual and physi‘cal sense -of individua]ity

which characterized the pre-service, the chehting and reading parts of

~

the se_rvice proper.. 1('.'n addition, the meditation, with the cominal

scheme of the group itself, servies as a "testing ground's whereby Guru
L <

\

'perceives to what -an extent a discip&e is. both willing and able .to .

separate himself from the world, the group vand. even himself in an

N
“effort to connect with guz'u Interestingly\ enough, when a disciple

receives a letter of’ chastisement and possible exclusion f‘rom the path,
-~
he or she is not permitted tQa ttend the meditation services with ‘the

?

‘rest of the ccmnunity L s | . . r - ‘

In contrast o the’ Pentecostal's the Anglicans and the Spiritual- .

o ‘

ists all of whom encourage lax members to \:_ncrease their zeal or know-

ledge or faith by attending mére group r'ituals than ever Guru, believes

that a pérson Who may not be .1iving up to the demands of the path should

¢

9

spend time privately in order to review his or ‘her commitment. E\thher, .

tw

he belie‘Ves that a lax disciple pulls down . the consciousness of the
others as the rotten a.cp"ie ifr the barrel spoils the® re3t. Quite in |
keeping with the Chinmby th%ust of "famlly" in tgrms of father, “mother,

boys and glirls, the request that a disciple "reconsider" nis "call to

_ the path" can be- see%R quite simply as the threat of punishment of a

Judicious parent dismissing the erring “child f‘r'om his preseQP\ce For;‘ '

glveness, if given at all, is giVen a.rbitrarily ".
Once the meditation perdiod of the service is over, the ritua.l
moves back the way it came, in reverse order, reading then singing,

then chanting The reading is usually a longer one, than was given in

the pre tation period The group ‘leader reads from a meditation
" !

e A ) .

T
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Gury has writterf and asks pecple to pass the pook arodml so that ‘all
may read a paragraph. 'The followlng represent typlcal selections:

But I tell each and every one of my disciples that the mind you
get fram books; the mind you utilize while conversing with
people, the mind you require, in order to exist on earth, cannot.
take you even am ingch towards God-realization. ® It is lame; it
1s blind; it is de The mind is your enemy. .

aid ’ . 7

Girls are becoming wanen-perf‘ection boys are’ becoming men per'-

“

Heart of humanity's changeless oneness with God. -
Heart 1% hymanity's changing newness in God. Y C
Life is humanity!s crying fullness in God. : :

* [ife is humanity's smiling fullness for God. -

N .
' This period of reading, like the first period is marked by quiet
tcnes,cthe thoughtful vocal approach by each reader to each v}ord, a
L '
marked slowness im the reading pace, a sclemity ar{d gravity of expres-

slon. There 1s among the dlsciples a reverence for. these v}or'ds written.

/\\‘
by Guru As with the singing, the reading does not take' place 7n order

_to r'ouse the gathered community into group enthusiasm; nor is 1t

in’cended to explain C—uru" "ddetrine ; 1t.is not for the "mind" as under-

-

stood by Guru, but for the [hgart," that heart which in each of "the

Y

1ittle ones" is in individual occult contactdith Guru. Guru is not
o Y .
speaking to the group. He 1s speaking to Ipdividuals. In this sense,
then, the idea of farnily' in this group becomes little more than.a
\'

pmmising metaphor for a ritual act which is highly individualistic 3nd

competitive The family, in any operative intrinsic sense, is little
i 4

\
glore than a technique of humiliation (in terms~of sibling rivalry, "who

d\ v

Oes Guru love best?") and social insulation (human drapes) fram a

world which is regarded as contaminating, When the spiritual chips are

:
[ N L
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d%m for the iﬁdividﬁal, or the disciple is in some sort of trouble, it
can be only an indication of his er her inability to xeep quelity
oceult contact with Guru, And dismissal from the group is almost
, assu‘re/d. Disciples are expected to have no priorities: Devotion to '
8y _takes first place. |
\ As I have mentioned befoﬁ, sibling rivalry flourishes; tl'}is is
pr;u'tly bee’ajse Guru tends to mix his mefaphors. 'I'he‘ fanily, as commonly
understood, 1s ; place where, in the final analysis, one can expect some
safety and acceptance simply for:.beirxg who one is. The Chinmpy gr’oup‘
fosters the image of fair}ily as safety \under' one father who is going to
take his~disciples to God. \This ie ane metaphor, The other .surfaces
as competition, the'fafnily as a competing ground. From time to time,
this metaphof‘is acted out in terms of a race. Guru has his disciples )
promote a "family run" of about ten miles, a-sort of marathon in which
Call members of the family are ex;laected to compete. Guru's idea, at |
these‘tj_mes, stresses the spirituai life as a ;'ace in which the fittest
excel and others k‘all behind. It is in this sense that the competition
carries over into the “safety" of the family and gets mixed into /
different messages. The member who keeps best contact with Guru is
highly esteemed (and who kﬁows who that is?) as opposed to those
members who recelve a letter questioning thelr.devotion. Same are per-
mitted to go on a winter holiday witr; Guru and mother; others are not;
the one who features well In the race seems valued more by Guru than
the one who does not; Guru loves best the e who /can drop everything _
to go,to New York when Guru calls, and he sings the pralses df another
w-ho 1s a pop singer (Santapa); he discredits the devotion of the cguple

who own the vegetarian restaurant and have six children because they
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are not a$ free to express their devotlon whiomsically as he expects

his dis\ciples to do. The fani‘iy metaphors seem Incansistent with each

" other; the love of Guru for the disciples shows itself to be highly

conditional on, at least, to lack the balance provided by an equal
influence by the mcondi’t;ional mothér-love in terms of family, ~

‘ _After the reading, .the're follows the pericd of singing which is
§imilar to the singing period whi‘ch preceded the meditation. And what
was true of the reading period holds fior' the singing” The same .
attitude of devotion on the pars of the individual holds. The singing
is quiet, melodious, the language Hindi., the musical progression

Oriental. The disciples sing with their eyes open and focussed on the

.photographs of either Chinmoy or mother. Although there are oceasions

during which the harmonium is used to accompany the volces, the singlng )

v

is mostly.a capella. The overall effect of the music is §oothing; it
sounds like a lullaby. Arcund verse three, the men continue singing
the melody and the women provide the descant. The effect is very airy
and light.

It *fs:’interestiing to notice the contrasts involved in the various
groups' uses of music as an accompaniment to the.'r'itual act itself, At
this point, howéveg, th;a indication is that for the Chinmoy group, music
serves tc help each individual to maintain the necessary atmospheric )
conditions for continuing the oceult contact with Guru.

After the singing, there‘ls the chanting. In the first part of

the service, each of the followlng was chanted seven.times: M

. SUPREME and GURU CHINMDY. And now, in the same order, the chanting is

repeated in order to end the service proper. The flnal note of the

service is the dylng away of the name of Guru (rather than "Supreme" to
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which or whom Guru is. directing .his discip{es) . S

The final activity of the ritual is prasad‘. Each member of the
group. goes forward to the little low altar on which the plate. of raisin
cake has lain throughout the service, and takes a piec:e of the cake,
carries \it to his or her place on the floor and consures \it reverently,
eyes down, For the disciples, this food 1s bleséed or sacred because
1€ has been present an the altar during the time of me tation and
therefore, of the occylt presence of Guru. No one.digtributes the

, food; there is no "offitial Qerso;l" (1.e. priest or deacon or minister,
: even the Centre ]Teadeﬁrs do not assume officlal Qrerogatives; there 1s
no "grace" sald, no ritual words said over f,he food. But the disciples
believe that Guhi is present to it .\ : Disc;:iples do not wait until each
person has some of the calge. They eat it on th;eir own, in their own -
time, some quickly, some sl;mly.\‘ It is an individual affair.

For all intents and ﬁurposés, ai‘ghougin it happens in the room
used only for the meditation service, t1"1e taking of praséd does not haye
status as elther a communal meal or as a direct contaet with Guru, In
-or'der for it tvowhave status, Guru woluld have to have held it and gix;en

it . As thé empty chalr is a r*er_ninder of his presence, so‘ prasad is a
reminder of his presence (and a token of Guru's indispensability). Had
Guru blessed the food drectly, he would distribute it himself, In ,
thls way, prasad, .occurring as it does outside the boundaries ‘of the

ritual act (althovgh still in the setting of the ritual) does not have
the status }éf the Roman or Angllican Eucharist.

The pattemn.sf the ritual act in the Chinmoy group is highly

structured, rising and falling to and from the ritual climax:

t
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. MEDITATION
i / 'Ré i 1 ] g Re aﬂil.’]g i
Singing ) Singing
Chanting . "' Chanting
I. ’ . ’ \
15 minutes 30 minutes 15 minutes

Prasad cannot have ritual focus because Guru neither blessed nor

‘

made 1t, For in this group, the focus is always on Guru:

& | ]
' Activity - Focus
. . ~
, Chanting Guru's name ]
Singing Guru's songs.
' Reading Guru's writings -
SERVICE
Meditation Guru's photograph
PRE-SERVICE Preparation Guru's cceult )
v of self, room presence
POST-SERVICE Conversation ., . Guru's movements (holiday pians g
. Guru's birthday (card) '
Guru's approval (living arrange-
ments)

The Post-Service

" The disciples leave the rocm where the meditation has taken place

and they move into the adjolning roam. There 1s no furniture in this

room,

As the meditation room, it is white and Is carpeted in blue pile.

The disciples sit on the f'loo'r'; the "boys" grouped together fairly

. V )
casually, and the "glrls" the same way. T

-

‘The Centre leaders conduct a sort of business meeting during

. ) S
which plans are made for the upcoming bazaar which,-the disciples hope,

" { P
7y
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' ~have not been OH the path long enough to be included, and lock forward
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will net them sufficlent cash to Bnish paying the $700 for this mbnth"s s

rent on the house. 2

Item two In the business rﬁeeting has to do wilth the shuffle of

’ B

living arrangements. Two girls whom Guru has asked to "leave the path"

another "1s talgmg over the former's soan-to-be vacant apartment. All
these an*angénents have been approved by Guru whose permlssion was J

required to put them into operation. ~
The third item for discussion is the raising of funds for the & [

Bermuda trip over the Christmas season, Guru has invited those dis- .

¢lples who have ‘been with him for f‘ive years or over to accampany him

and mother on the trip. The Centre leader, t;me young married man, has

recently borrowed crie thousand dollars from the bank so that he, his : B

wife and a female disciple can go on the trip. The "Yunior" disciples ) o

look wistful at the mention of this event; they express envy that they.

£to the time when they will qualify to go alcng.

o

There 'ls some general chatter and news about other disciples in
Canada, and about sending a birthday card to Ottawa so that the Ottawa
disciples can sign it and send 1t back (scmeoﬁe suggests, since the
birthday is drawing near, that the Ottawa disciples}could send it back
by bus). Samneane reminisces about somethiné Guru once said abouf '
birthdays, imitating his Indian accent. Everyonga laughs. A female dis- -
cip}e leéns over to teuﬁme that Guru's volce is the most éender and
beautiful I could ever imagine hearing.

The post-service carries on several of the themes established

during the service proper, The first of these is the focus on Guru,
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on his approval concermning the living arrangements, on his birthday, on
the upcoming trip to Bermuda (mother is élready there getting things ‘
ready). Guru is all-important, and his "children" are subservient to
him. é% that tﬁey may have a centre in the approved style, a place

where Guru and mother may stay when they arrive, the disciples engage in

.communal work such as bazaars which they hold in the basement of a

neighbouring Anglican Church (St. Mafthew’s,.Hampstead). These bazaars

ﬁre planned and put on as a group, in éddition to or outside the time of

their regular individual employment. The disciples tend not to have

jobs which démand}a great deal of them'in terms of fidelity, for Guru

sees the "path" as the career; the disciples are not expected to be
loyal to any job ‘more than they are loyal to him. A female disciple who

‘worked at a neighboufhood delicatessen and who could not get time ofé;.

for the trip to Bermuda, quit her job. It was she who was co-borrower
of the money for the holiday. Another case of the pfior claim of Guru
on the disciple's timé arose for "two disciples (a husband and wife) who
owned a vegetarian restaurant. 'Guru asked them to leave the path
because they did not chégéé\QGaIigﬁility to him in preference to run-~
ning their restaurant. The fact that Guru tends to be whimsical about
when he want; to see his disciples means that disciples must be ever
ready to drop their lives.in order to go to him. As one disciple puts
it, "you have to be like a mountain goat on the path."

The fact that cerfain disciples are invitéd po go to Bermuda,

whereas others are not, 1s a post-service echo of the importance the

"children" place on connection (occult or through physical presence)

with their Guru. All "ehildren" belong to the community, but, as in

any family, some have belofiged longer than others; some are entitled

5
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to certain privileges from which the others are excludeq, and in the
case of this groug, some are entitled to more contact with Guru beéauseﬂﬂx
they have "competed" well in terms of time. ~ At thensame time, the theme |
of child-disciple is'again underlined (the parents go off on a holiday
with the big brothers and sisters of the little ones whd/stay home) .
Another reflection of the ritual act which occurs in the post-
service is the emphasizing of sexual differences. The "boys" and
"girls" group together casually, but separately in terms of sex. With
thé meeting In the hand§ of the married couple (Guru and mother sym— \
bols, in terms of their being a couple), and with the "girls" and "boys: | ‘
gathered around, the communal family is complete. .
The underlying agent for downward change is alQays present in
-this family. There is always a poséibilityfthat through some occult or
human agency (for instance, the attendance 1ist) a disciple might be
asked to leave the path. It-all depends on one's me;;ure of devotion

to Guru, interpreted as the willingness to take devotlon away from

other matters, e.g. one's job, and on Guru's information (natural —

Guru often asks the Centre leaders about the*performan?e or behavior
o? other disciples — or supernatural).

This 1s the tension, the secret, the promise and/or threat which
1s woven into the fabric of the Chinmoy rituals, and which undermines
the effectiveness of the commmnal ritual. The father may at any time ‘
call the child, or dismiss the child, and the cﬂild may not be given

Ahe reason. Or, the father may keep the child, and the child the '
father. In terms of the Chinmoy ritual act, there ;s at no time a B
possibility that the child will grow up; his conly recourse to that

lack is to "grow away." Because there 1s no agency in terms.of ritual

. . N RN S STl P —— .
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. for handling such an event as "growing up," the disciple in his or her
relationships within the group, remains a child-sibling, and in his or
her relationship to Guru, remains a child. And Guru himself remains
wlthout a successor. - ¢
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CHAPTER IIT

ANGLICAN RITUAL

Setting >
The weekly Wednesday evening meeting of the group- which St.
Cyril's calls "House Church" takes place in the homes of members, of
‘the parish. By nature, the setting 1s informal. !
Although the meetings are scheduled to begin at 7:30 P.M. sr;arp,
people arrive anywhere from 7:15 o 8:00 P.M., which proﬂdes a large
time span for considering the elements which camprise the preservice
and setting. Although these meetings vary in setting and content,
there are certain proto-typical tones.ﬁ?.nd forms, and I shall attempt to
present from field notes which I collected during 1978, fall and winter,
an ethnographic account which remains falithful to these basics.,
In terms of setting, then, I enter a private home 'in a middle 1

’

class area of Montreal at 7:30 P.Mé on a rainy autumn evening. I know i

the hostess who greets me and asks me how I like the rain. As I hang ‘ ;
up my coat where the hostess has indicated, two women who have already |
arrived call out to me from the Uving room (where the service proper
will take place) camenting on the 'r‘ain, on who 1s corrﬁng, and on -
-{those who might not be able to come because of the rain. I sit down -
in the living roam. The conversation f:ontinues in the same veln, ’

Dining roam chairs have been added to those armchalrs already in

the 1living room in order to provide extra seating space. About twelve

. ' -u3-
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people are expected to atte;ld the meeting. On the cof‘f‘eé table are”
copies of the Bible, King James Version, for those who may have for- -
gotten to bring thetrs. The setting for the ser'vice’is casual; people |
are cgmf‘ortably seated; the chairs are ’situated for convenient éxchange
to all areas of the room. " \
_ In the hall area, .in the archway to the djni_ng rocm, the hostess
has set up.an altar for the pa}t of thé ser\:'ice which is Comunion. She
has covered a small table with é whife cloth and at either end has
placed siiver candlesticks containing white candles. - .

Beyond the archway in the dining room, where the social part of u

the service takes place, the hostess has arranged cups and saucers,

napkins and coffee spoons.

Pre-Service N
Since the people who' attend this group know each other and are
merbers of the same parish, the’ pre-service tone is one of friendliness
in its exchange of news about people and thingg, ébout parish activities,
about the Christmas bazaar. Another focus during the pre-service 1s the
host'ess: her house, her possessions, and changes she has made in colour
scheme or in the am"an\gement of furnishings. She answers questions,

. -
explains and comments, shows peqple pictures of her family. Much of the

pre-service activity has to do with the post-service social time. And

the hostess asks one or two of the women already present to help her cut
some squares in the kitchefl and arrange them on plates. There is some
question about when to put the kettle on so that it will have come to a

full boll by the time the Mass has ended; someone says "put 1t on at the

offertory"; someone else says that she should put the kettle on after
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she has received communion because a little waiting won't hurt. The

issue 1is not serious in terms of their attention, and everyone talks at

once.

The conversation begins to centler on what could be keeping the

s

priest, since he lives close by and hasn't far to come. Someone saw

* him during the afterncon. This leadsg to a discussion of how busy the

priest'is. At thls point, somecne asks what chapter of St. Luke we are

at. Although this information is pri ted in the parish bulletin, no one

|

seems to kngy. ' ‘ \

The people's warden arrives and greets everyone by name. He asks ’

|
after two members of the group, whet@er or :yt they are coming, whether

no one seems to khow. The

E Y

or not they might be ill, or need rides, bu

people's warden telephones the two people in question. One is 111, and )

the other must be on her way because there 1s no answer.

The priest arrives, apologizing for his l;teness. He is dressed
in clerical shirt and collar. He explains that he has had car trouble.
There is a lot of nolsy laughter and affectionate teasing as the priest
enters the room. He flops in a éomfortaple armchair which has been
left vaéant for him, with an air of mock and real tiredness. He placés
a black box beside him on the floor, then asks the hostess where the
Mass will take place (although he must have seen the altar when he
entered the house) and she tells him. He moves into the hall again,
carrying the communion box which he then Places nearlthe altar. He
admires the candlesticks. He opens the cénnmnion box. Inéide are:

three prayer 1ists (Anglican-world, %iocesan and parish)
10 new-rite mass books
10 hym books ) 7

a sjilver chalice and paten
one small jar Qf water

;
!
}
{
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. might be mcre comfortable in her chair,ibut he shakes his head. The pre-

vy

one small jar of wine L ¢
a stole - N
a purificator

a lavabo towel

a pyx ... the priest's host, several small wafers

the liren — . .
The priest takes the prayer lists and returns to the living room, leaving W
the ccmnmnion box beside the altar. All the contents remaln in the box. !
While this is going on (it takes only a moment or two) there is subdued |
conversation in the living room. When the priest teturns,. he again orops

into his chair in mock weariness. Someone asks him whether or not he

service ends< The time is 7:50 P.M. _ o .

Concerning the themes of separateness and reconciliation, the set-

\;‘ L

ting and pre-service of this prayer group have much to say. As with the 2
X .

other rituals we have examined,‘thé'setting and pre-service serve an -
almost prophetic function regarding rituaI\separation and ritual com- "
munality as they will be expressed in the ritual they precede.

In terms of setting, individuals are already known to each other

as parts of a group come together in an informal setting. The chairs

. are arranged in a circle,,rather than in rows, SO that any officlal

s

stage—party is precluded (cf. dpiritualists, Pentecostals) from taking
setting—precedence,(or physicél precedence. The kitchen setting pro-

vides elso an informal pre;service gathering place, but for the women : )
only, and the activity conéerned was preparation for the post-service. |
Since the climax of the service proper will»be the Mass (the members of 5
this parish term themselves 'high Anglican' or anglo Catholic ), it is ‘

typical of the settings of these prayer groups that the setting of the

.Mass be separete from the other settings in use for the other rituals of

. .
-
v )

. .
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* the evening. Hence, the altar 'is created to stand in a place separate

‘from thecother settings. It is a formal altar, and with its white

~L P . -
tablecloth and silver. candlesticks, is created to resemble the one in
. a

- *§  the chirch proper rather than an informal, home effort. The formality,

. . in terms of setting, separates it ténally from the other settings. It
o s 1 .belongs to the climactic ritual and to ritual time, and, in the con-

s text of this prayer group, ritual time is the domain of the ritual

N 3

AY

» . - " people, the warden and the prigst. ‘
- ; Although the casual setting in the livir}g room does not allow for

. B official people taking grecedence, the *formal alltar setting requires ai

formal person. Ahd he 1S the ﬂpriest. He brings with him from the
' .
church the communibn box, the communion vessels which are to be used for

L the Mass.’ The priest 1s the presider over ritual time, and as such, hi®

-

precederce carries over into, the other rituals of the evening. The

o people's warden, chosen by the priest, takes or; the colour of precedence  ° 3

T “ . * from the priest. And this pr‘;ecedence has been operative throughout the o 4
' | . »

-~ e ~

> pre—_servife.“ We have seen it in the conversation. And it has formed

the tonal setting. ‘ ' ’ | S , %"
qufthougﬁ thi; group meets for; weekly Bible study and prayer’, | ‘

- . there ;{as been a se'nsep throughout the pre—servi‘ce of the indivi‘d;als 4

. ‘,,,‘ ' beihng either urﬁnt)erestéd in‘(each other or passive concer'njilg each

other, ;ahd wtrie subject of the evening's study. No one seems to know !

' + what ‘the reading ds and therefore no one has prepéred,‘ in g personal L !
. or- indegendent) sense, for the éul;?ect matter of the Bibles study. The l
Vo ' : , " same thing is indicated concerning the regular member who didri't turn

@ up. No one knew where she was. It was left to the priest's official, : g4

' p"bhe people's warden, to find out. Therefore, even before the arrival -

T - ~

L ‘ . ,“ . . Lo b
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. 'of the priest, thére has Been an introduction‘to separate parties within

the group in a) the action of the warden in an offifial capacity; b) the

‘existence of tfle formal altar; c) thé lack of knowledge on the part of

group members and thé expectation that this lmowlédge wihll be br‘ougﬁt by
the priest (who 1s a:lso tﬁhe bringer of‘u the corrrrﬁmit.m bc:x). Tonlally,
then, the informal setting.in fi}e living room becomes somewhat “of a mixed
message with the arrangement saying "reconciliation" and the tone saying
"separateness” into official and unofficial parties.
Vo

. The name of t;he mee;ting "house éEhurch" ind.‘cates a carry-over of
church ritual into church ritual at home. The fact that the priest
cgrri;s with him ff:‘om“ch?rch sacristy to home aitar all the formal
\\ressels for cgm;mnion confirms this. It is conceivable that a home Mass
could be ceJ:ebrated (as other groups have done) using bread, wine and
water of the .hostess' household; buf: this alternative is not chosen. E
Agaln, in the supposedly inf‘or’mal'settj.ng, the formal boundaries are.
made very clear'.‘ The priést completes the sétting in that he finishes
the temporary home altar by providing -these 'r-itual vessels which make
t;1e altar a ritual setting rather than only a?‘fomal setting. And to
carry tﬁis f‘ur't(’her‘, it 1s t‘he presence of the priest which j:nsures the 7
conxpletio'rl of fulfillment of the home altar. " When the offié:ial ritual
person is present, the ritdal time has arrived and the other rituals of
reading and prayer which precede the Massl can begin.- And not uni;il.
In‘ terms, of orciina'ry pre-meeting g;r*(gup conversation as I have‘de'scu:ribed-
it above, the abgence of the pr‘i?st insuregll that t;here would beno talk
a'bout prayer or.Bible r"eading, personal relationship to God or tﬁe
cﬁurch or, for that ;nattér;, to each other. B'y mystifying the priest as

ritual person, guardian of the holy, the group members have ensured that

J

. ,
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the holy, in turmn, ie ta:med and bou}\daried by rizual time And it is the
" function of the priest, as ritual person, to keep the holy from leakihg !
into ordinary time a_nd ordinary people. In other words, while the priest
is performing Mass or while he is present at prayer group, discussion of‘ '
God, reading the scriptures, prayer, all these activities are acceptable,
when the pr'ieet is not present, they are not. On occasions when the
priest is out of town, the prayer grocup is cancelled. |

" The priest brings the group to silence and begins the meeting by

asking the hostess to open with prayer

i

Service: Part One N _ R ' “ :
There is a moment of embarrassment as the hostess says that she ‘

f‘orgot and is not prepared The priest tells her to pray anything she

thinl(s of, but she is unable S0 he prays instead. Someone asks the -

priest whether it would be possible for there to be some sort of ,stucly

group about the Anglican faith where her daughter—in;law could ask

questions because she couldn't handle the” daugﬁter—in—law's questions.,

-

The priest ‘asks her to write the questions down and he\will answer them "

in a serles of sermons. Someone else asks the priest a questdion about .

the ordination of women. The group attention is diverted fo the warden

who has brought his gultar and has begun to play a few notes. ‘The ‘ ? \
priest says we'd better sing an opening song. And the warden distri-

butes the song sheets. He says that we are going to sing a rebellious

song so we can "get our heart; and heads into it." The sopl)g 1s: "to . U
everything there is a e t}O ever'ythjlng there is a season ..."‘
Ibased on Ecclesiastes 3. People sing quietly, as though thvey are

embarrassed. The erden sings enthusiastically.
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_’I"he priest thanks Paul for the song, tells us the reading.is from
the sixth chapter of the book of Acts. Sinc’e there are eight people
present, the priest divides the total number of verses. by eight so as to
see how many each person should read. He asks the woman sitting to his

right to begin. People read with difficulty, perhaps:because f:hey are

» .

using Bibles with small print. Those reading from the King James

version experier}ce the greatest difficulty. When the reading has
finiéhed, the pr‘iest; gives the group backgroﬂund regarding the language
used by the Hellenistic Jewé and the Jewish Christians; he points out
that Acts 6 is traditionally interpreted to mean the beglmning of the
diaconate and asks us to compare it with the modern language. v
ffhe discussion of the passage tends to_be weak on the side of
the group, and Strong on the_side of the priest. The priest scolds the
group for not cioing as he calls it "your homework." The yriest con-
tinues to present the historical background of the chapter, corrmentiﬁg
on the culture of the time. And the Bible-study part of the meeting
proceeds along the following lines:

L}

Priest: I wonder if you get the thrust of what Stephen
edited by Luke) 1s saying?

(Silence)

What are the places mentioned by Stephen in the
first part of the speech?

The priest tells the pecple where to loék for the answers and they look
\t;em up, naming off the place names as they find them. He contlnues a
line of questioning glving pecple sources to look up in thelir' Bibles.
Here s a typlcal sample: o

Priest: What are the words of the Lord?

Scmeone: Take your shoes of £ .

v

-



- 51 -

Priest: Where was Moses standing?

v

Someone: In Mesopotamia?

Priest: Uh ... no.... - ' -
What would a Jew be taking his shoes off for? Why would ‘ /
that be strange? Remember the story of Naaman of Syria? . Ty
He was told to wash himself and be healed. Well, Moses

~ '‘was standing on the soil. Now, In chapter seven, begln-
. ning with verse two, notice all the places that are men-
tioned ... where are ‘those places? In the holy land?
Mount Sinail?

i

" No one knows ..

and the Priest continues: Therefore the point Stephen is making is
that all these places were not in Israel ... his point was to get

the Jews away from thinking that ... (he interrupts himself) ...
what was the charge against Stephen? Does anyone know? '
Rosemary: Going against Jewish beliefs? "
/ Priest: No. |
Warden:‘ Blasphemy? ' » ' ‘ . i -
Daisy: what 'I want to know is why they're having so much t;rouble
in Palestine right now. - .
Priest: Well, they've always had a lot of tha;t. . . ' .
I have difficuity hearing some of the ‘res%on_ses to the priest's queé— :

tions,. because those sitting near the priest answer to him and not to

the rest of the gfoup.

Rosemary: The point is that God does not live in houses,.'does He?

LI

Priest: Yes ... yes... ’ i

Rosemary: But God gave specific Instructions for bullding templeé, |
« . didn't He?:

Priest: Bﬁt you seé, ' it doesn't matter. )

Therg is general, spéculatioh as to what St‘ebhen might have looked like. .

»

Some think that he must have been tall and blond; others ilfégine him to
. 1 4 . . B

have been shor't' and stocky. The‘pr'ies'c continues talking. Two of the

women seated on the sofa begilq tb\laugh at something the cat is doing

/ : o
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with someone else's knitting.

Someone else, in a totgi non-sequiter wants to know why all Anglican
churches can't be the same. There 1s general comment on this, mostly in
terms of complaiqt as'%o why so many Anglican churches don't have the

Eucharist every week.
: =

Someone jokes agbout a local Reman Cathollc parish that spent

thousands of dollars. to modernize itself after Vatican II.' There is a

’

general confirmation of the ideg that at St. Cyril's we keep up a high
standard of worship and no member of the group would go.anywhere else
for Mass; that we're well taken care of at St. Cyril's. Sémeone says
that she doesn’tﬁunderstand why we do all the things we do at the high
service, that no one has ever explalned it to her. And she was brought
up low cﬁurch, but she came tg the high church with her husband.

Priest: (winding up, raising his voice to stop the Separaté
- conversations which have begun to happen): We're
not so far, ourselves, from the things Stephen talked
N "~ about, e.g. identifying the church with a narrow
tgadition. '

’

Margaret: But isn't the Queen the head of our church?

At this peint, the priest begins‘a simplified explanation of Queen, land,
“culture, history, the Vatican and Italian States.

Someone says: Maybe as Christians, our element is not land at
all, but water. Maybe we're supposed to be
» . Insecure, to walk where there is no security,
. like on water ... as he asked Peter to do.
Priest: [ike the 1dea of doing the eucharist here in a home
rather than in the church building.

There follows a general free-for-all conversation about whether

¢

or not the priest should face the altar or the people. The priest tells .

a story about a priest in Lennoxville who stands at one end of the altar

»

and faces heither man nor God. There 1s much laughter.
T .
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Priest: Well, children, it's ten past nine.

Helen: And we've been here since seven thirty. It always - -
goes so quickly.

The Priest hands out the three prayer, lists. Ruth says that she
_had the Anglican cycle of prayer book last‘kime and that someone elsé
shpuld have a turn because if we have to pray for any of‘the bishops in
Africa iée can never proriounce the names anyway. Margaret takes the
) Anglican list. She asks the priest whether or not she should start.

And he tells ner she should. The prayeré are read from the three lists.
Then, there is a time for personal or spontaneous prayer.. Helen prays
fbr one of the members of the group who is going to”court in the coming
week. Someone else prays for a boy who is in a coma at the Children's
Hospital. Paul prays for the woman who isn't here because she has the
fiu. It is interestipg that this prayer, foreca;t by cne of the women
in the pre-meeting, is prayed at the ritually appropriate time.

An analysié of thé reading or Bible study and prayer sections of
the meeting confirm the earlier analysis of the pre-meeting time. The
group dynamics are set up along the model of the shepherd and his flock,
the priest being the shepherd in terms of office, in terms of informa-
tion, in terms of the establishmeng Qf ritual beginnings and endings.
The priest sets the tone for the reading and study (which the people
refer to as the discussion period). There is, in fact, according to the
data I have, no such phencmenon as discussion. What poses verbally‘és
discussion is, in fact, a question and answer period in which the ques-
tlons are initiated by the priest and answered by the people. In this
case too, the questions do not Qfgen contain within themselves a clue

[

to the type of answer the prilest will accept as correct, For example,
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the question above concerning where Moses 1is standing. The question has
many possible answers, depending on the primary meaning of the word
"where." This sets upi what I call .a mixed message question in which the
questioner is in doubt as to which answer he really prefers, the correct
one or the Incorrect one. He Yants the correct answer in order to speed
him along on his line of questioning; on the other hand, the incorrect
answer is useful in that 1t confirms that the flock requires continued
teaching. Since the priest's duestion technique breaks up the group
into individual respondents, it becomes important for each respondent to
break his sense of 1solation by attempting to connect with the priest by
putting forward answers. In a sense, the priest becomes the legitimate
group to which each member of the group splintered by questions aspires
to belong. It is a frustrating busine'ss,‘and th;a frustrations emerge in

one of several ways:

a) silly or joking answers to the priest's questions. This
comnects the responder to the group by means of laughter;

b)' lgnoring the exchange of questions and answers and con-
necting with another member of the group by starting a
separate conversation;

¢) changing the subject by introducing something completely
different, as Dalsy did in her shifting the topic to
modern Palestine. )

Whatever chcice the group member makes is rather less important.
than his aim in making it , which 1s to re-connect to a situation in
which he or she experiences isolatiocn.

Another thing which contributes to the isolation of the individual
in the r'eadingl and pr'ay‘er ‘section of the meeting is this: wrong answers

{which in this context is another way of saylng answers which are

unacceptable to the priest). This activates within any individual in the
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group the "stupid child" syndrome which he or she may carry around in a
personal archives from grade three or four. It is the teacher-pupil
relationship at its worst. That the members of the group do not emerge
from the reading-prayer section of the meeting with the sort of tooth-
ache which Ionesco ga:ve his pupil in "The Lesson"lo 1s a tribute tq the
soclology of, group recovery which t’ranspires in the remainder of the
meeting.

But, as with all coins, ritual cnes inciuded, there is a.'nother_
side to this one. And that is this: that the people who pay to support
the church like to feel that the priest is earning his salary;.one way
to make him earn his salary is to make him work; therefore, the members
of the group do not read the scr;pture reading in advance. They are
busy with the world, witk; their jobs and families. They create out of
the priest an authority by default. They get their money's worth. And
if they'ré uninformed, at least they are uninformed together, which
pr'ovides- some sort ofinegative group solidarity. I would discount com-

pletely the theological argurhent concerning the preceding rituaJ\

behaviour that it acts ocut a legitimate model whereby theJ laity are the .

children o.f‘ God and the priest, by virtue of his office, is the agent
of God. And I would argue against this on the grounds that a ritual be
Judged by its fruits, and in thls case, the frults of the ritual are:

a sense of 1isolation on the part of the individual ... a sense of group
tension which seeks for relief in a childishness and glggling which is
far from the Biblical chlldlikeness and the perpet;uati'on of a felgned
and encouraged ignorance on the part of an otherwise independent and

responsible laity. ‘ .
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Service: Part Two

The ritual of the Mass 15 where the boundaries between clergy and
laity, shepherd and flock, official group and unofficial group becomes g
highlighted and pronounced. As I have mentioned, the elements and
species and vessels have Been brought into this home from the church.

The priést wears his stole and moves behind the altar. The warden

stands at one side to act as server. Although the r'itell used 1s less.
prolonged and formal than the rite in the Book of Common prayer, rthe
priest abandons rnone of the ritual movements of crossing, genuflection
and bowing and tapping his chest which are cuqntained in thé full length
rite. Nor do the people. Both the paten andl the chalic‘e, ritual
property of the fully ordained, are administered by the priest. The
éerver does not assist in administration. Nor does the laity pass the
host or the wine to each other as happens in other groups of this sort.
The prerogatives of the priest are very clearly marked, as are E:hose of
the laity. Again, although the Mass itself is a ritual in which the

clergy and people are reconciled to each other and God as a body, the

acting out of thls in the ritual exchange of the peace does not occur,

.And in thig sense, the clergy and laity do not come together as one

group; neither does the laity greet each other as members of a
\
connected group. The priest dismisses us with his blessing: "the

Mass has ended; go in peace to love and serve the Lord."

Post-Service
At this point in the evening, the meeting is officially over,
altﬁough there 1s a customary post-meeting social ritual of refresh-

ments. Some members of the group admit quite openly t'hat this part*of
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the evening is.what they come for: friendly chatter, a cup of tea, a
pie}:e of cake, and a chance to be brought up~to-date on parish news. '
There is nothing in the evenlng's meeting rituals to rival the enthu-

-

siasm of the post-meeting social hour. It might be posited that the
meeting proper 1s so tense and frustrating and uwelated to the problems
or daily concerms of the members, that the enthusiasm of the soclal hour
is, In fact, reliel that the meeting is ®officially™ over. This being
the case, the people can resume control. They have endured what 1is )
"good" for them aﬁd can now enjoy themselves. It is something like
having some candy after having swallowed one's spinach. People seem to
come alive in terms of conversation in a wgy that they have not had an
opportunity to do earlier on. Vida's day in court for her divorce is
mentioned for the first time since its brief mention during spontaneous
prayer. Many people present had no idea that her divorce had come up

so quickly. Gone‘are the questions so hard to answer and the answers
so’hard to find. The priest is entertaining part of the group with
stories about women priests. The warden confesses to me that thesé
people are a dead bunch and that the whole thrust of the meeting should
be different, that the priest has too much contreol.

A final analysis of the meeting of. this particular group must
include the idea that what happens in perms of ritual on Wednesday
evenings r*éf‘lects ‘what happen% in church during the main ritual of the
week —— the Sunday morning surig Mass, with its absolute (strict)
boundaries between clergy and laity, between sanctuary and chancel,
between thosé who stand and those whe kneel, between blessers and

blessees, Wednesday evening 1s, in a home setting, a tonal if not

¢ .
physical extension of the formal Sunday meeting. And, in this sense,

.
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everything thé@: happens on Wednesday 1s microcosmic in terms of ritual

1

action.

S%;. Mark's
By way of contrast to the St. Cyril's pra\yelr group, another

Anglican prayer-‘group which purports to be modern ritually meets in a
more western section of Montreal on Wednesday evenings at the same time.

Unlike St. Cyril's group, the St. Mark's group is large, upper-middle
| class and génerally better educated. Mést of its adherents are pro-
fessionals rather than office workers. This prayer group, rather than
being administered by a priest, is the cbnéem of a group of people
called a "core group." The group at large values a close personal
relationship with Jesus, through the Holy Spirit, enthusiastic singing,
and the experience of the #oly Spirit through the "gifts" (speaking in
tongues, and\ the spiritual gifts of healing, téaching, etc.). Each
September, the core group offers and conducts new group members through
the "Life in the ’Spirit” seminars, in order to encourage individual and
roup spiritual.‘g;r‘éwth. In contrast to the group at St. Cyril's, this
group has decided .(I?oré,the sake of convenient centrality) to hold itds
meetings in the church, meeting first for coffee in the parish lounge
and then later for singing, Bible reading, discussion and prayer ard,

ultimately, Communion, in the chapel adjoining the church proper. . -

Pre-Service )

During the pre-service get—togethef: 7C7)-\>IE)I‘ co"f‘fee, group members
chat with each other; they joke a fair deal, and tease each other abqut
losing or gaining welght (there are cinnamon buns along with the

coffee), comment on vacations, the weather. Most members of the group

0
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wear jewellery of a religlous nature, crosses, a.)xd doves of various
typés. A1l the while, the five members of the core group who are present
. ' )
circulate enthusiastically, asking people how they are, paying special
attention to the old, the handicapped, the one or two "odd" members who
nave special problems. They refer to and ask about people's problems
(one's back, another's marriage), and put out requests for prayers for
later on in the ritual; they ask "how is the Lord treating you?" Each
member of the core group wears a cross on a leather strap or chain
around his or her neck (2-men, 3 women). No cross containsla COrpus.
The prieét is a member of the core group and so is his deacon, a woman.
Neither priest nor deacon are distning\ﬁshable from other members of the
core group by dress, although they both wear crosses. ‘
Everyone is: very friendly and ceohcerned. The newccmer is wel-

comed with the zeal remmisqcent of the ushers at the Pentecostal church,

made to feel welcome, introduced to other members of the group, given
> «

coffee and a bun, shown to a chair. No one person seems to be the
center of attention. Many people mention health ;;roblems, but for the
most part, these people, again in contrast to the St. Cyril's group, are
i‘ashionably dressed angi sun-tanned, e:ren in February. - \
An analysis of the setting and étmosphere of the pre-service must
include comment on §he"'.{mf‘omality of the parish lounge, the friendli-
ness, zest and galety and sense of togetherness which is cr;éated by .
a) the coffee and buns, a pre-servicé focus which is a forecast of the
Mass service to occur later in the service, and b) the tonal mood which™

1s to a large extent governed and controlled by the core group. The

newcomer, as I have mentioned, is warmly welcomed, as is the member.
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* this group is inter:preted, often, to mean advanced holiness or closeness

of the evening's meeting| At.re of the early breakfast sharing

meetings, a prominent Roman Catholic Charismatic leadér was Invited to -

e - 6 O -— 4 ’ ! 2
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Core Group o

It will be useful at this point to clarify the origin and function
of the core group as it exists at St.uMark's. "I‘ne core group began when

ad

the prayef group became large enough to warrant some extrTa attention in

terns of planning programs to fill the needs of the group. Originally, g o
the core group was a group of five or six people whom the priest of the

parigh invited ‘to meet with him during the week in order "to pray for the :;
prayer group. Those the priee& appointed had in common: a) full com-
mitment to the prayer group in ter'ms of attendance b) an enthusiasm . P :

8 2

which wished to see the prayer gr'ouo gr‘ow in numbers (enthusiasm within

to Jesus and ‘God), ¢) a certain popularity within ;:he large group itself, . n/
and d) an accomplished handling of the Life in the Spirit language of |
;piritua_l gifts, prayer in public, facility of expression. - RN

At present, the core group is no longer arbpoi'nted E)y the pr\iest;c, |
nelther is 1t elected by the other menbers of‘the group. Rather, it “
evolves intuo officlaldom by the recommendation of other core group

L

members'. - - .
The group meets tyice a week, once -for an early "r_shéring" and
breakfast meeting and another time, after the Wednesday evening prayer

up meet is over, in order to do the "pl " and "evaluating"
gre _

instruct the core group on praying in tongues,.or at least instruct them
about how to pray for the gift. Interestingly enough, /although the
group members wished to be able to speak in tongues andfto lead the - ¢

large group into the experience, they confessed that being Anglican,
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they werevﬁanpered i)y good manners and couldn't b‘ring‘ themselveé to do
iri public what -in their Hearts ’ghey: felt to be illogical utterances. I
{W::-ntioﬁ ,‘t\hfs because it indicates a certain ambition to the .'new ljloli-—
‘ness" on the part ;)f the core group members, ambition which is’bound to i}

a'{f'fect the large group even if the result is not expressed in terms of *

sp;eak:l_ng in tongues.

Service: Part One

'I'hel, first éart of the ser;\rlce takes place in a small chapel which’
acijoins the churéh propef. The chairs are placed in a rather long oval.
The priest and deacon, alogg with othey members of the core group are
seategiﬁréugkgou{ the oval, »separ'at' rom each other. One of :che
original members of bthe c;ore group opens the meeting with a pr'a‘}er in
which he asks the Ho},y Spirit to come down upon each’individual, and to
“help eaph‘indi?fidua_l be f-.ecepﬁive to the action of the Spirit.

Aftgr' the prayer, another member of the core group, this time a
woman, spgaks softzply about how we should all relax,.and let the tensions
of jche day drain out of our bodies, that we ‘should forget ohur troubles
'and let the Lord carry them all\ for us, aﬁd let Jesus take all the ten-
sion away. .

¢t . . , .

) fﬁTheﬁ,% the "sharing" part of the meeting occurs , during which

. members who feel so inclihed mayﬁsay a little of what has happened to
them durigg "the week. It is underétood by previous example, that what
one shares should illustrate how Jesus has wprked in_situations. ‘Some-

‘one tells an incident about findmé a parkiné place in a };urry when he

"really nedded one. Someone elsé tells about the Lord helping them to

avoid a car laccident. A woman who has been robbed mentidns hO)N she

» -y
&
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iaughed éecausg thé robbers “couldn't take thé living Spirit away from
her, that tﬁe Litdfs glfts can never be stolen. Dq{ing the silence
betwegn stggies members;of the core group havedattempted to encturgge
those who don't often speak during this part of the meeting, to speak.
Two of the people who have spoken are core group memberi. The sharing
part of the;service is listened to attentively by all members of the
g&oup, and aftér each-perség'has finished, there tend to be mu;murs of¥
agreement , or thanksgiving,‘or sympathy, or encouragement.

Someone from the core group asks the others to close their epes,

and relax while he reads a passage from the Book of Acts, chapter 6,

Before he begins to réad, he suggests to the group that they attgﬁbt to

-relate the passage to their own lives, so that afterwards, each pe}son

may "share" what he or shb has thought or e§periepced.
After the reading, a member of the core group 1s the first one
to mention qpét it is he thought‘as he heard the reading, and other

members of the group at large participate after he has finished. About

. four or flve members contribute to this part of the service, and the

othe;é cooperate by thelr affirmation and attention and silence.

In a few moments, the grbup enters the prayer section of the
meeting, wh?repy members of the group pragvfor the needs of others,
people knowﬁ\to‘them;’abs?nt members, world issues, ;ersonal diffi-
cﬁlties, children. Many people pray, and f{m contrast to the grogp at
St. Cyril's, the members of this group prax%aLoud with the facility
wh}ch comes from practice in a ritual setting, a public setting

The reading, sharing, prayer section .of the meeting, by way of
contrast to the Bible-study part of the .service at St. Cyril's dces

not exhibit the ritual exchanges betweeﬁ'member and officfal party

'
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which disconnects the members from each other d connects them éxclu—

slvely to the officlal p;rty. At St. Mark's, |there are two dynamics: ’
‘1) the officidl party's authority is distributed and Fherefore ritually
' "wéakened" to thé point that the members of the core group become agents
for tFe teaching of ritual gction rather than ritual people strongly
defined as such; 2) the content of the meeting,ybased as it 1s on pef—

sonal response to lifg‘duripg the week rather than to the history of

church and scripture, offers group members a way of connecting with each
Sy ¥ “ ’ .

other which éhe members of the St. Cyril's group do not have. Since
" everyone in the group has experiences which can be interbreted in terms
of, the bellef-system, the official core group has no ritual advantage in
\\Ntermsnof specialized knowledge as does the official person of the priest
at St. Cyril's whecse group is uninformed scripturally. If members of
the core group are not qualified for core group becéuse of specialized
or official« charisma, then, at‘St. Mark's it is alwgys possible that a
group member, by exhibiting the apprdpr?ate skills and zeal may become

a core group member. For the members of the St. Cyril's group, becoming
.J ) 4 s N .
‘. “an official pensdk in the sénse of becoming a priest, is out of the

\

question (as is becoming a warden, since only men are appointed and the

"group is made up éhiefly of women) .

Services Part Two
When it is time for the ritual of the Mass, the number of -
deicial persons Narrows to one. Only -the priesﬁ is qualified to cele-

brate Mass. Various lay people (not necessarily, but most often members

i

- of the core) may read the lessons or administer the chalice. The

.

deacon, in addition to these functiqns, 1s ordained to read the gospel.

L
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But it is to the priest that the consecration, the chdlice, the paten,

belong ritually. And so it is within'any groyp whose ritual support

LT

system 1s sacramental. For where’the Mass 1is celebrated, or valued as
the climactic ritual, the sense of ritual space, the presence of the
‘ﬂpar, ritual properties such as communion vessels, ritual language (the
set liturgy and responsorigls) are inevitably differentiated from non-
‘ritual space, properties and language. And the same holds true of time.
Further, where such a ritual is celebrated, a person possessing the
official charisma is‘requiredwfor the ritual enactment.

When the Mass 1s celebrated at any group meeting, it becomes, .
whether or not it is meant to, the activity to which all other ritual
activity will lead and through which all other ritual acti&it& may be
either justified or experienced. Despite the fact that several of the
members of the group at St. Mark's say that the celebration of the Mass
is not necessary to their meeting, or not really important to the meet-
ing since the presence of "Jesus is everywhere," the comment does not

.

hold true in fact. Th;‘}act that St. Mark's group 1s part of a larger

'gxoup of a sacramental church islenougp to insure that whether under- "

j stooa or not by its members, tﬁe prayer group rituals which precede the
Mass are governed by the fact of the Mass. And this is true even when

'

P the Mass 1s not celebrated. I would suggest that the emphasis on

.

{ ‘ informality of both official persons (priest and deacon), on informal-

; ity in the pre-service serving of coffee and bregd (ap initial "low"
mass, perhaps) are governed by the fact of the formal Mass because they

, represent an attempt to "dilute" beforehand the temporal, spatial and
human ritual boundaries imposed by the ritual of the Mass. The fact

~ that the priest did not participate in the reading, sharing and praying
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sessions which preceded the Mass, for instance, is inportant[in terms of
his being the official charismatic. Had the service not led into the
Méss, the priest would not have needed to "hide." And again, the pre-
sence of the éére Zroup rebresents the same sort of dilution, this time
a dilution of the official person's power into "weaker" units; units
which are thin enough to spread throughout the larger group énd not look
anoéing in their power. The fact that at St. Mark's, the rituals which
feed into the Mass represent an attempt to de-ritualize #eems indicated.
That these attempts are intrinsically successful, or positively success-
ful is a éuestion as 1s the question of their being reactions against
the formal ritual of the Mass. The routinization of the so-called non-
liturgical language,12 i.e. the language of the spirit, the gifts, thé
sharing, the 1ifting of hands in prayer, the ritual wearing of the
-crosses, even the lack of clerical shggts and collars among the clergy
points'to a formality of ritual, consiékgnt in its attempt to avoid the
traditional rituals. In this sense, the sub- or feeder rituals of the
St. Cyril's group seem more consiétently in keeping with the ritual
they feed into than do those of St. Mark's. In the former, the power,
in the last analysis, is vested in the official person, the priest; in
the latter, the same thing holds true. In the former, all the feeder
rituals are governed by the priest; in the latter, the feeder rituals
are governed by the priest as found in five of the group members who
have mastered a new ritual language and manner.

At first glance, it would appéar that the sense of communality
within the group at St. Mark's, especially in terms of pre-service and
service until ghe Mass, 1s accomplished more tnoroughly than it is in

. ‘ ' -4 N
the service rituals of the St. Cyril's group. The comparison can be
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made bnly in terms of the selfLunderstanding of each group.

The value concerning communality at St; Cyril'e 1s grounded on the
idea that ali are members of the Bédy in the large sense, that membership
in the Body has 1little to do with experience, knowledge, but has to do

with the 4dea that God, like the priest, takes care of o¢ne's needs, knows

. what it is necessary to know, feeds one the bolly of Christ. By way of

contrast, through the zeal of the St. Mark's group, the value coﬁcerning
commnality h?s'to do with an experience of togethernesg in sharing and
prayer and personal feeling of relationship with others.‘ That this is
the value 1s obvious during the St. Mark's post-servicg private core
érOup ritual when the members of the core group gﬁt'togéther to evaluate
and sizé up the extent to which people felt part of the large group, its

sharing and prayer.

PR

N v
- .;1.;?:!“-"*” n"’«_

a2

Fail
Sl



CHAPTER IV S

THE SPIRITUALISTS

A Look at the Physical and Tonal
Aspects of Pre-Service

ﬁ%; The setting for the Sunday afternoon services of the First
Spiritualist Church of Montreal 1is located on the second floor of a two-
séorey bhilding on Ste. Cathérine Street West, near Atwater. The first
floor houses a leathercraft shop. On the glass door leading from the
street to the staifwell;‘there is a sign, conservatively and profes-
sionally priﬁted which announces the name of the church. At the top of
éhe stairs, there is a small carpeted lobby area coﬁtaining a cupboard
for coats and hats and footwear. A middle-aged gentleman, neatly but
casually dressed (no tie) indicates the cupboard to me. When I am |
ready to enter the area where the service is held, he offers me a hymn-
book. Other than comments we have exchanged‘regardiné the weather,
there is no conversation. He inguires neither about my health nor my
church affiliation. Since we have not seen each other-before, I am
pbviodsly a newcomer to the serVipe. On this he does not comment. He
does not welcome me to the Spiritualist Churéh; he ddes not” find among
the members who are already seatéd someone who Will "see to me" in

, terms of where to sit Br what to do. He 1s courteocus and pleasant, and,
unlike the Pentecostal ushers, uninquisitive. ' Although it may be a

possibility to interpret this official "welcoming" silence as either

i
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casual or unintentional, I prefer not to do so. On the contrary, since
it 1is my bremise that e;en the pre-service ritual feeds tonally and in
terms of belief-system into the service proper, I prefer to anal&ze the
entrance initiation as follows: since it is part of the Spiritualist
theology that the individual is responsible for developing his or her -
spiritual powers, the emphasis rests on individual decision and effort.
Since téo, it is felt among Spiritualists that individual decisicn
(i.e. for development) depends on an individual's state of Jreadiness"
as opposed, in the Pentécostal scheye, to The power of the Holy Spirit
whose grace can cut through an individual's state of unreadiness, it
follows that the Spiritualists are in no hurry to push the individual
td)any decision or commitment he may, by effort of gis own reason, be
unprepared to make. Hence, then, the lack of’over—welcome into com~

munity. To carry the interpretation one step further, and analysing

the pre-service in terms of the climax of the'service, it might be

possible to say that "community" as such, or in the Christian sense of

"the body" is non—exiétentﬁ Through the medium, during the climax of
the gervice, the individual (member and newcomer alike) may be invited
(or welcomed to) further efforts in training or development by some
spirit—wogld relative or friend. But not even at this point will the
individual be welcomed into the concrete community for the sake of the
community itself. Although the community can provide teaching in terms
of development and mutual support, of itself it has no intrinsic value.
ihe Spiritualist connmnity,\then, is a means to an end rather than (in
the Christian seg;e) both the means and the end, the "members" and‘the
"body" at the same time. Therefore, the Spiritualist usher does not

emphasize either commnlity or the newcomer's presence within 1t during
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tﬂe welcoming ritual of the pre-service. If he did so, he would be con-
tradicting the terms of the Spiritualist belief—systém. .

The Pre-Service places the individual within himself tonally, and
" within a physical commnity spatially.

The hall where th%,§ervice transpires is long and narrow; tbe
narrow end contains a stage area which is backed by blue velvet draping
and fronted by the same. Access to the stage from the floor, where the
chairs are arranged in long uninterrupted rows, is gained by a stair-
case of three steps along the left wall. There is no center access to
or from the stage. The stage itself contains three well-spaced blond
oak office armchairs, a pulpit with microphone, a pot of yellow chry-

_santhemurs in front of the pulpit. To the side of the étage is 2 piano
which will be used to accompany the hymn-singing. The stage contains
no pictures, no religious symbols such as crosses, no literature or
Bible. There 1s no commnal focus or symbol. There is no symbol of
worship. The chalrs where the congregation sits are the usual stack-
chair variety which are easy to place and rearrange. Throughout thé
hall there are only two items the eye finds on the wall. One is a
traditional.cQPrch hymn-board which is located on the right-hand wall
towards the stage; the other, near the entrance, is a framed statement
of the Principles of Spiriéualism.

From the above description of the spatial setting of the church,
it wlll be clear that due to the narrow aisles along each wall and the

" lack of access to or from center stage, there will not be any ritual-

ized movement of members of the congregation to stage, or movement of
stage party to congregation. Whatever the individual is required to do,

he will not express it, or be askgd to express it.by any drastic or

.
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dramatic physical motion. In addition, the lack of opjects (icons or

symbols) associated with traditional worship, the objects which in other

!
services lend communal focus to the worship and which can alsd arouse

the religious imagination or emotion of the congregation, are missing.
The absence of these tends to leave the individual alone with his own
mental and emotional assoclations, whatever they may be, and during the
’service proper, this absence of extraneous properties leads the
individual's ;étention to the stage, to the people who occupy it, ﬁb
the ideas and actions that are expressed there. The few traditional

propertles, the blue drapery, the flowers, the pulpit, the hymnboard,

i

i .
are traditional enough to officialize or legitimize as worshdipor .

religion what it is that transpires on stage.

While the congregation is being seated and while those seated aré
walting for the service to begin, the cbserver notes phenomena which
echo the underplayed welcome and sense of privacy that marked the period
of entrance iInto the building. Once seated, people do not chat to each
other; no music is being played. People who érrive together tend to sit
with each other, but in quietness; they do not assume postures of_
either meditation or prayer; Ehey do not kneel; they do not read. Many
people seem to come alone and sit alone, even though some of them nod
in recognition to others seated nearbx. .

At the appointed time, the stage-party which, until now, has * -
remained in a small room leading off the lobby area, enters and walks
in single file along the left wall aisle and mounts the stage: three
conservatively dressed women in their late fifties and a man in his
sixties. Their entrance is unostentatious agd calﬁ and dignified. TQe

stage party 1s seated; the four smile quietly at the congregation. As

-
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one of the women moves to the piano, another walks to the pulpit and
says: "Good afternoon, everyone." The congregation replies in unison,
"Good aftemoon.”' The congregation 1s asked to sing a hymm. We sing
sitting down "light pours down f‘rom‘heaven‘ and enters where it may ..."
The singing is contained, and low in volume and enthusiasm.

The leader of the service explaims that we are golng to have a
r;ealing meditation, that we are to picture the people we wish to .help;
picture them in the best of health, with no thoughts of sickness. '"We

know that this works, and better i1f we are in harmony. We ask those

" in the spirit-world for bet%er*ment, perfect health, peace of {rﬂ_nd."

The leader reads a list of names, about twenty-five; her reading is
slow and deliberate. "Shall we go into the silence and send them our
thoughts?" Sllence ensues for a moment or two. She continues:

... we send our thoughts to the healing spirits to ask
for full health and if this is not possible, then for peace
~and betterment of mind. Help us to use Thy power. Grant
that ‘our peace be with cnes in authority in this world, that
the nations may find a better way, that understanding and
sympathy may rule. We pray for all who come here for ,

Interest, knowledge, upliftment, help ... we pray for our
workers (this is a reference to the Mediums whose "work"
comes later in the service) ... in harmony and understanding
with those who have gone before.
We sing another hymn, "He healeth me, O blessed thought, O words
with heavenly comfort fraught ...."

In this opening part of the service, the sense of commnity is
called upon in newcomer and member alike. The community is called
together for purposes of '"thought power" which is visualized as being
"sent" in bulk to those who require, because of ill-health, an ¥tensity
of "healthy thinking.” At the same time, as indicated in the prayer,

the members of this spatial community are led to pray for the greater

caen
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soclal and political community in which they are situated, which exists
outside the confines of this spatial area. And finally, the present
community is, in the prayer, reminded of its connectlon with the com-
mnity of spirit in the spirit-world, "those who have gone before." But,
and this is important, at the same time that the sense of commnity on
all levels is being confirmed, each individual is asked to go "into the
silence" and to "picture them in the best of health," and in this way, -
because of this tension, the suspension of disbelief required for the
full sense of total community is not achleved. As I have mentioned, I

f
do not fgel that this tension is incidental in terms of Spiritualist .
ritual; rather, it is essential, a requirement demanded by the belief
system, or philosophy of Spiritualism.

After the healing part of the service, the leader asks the con-
gregation to repeat together the declaration of principlés adopted by
the Spiritualists National Union of Canada. She qualifies her' request:
"T would ask that the members repeat these, and that those who are not
members look at them with interest." The principles are as follows:

1) 'The fatherhood of God.

2) The brotherhood of man.

3) The communion of spiritg and the ministry of angels.

4) The continuous existence of the human soul.

5) Personal responsibility.

6) Compensation and retribution hereafter for all good and evil
deeds done on earth.

7) . Eternal progress open to every human soul.
I isolate the above, this "creed" part of the service, and call

1t the second stége of the service proper because it re-settles the

.congregation into the reality of the spatial area and separates the

congregation into two groups: members and newcomers. The latter, who

from the entrance phase have not been in any verbal or active way

1

A



- 73 -
(B -

encouraged to suppose themselves members of the communal group, are now
asked or invited to consider the beliefs of the communal group; the new-
comers are not requested to recite the principles ”1n'faith";\they are
not asked to pray about or meditate on or accept momentarily or for ’
ritual purposes this series of statements. On the contrary, they are
asked to look atj%hem "with interest," and the implication is that
logic and intéilect should geo along with such looking. The;?fore,
comunity in time and space does not equal community of mind.

There is nothing hurried or coercive or émotional about the’
service leader's request; it 1s made with thé dignity and control that

have marked the tone of the service from the beginning. . Principle

\
. number three will explain to the newcomer a little of the theological
dynémics of the preceding healing—sefvice phasg of the ritual; prin-,
ciplg number five will place the onus on him or her as an individual
to assume care for any possible response; pfincip e number seven will
qualify him or her for membership in the Spiritualist community depend-
ing where his or her "interest" leads.

" The "look with interest" suggestion of the credal pnase of the
Spiritualist carries over into the sermon phase which transpires next.
The service leader introduces the speaker, the lone man of the stage
party. He comes to the pulpit with the same dignity and control which
.the service leader has exhibited. He says; "Good afternoon, friends,"
to which the congregation replies, in unlson, "Good ;fternopn." The
following excerpts, in terms of their content, tone and emphasi;, are
typlcal of Spiritualist sermons: " '

In Ecclesiastes it says ... "Man's life is but a moment" ...

Every year, our thoughts turn to the past year ... and further
back. What effeqﬁ did the events of the year have on us ... on
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odr families, our country, our world? During this year, may we
reatize that our lives are memories ... may th sh : <.
“anxiety ... may you know that you are walking the path of truth
which will solve the deep mysteries of life. : o
Right now, all sorts of things are happening ... things which ‘
were foretold many years ago ... U. F..0.'s, for example Some- .
times I think we've advanced too quickly. In the early 1500's, we < )
tried to get off the ground with a sfx horse.power thing and now :
it'sya 10,000 horse power machine. Have we gone oo far too fast? g
We advénce materially, but what about mentally and spiritually? :
Can we draw any goodness into our own spiritual life by, studying
things we see, read, our conversations with others?
I can!t help noticing the number of new books. about that deal
with spiritual matter. Veilikovsky, a Jew, noticed blg gaps in
history am, brought down to earth a deeper understanding of all
the miraculous happenings in the Bible ... that the plagues of the .
Egyptians were all the result -of natural happenings ... anhd -the . .
idea that the gods of the Hebrew Bible were gods manufactured by .
the thoughts of the people. :
... concerning the Bible.and Spiritualism, spiritualism can )
better explain things ... saying instead.of 'the Lord' says this -
or that ... 'spirit control' ... Instead of the orthodox under- )
standing of the Bible, we must be able to apply our own reason .... .
Instead of being given a Saviour.to take away our sins, spiritual-

1

- igm teaches that each individual has to deal with his own sins. I

hope my back is strong enough o bear'my sins .... If you-read -

enough of history and its accounts, you always cone to religious . o T
s accounts. The medieval priests were a continuation of the mediums o
S of the past. We must remember that each of us i\a Very small

pawn ... we must get our faith in a higher power back ... we.get .

it from faith in ourselves ... and then we are able to contact out

own spirit power more frequently ....

.+. we have to be interested in young people ... and use our
-minds to influence people in government. We have to realize that
© We can contact spirit power to help ys in our Ilives and in the A
¢t Wor I thank, you. God bless you. N o '
This sermon phase of the service has served to re-emphasize the . ,“F“ o,

tonal and theological themes which have been stated in the service:so °
far.['Beginning’from the point of "man's 1life is but a moment," it

‘places the congregation of individuals; newcomers. and members alike, in
a stream of history seen as progress If material progréés .ds possible, o T !

then spiritual progress is possible the implication 1s that the

+ O

_ individual, as part of ' this stream can and must assune’ responsibility = .°
L] + -
for the development of his talénts) his "faith in a higher power," his .
. ’ . N ar

‘L“au
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get busy; as it were, before the moment ends. The analogy of the "pro-
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"mind."  If "man's life 1s but a‘moment,” therr there is time pressure to .

gress" 4n terms of the ginp‘l’éne or technology_in-general is often used 2

i
by Spiritualists in sermons. As the soul may progress in fgith and
- A
powér, so the intellect nust "prpgr'ess" in its interpretat‘ion of ancient - :

storiesr, and re~interpret, in the lig,ht of science, stories (e. g the,

i

"plagues of %‘*Egyptians”) wmch untll our time have been inexplicable o

1 b

According to, the Spiritualists, reason demands this. Since each
imdividual id seen’ ?s b'emg responsible fer his own actions or sins,
then it follows that although the community can be of help to hlm in hi§
struggles the community or a focus of worship {e. g. Christ) cannot save
him. <~ Or One "gets faith" in a higher power by having "faith in ourselves"
(as individuals). Faith is not a group.aﬂfair. Its development is an
indivi#ual responsibility. \Casting our attention back for a moment to
such a seemi;lgly unimportant ri;:ual detail as the controlied entrance
ritual, it m_akes sehse .in 'Spiritualist terms as 'eutlined in the creed

and sermon that the‘usher-, indeed, has‘ a responsibility to the newcomer - !

not to promise him even by hint, that he will be saved by being gathered

intp a warm mater'nal community who will take his "eross" upon itself or !
do his work f‘or' h,.m For, in Spiritualist terms of ref‘e&*ence this q i
can't happen. If the newcomer is to be "saved," he must save himself; |
if he is to develop faith, he nm%t devel?p it himself. AlthOL;gh the

comunlty may offer to shew him how, the commmnity assumes no : .

responsibili%. What the community does, then, as evidenced in the / !

s
¥

wsermon and the declaration of principles, 1s to present réasons,

intellectual reaeons, why the newcomer or ir{dividual should have faith,

should develop his power of divinity. The reasons are logiéally
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pléueible and have to do with the concrete presence of the individual”
for his ‘”moment" on the earth plane. By contacting the spirit-world and
deve}oping his power to do so, the individual can, by power of mind, cen-

tribute to the healing of other individuals, can influence "poljtical

“Teaders" in terms of thought harmony. At the same time his soul will

4

spirit,” he will have already begun to earn his compensation (see prin-

"progress" (see principle number seven). And, when het "passes to

ciple number si‘x) . These are some of che reasons the Spiritualist com-
munity of‘f‘_ers for the jacceptance by the individual of its philosophy
and pmctj:ce'. But tr}e community offers more than reasons, mich mope.
In keeping with its"quaéi-scientific bias, the commmunity o'f‘fers its own
brand of proof. And the proof is believed to come ‘flom she spirit-world

1tself via the workers or mediums of" the Spiritualist community. We now

enter the pkase of the service which represents the climax Turing the" “~

climax the individual is ca_lled upon to experience the results of

development and practice within the Spiritualist community.

Ty

The ljader of the service introduces this afternoon's medium,-

]
Mrs. Jones. 'The stage lights are turned out. Just prior to this ocne

obsBrves that Mrs., Jones is’ sitt”ﬁlg quietly, with eyes closed and handg‘

‘ 14
tightly clenched, an attitude o%what seems to be intense concentration.

After ‘the lights are out, she moves to the pulpit and says "Good after-
noon,” and the congregation responds in kind. ‘Then her work begins, her
process of being the go-between from'spirit to individual, of »delivering
m3$ages from various people who have entered the spirij: world to the

earth-plane individuals who are concretely present in this tﬁne and'this

place above the leathercr'aft shop on Ste. Catherine near Atwater.

During t:his phase of the servide, the "proof‘" hase the tonal
p

LI - A
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quality of the ritual changes drastically. Gone are the contrelled and

reasonable and dignified and logical body and ideological languages.
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Gone are the rules.of deportment which have governed the phases of -

service until now.

area to the other.

manner. Her hands flutter, as if groping for a correct word or

sentence to transmit what 1s coming to her from the spixpit-world. Her
volce is loud and strident and strained as though itself r“"esponsible
for correct and clear transmission of messages. She speaks at great

speed, with few breakg to signify punctuation, seemingly in order not

4

‘go liose‘a word of the messages which themselves come quickly and as

though from a great distance. She claps ‘her hands t‘;o punchate ; she
snaps her fingers; . she whistles as ghe paces back and forth across the .
stage. As we have obsz_ar'ved quite the. opposite kind of stage behaviour
from the bégjnning of the service, we musf conclude that this medium
.has indeed, in terms <;f‘ speech and agitation,
world other than the controlled and steady and knowable world of the

earth-plane as we have kndwn it in the auditorium previous to this point

c

T

’

in the service.

¥

She calls to someone towards the back of the hall:

4 May T come to you, please ... the lady wearg.mg; the green beret?

Yes, to you. Thank you.- Coming to you is very good. Yes.
There is a vibration all around you. Do you have the fragrance
of flowers around you at home? I smell flowers somehow, yes.
Do you have an anniversary coming up? I have someone here ...
what is it? Thank you. Scmething about a struggle. There 1s
a man here who was paralyzed, do you undepstand? He is very
close to youat thls moment and tells me~“to tell you not to
worry because towards the end of the summer, the trouble will
be resolved, do you understand? Thank you. I have something

‘about a child here. Do you know about a child who depart

into spirit in her early teens? I'll leave that with you;' the
child is very happy and tells you not to worry about the house

L

The medium moves quickly from one side of the stage

She glances out over the audience in an agitated

come in contact with a

i v
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because she tells me you wor"rﬁf too much and won't let go and
rela.x at all, because thls child 1s trylng to tell you that

. yes, thank you, that you'd betfer relax because of your
problem with blood pressure. Does that mean anything to you?
Yes? Thank you. I1'11 lgave that with you. Ah . I must
move on, yes, to you, Sir. I have someone here who has
recently departed to spirit ... and you are puzzled by all:the
books you are reading at the moment, books on a new subject,
and ... I see, it's difficult, all coming at once ... oh yes
++» thank you ... sir, they're trying to help you on the other
side but they say you're impatientr about your progress ...
they say all will be well. ‘

] -

Throughout _this part of the service, the eyes of all are focussed
on the.medium. Her movements continue to be er'r;atic and, in contrast to
the controlled action we have seen earlier on the part of the stage party
exciting., Her language is a constant flow between the spirit-world and
the wofld of this hall. At times, she exhiblts a tiredness and strain
{through body language) as though the ‘entire procedure required great
effort on the physical, mental and emotional level. Occaslonally, she

sighs and drops her shoulders for a moment, befor'e she continues on to

the next j_ndividual she "comes to." .
.-r“” [

The individuals in the congregation listen raptly to messages,

4

' turning in their seats in order to see the person to whom the medium is

directing her attention, and then turnirig back to watch the mediun;.
There 1s a quiet efpectancy between messages as-each member of the con-
gregation wait.s to see who will next recelve a message. Those recelving
messages at any glven time are very attentive. If they are sitting next
to a friend, the friend may take notes for later examinaoion. Usually
the person recelving a gessage will respond Initially with a "thank you"
or "yes" and then continue some sort of er.ef‘ response whenever the
md.ium asks.“a question (although the questions of the) medium to receiver

often seem rhetorical in terms of the continmal verbal flow).

/

| : ‘ ’ ¢
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The content of the messages may be summarized as follows:

a) the individual is worried, anxious, puzzled, troubled
the message says.not to worry; help 1s present. -

b) the individual has made plans .
the message says that the plans will work out.

c)ithe individual is seeking spirituality
the message says that the individual 1is being guided

d) someone the individual knows is in trouble '
the message says to go ahead and help the friend.

e) incidental messages may contain facts, names, places whicH
the receiver may ldentify for his:personal reasons.

The general tenor of the messages 1s encouragement and hope in
whatever undertaking the individual may have; the specific tenor is ‘
guidance.from the world of spirit. There is never any hint of disaster

or violence or malevolence; I have never heard a message come across in

the” form of a warming. The implicit Invitation in all messages 1is that

the individual develop his capacities to come in touch with the spirit
world and therefore eﬁter a development course which is usually offered
one evening a week at the Church, i) to help‘ the progress of his soul
and 11) tc help the progress of his fellow:en. |

What the individual has witnesseéd on stage during the final part
of twhis service 1s, at least in theory, possible for him. The power of
’cont:act with the world of spirit is power that the individual in the
congregation may also have, provided he is willing to develop it.

Spiritualist doctrine recognizes, agecording to Skultans, the universal-

ity of mediumistic or spiritual power in a latent, if not manifest form.

Since mediumistic power, then, 1s the currency in terms of which status
. ?
-within the movement is acquired, this climax of the service, this dis-

play of contact with the spirit-world, could be analyzed as indirectly

13

~t
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invitational. As invitation, this part of- £he service 1s the climactic
and dramatic acting out of the call to self-responsibllity, reasonable
decision—n@king, and power which has been issued from the beginning of
the service in less dramatic ritual action.

From the. beginning of the service, the individual has-been left

to hls own devices of reason and judgement concerming the principles of

. Spiritualism as presented in the declaration and concerning the theory

as presented in the sermon. He has been seated within the spatial
community; but, he‘khas been reminded from time to time that without his
reasonable, unemotional consent, he cannot be considered a member of
the community. During the climax of the service, he may experience
reception of a messag.e from the spirit-world, and experienée the
message within a comunity for whom such messages are axiomatichlly
true. Ewven if he should not experience a message himself, he at least
will experience the effect of messages upon others in the same‘spatial
setting. In addition, he will witness the power and prestige conferred
on the medium who delivers the messages by the community in which he is
situated. Any or all of these experiences constitute what amounts to a
personal Invitation to development of his own individual latent powers
of spirituality. The ca}l to reasonableness of the first parts of the
service ground such an invitation in quasi-science. ‘ The acceptance of
individual choice within all the reasonableness of the first parts of
the service has served to assure the individual that he is under no
threat of emotional coercioﬁ. The traditional church setting of the
stage, the stating of the first two principles, the singing of hyms,
thé references to heal\ing and harmony, all of these legitimlize the con-

cept of power by having it focus on what 1is "for the good and betterment

-
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of all men." Howe\.rer erratic seems to be the beﬁa{riour of the medium
during the message dellvery, the tone of encouragement and hope as out- »

come remain positive and reasonable and worthwhile in both individual '
and human terms.

When she has finished her work, the medium goes to her chair on

stage and sinks into )it, exhausted. The lea(der' of the service moves
quietly and calmly to the pulpit and thanks the medium on beha;Lf of the
assembled people. The’ leader of the service tells us that those who
d;.Ld not receive a message this afternoon will most probably receive one
dufing the week if they attend the mid-week Psychic Tea, cr come next
Sunday £o the meeting. _If anyone has a question, or wants to inquire
about developme’;xt classes, he or she 1s free to do so after the meet-
ing. The leaders ask us to sing a hym in order fo close the service.
We do "O Spirit, let me walk wi'fh thee, in paths og lo'wly service free."
During the post-service, there is much‘ conversation among those
who know each other. Strangers or newc\orfxers are neither pursued in
conversation nor quest:i{)ned in any way. There is no official cof‘fee- 4

hour of any kind. ' The majority of those in attendance put on their

coats and descend in twos and threes or alone and emerge onto Ste.

Catherine Street. ‘ ‘ t
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CHAPTER V

THE ALTAR-CALL RITUAL IN THE EVANGEL
PENTECOSTAL CHURCH, MONTREAL

In order to understand the altar-call ritual 'which takes place
every Sunday evening a’_c 7:00 P.M. at Evangel's evangelistic service, it
is necessary to understand the physical environ—ment in which the ritual
takes place, and the emtional.ly-charged nature/ of the service which
precedes the specific ritual. Concerning the former, I havd added an
appendlx to this paper, a floor plan of the church. Concerning the
latter, I shall desgribe a typical service, cne which was especilally

successful in that the atmosphere created by the cholr and orchestra,

* the ushers and counsellors, the participation of the audience and‘, most

importantly, the ai:r‘nospher'e created by the preacher, resulted in an
c?v}erwhelming response by the audience to the invitation to the altar —
the altar-call. Since the week-by-week structure of the service varies
very littlg in terms of sub-rituals, what f‘ollows‘ can be taken as a

'\
model.

4
Pr'e—Ser'vicel-
" As I enter the lobby, I am greeted by an usher who shakes my hand

and asks me how I am feeling tonight; he says he is very pleased to see

'me here again and expresses the hope that I shall come often. He smiles

- 82 -
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very warmly. He is interested in what church I attend when I do not ccgme
here, and I tell him. He is familiar with the church, and asks after one
of the parishioners (who happens to be i1l). He says that he will pray
for her, and mem;ions the healing ministry of Evangel Church and that as
part of his work at Evangel, he visits people wbo are in hospital and has
seen miraculous healings take place among the patients. Before he gr*eets.
another person who has just arrived, he indicates to me the entfance to
the church auditorium. Standing at the entrance 1s a woman whom I
noticed last Sunday during the altar-call. It seems to be her function
tolmi'nister to those who respond to the invitation, to ask them thelr
names, to distribute coples of the Gospel of St. Jor;n to them.  She
greets me: "Bless you for coming,.how are you tonight?" She smiles
since;‘ely, and like the usher, establishes eye—co;qtact with me, lcoking
into nwf eyes rather than listening to my words for the answer to her
question.

I notice Pastor Weller emerge from his'office off the lobvy,
smiling, neatly dressed in a three-piece dark suit, white shirt and dark
tie. He carries a Bible in his hands. He moves quickly, almost eagerly‘
and excitedly down the steps leading to the lower hall. When the
service begins, he will re—emerge whkh the pulpit parﬁy, and take his
place on stage. . .

I take my séat towards the back of the auditorium. The peoplg'
aroundﬁ me are chatting noisily among themselves; and I hear the electric
organ playing a bright, quick version of "When we all get tc; heaven,
what a day of rejolcing that will be ... when we all ... see Jesus ...
we'll sing and shout the victory." The ushers move up and down the red-

carpeted alsle distributing the programs for this evehling's service.
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The auditorium is well-lit, and busy with movement of peoble. On stage,
the orchestra assembles and then joins in the hymn the;t the organist is
i)laying. There is \the air of a party here, an atmosphere of somethirié—
about-to-happen. For even now in the pre-service the tension qf.‘ antici-
pation so necessary to the climactic nature of the altar-call exists.

And the silent questions that the music already asks, that the ushers

and counsellors are already preparing for are these: '"Who will respond

to the altar-call this evening?" and "w€bom will the Spirit of God move .
to give his 1ife over to Jesus?" and "How effectively will thei Spirit
work through the preacher, the music, the choir?" In other words, what

will this experience be? And who will experience it? As I understand

. %t, then, the'function of the pre-service 1s to create the sort of
~

friendly and secure excitement which may lead to any person's reception

of the Spirit. The usher and the counsellor have established an almost

familial sel:urity between themselves and the stranger. The friendly

busyness in the auditorium has witnessed to the same; the organist,
playing a hymm within the non-disturbing comfort of the major key has
soothed{he stranger; thé speed at which she has played the hymn has
created a certain sense of anticipation. P

The choir files on stage, followed by the pulpit party who take
their places in the chairs near the pulpit, stage front. The service is
about to begin. If viewed spatially, in pmfile, we see the congrega-—

tlon parenthesized by two strong officlal groups, and parenthesized in

“such a way that they, the congregation, are located in a lower spatial

location than those two groups. In Pentecostal terms, the place in the
auditoriun where the people sit is termed "the sanctuary." (It is

interesting to note that the term "sanctuary" in Roman Catholic usage Y

-
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derotes the high altar area to,which the congregation is not admitted).

Telephone
Choir / Pulpit o Telephone
Orchestra / Party - A Ushers
Counsellors
Congregation
Sanctuary

Service: Part One

The choir opens the service with a rousing, nthuéiéstic hym:
"Nothing is Impossible when you Trust in God." When it has finished,
the junior pastor moves quickly to the pulpit micrgphone and annqunces
hym number 297. He reads the lines of the first {rerse: "His Joy
Unspeakable and full of glory ... and the half has} neve‘r been told."
It is a lively and purposeful march; the cbngregation c;laps hands as it

+3ings. ’
Junior Pastor: You're singing well ... .the orchestra is play-
b Ing well ... I don't know if we can get any
better ... we can't speak about it,“put we can
. sing about it ... it is our prayer that we can
learn to speak that Joy even better,

The congregation sings the chorus three times; an usher's voice leads ’
us Into a fourth singing. During the singing, several members of the
congregation raise their hands abowe thelr heads, as do the members of
the pulpit- party. gt‘weenr each chofus, members of the congregation
call out: "Hallelujah ... praise God.;' Afterwards, the junior pastor
says: "The Lord inhabits the praises of his people," and invites the
congregation to pray, which some do, in glossalalia and in English.

As the sound thickens, more and more voices join in until (in order to

stop this period) the Junior pastor says: "God is answering prayer
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|
already before we ask."™ While he speaks, an usher moves up the aisle
and hands some pieces of paper to the senlor pastor, who, as we have

¢
‘\een told, will "take us to prayer." The senior pastor looks through

these papers as he comes to the pglpit, for <they are(gvidently prayer

‘r'equesfts. He says: "Tr;ank you, Lord ... we rejolce in the congrega- .

tion of theyr‘ighteous ... we pray that lives will be touched tonight :
| | so&ls changed tonight ... we pray for the preacher and the soloist." ' .\
4 The solcist sits at the piano and sings:

Dreams twmn to ashes, so I ran to you, Lord ... something

beautiful, something good ... all my confusion He under- £

‘stood He made something beautifuleof my 1life. -
and :

-

How can you tum around and say that God is dead? If God 1s
dead, then wha's this living in my soul? He gives us shelter *
from 1life's stormy weather ... and love to keep us together
. there is a bridge you can cross if you will ... and the )
toll has been paid. ' e
and

If we never meet again, friend ... if you have been faithful
to God ... I'll see you in the Rapture some sweet day ....

. . . In contrast to the march-like and enthu‘siastic congregational
singing of this part of the service, the singing of the scloist repre- -
sents a change of mood. Musically, the songs he sings are in the pop-
tradition; they tend to be slow-moving, and written in waltz rhythm,

1tself a mode which creates a rather bittersweetness in the emotions of

‘monial in nature; their themes have concerned human temporality, lone- /

liness, the exlstential condition resolved by personal experlence of

Jesus Christ, God.

The Service: Part One, then, has done two things: it has

»

.

the listener. His soné have been intensely personal, almost testi- e
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carried the Pre-Service feelings of welcome, togethermess, we-are-all-
one-family-even-if-we' re—strangers, into expression in joyous commmunal
singing and spontaneous commnal prayer- It has encouraged perscm!l
bodily expression in gestures, clapping, the raising of hands. And
secondly, through the soloist, this part of the seMce has introduced
the theme of individual apartness, loneliness and persoral experience.
This latter theme, which is essential to the ritual of the altar-call,
will be picked up and in:censified in Service: BRart Three when the
invitation 1s given from the pulpit. ‘

o
LA

Service: Part Two

During #his part, which I regard somewhat as an 1rrt:er"mis[§ion,\
Ythe pastors deal with church business and announcements' The ushers \\\
come forward to the alta.r' and proceed backwards towards the lobby,
ta.king the offering. The senior pastor outlines the events taking -
place at the church during the coming week. The junior pastor announces
the "youth eventy} coming up. Viéitors are weléomed and asked to‘ raise
their hands. The ushers, who have finished taking the offering, move
once more up the aisles to distribute "welcome packets".(these contain
pens, cards of introduction for those who want to see one of the
pastors, qnd a welcome letter from the church signed by the senior
pastor) to those whdse hands are raised. All the while, the organ plays
a bright, Jaunty chorus of a hymn. I’I‘he ‘enthusiasm of the chorus is
continued as the senlor pastor asks the congregation to rise and sing
the chorus: "Amazing Grace" to the tune of "I love to go a-wandéring.".

This "intermission" besides being a necessary line of cqmunica—

tion between the  church administrators and the corigregation, has brouéht
N ] \ X . '

.
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. us out of the two emotional spheres established by Pre-Service and .

Service: TPart One (the individual as welcomed member of family, and

the individual as lonely, stpuggling human), and'set us among the
ordinary everyday world of meepjhgs, monéy, time, and plans. In
addition, whil)e the congregation has remained seafec}’,. there has been an
almost constant movement of ushers up and down the {aisles (for the
"‘:\ | . offerring and the "welcome packets"). In a way, this movément may be
regarded as "piophetic" in that-it for'ecastsﬂ the later movement off '
| ~ - people From their seats and down the aisles to the altar. During the
| - .

Pre-Service, when the ushers distribu\:ed programs,  they offered a “/

-

o . ) similar example of‘ what (hopef‘ul'ly wag to come. By this time, then,

the congregafion has become accustomed to the use of the a.isle by

not have consciously arranged it so, as the congregation observes this

~atdma

%
i ’ . reliab\le church officials. And, although the. Church admindistrators may
!
!

[
v ritual aisle-traffic, the alsle becomes a way, a focus of meaningful’
“official activity for the especially appointed core—famly. And, by

invitation and, at present, by implication, it is a possible highway
i . for others, both regulars and strangers. ’
- . ~
| Service: Part Thxee \ .
;' , ‘ R ’l By this twme, the senior pastaor has "cllismissed" the .choir and

orchestra, who have come $0 .51t in the "Sgnctuary" for this part of the

n service. There is an atmosphere, how W "settling down " Towards,the,

\
end of Service: Part Two, people in the congregation have shifted to ’
comfortable positions in their §ea‘cs ly movement has ksubsided )
- cormunal singing is over (unf:il the invitation) There is an alir of

R ' K
) s seriousness. " The pulpit party no 1onger ises the %ephone connecting

Gy, , “y



R T o ot B ena a7 &

Wwith the lobby. ‘The-ushers are’ seated. Unannounced the soIoist moves '

to the piano anci sings: - . .

v ~ . . LN . S

L ' \ /

~_

"When I fi t heard of Jesus' ove and grace,

My heart. was overwhelmed to think that He'd fake my place .
I cried: MLord, I'll go with you every step of the way /

That's all I can do, my debt to repay" ... o
I told Him I loved Him, it was easy to'say ...

But harder to prove it when temptation came my way ...
I lovye too much to fail Him now- .. or break my VOW- ... .
The yeaf have drawn us closer,- e o

oA

v

. - e : o
Left behind farever and ever without hope for eternity,
missing out ori the joys that the others have found ... i
dear Lord, don't let me be the one left behind cen -
when Jesus comes ...

: 7

another walfz, very slow and languourous_:‘ , R

These two songs contain themes which are meaningful to the (in

Pent'eco,stal tei*rrfs) two types of people sitting in the congregation -

who,

" those who have been converted (have given their lives to Jesus) and_

during the course 91“ the week, have 'back-slidden," and thoge who'

have not yet given their lives-to Jesus., By necessity, eVeryone is

included; and implicitly, everyone-is challenged. ’IIhe. expliﬁ;it chal-

the

from my notes: o .

cding L. N 4 \

" lenge will cccur during'the altar—call. And, thematically speaking,

sermon is the aislé to that alta.r'

I shall give here excerpts f‘rom the sermon quoting directly

l o

t '

Thank you Lord for your Presence ve. WE didn't come here to
speak a message to get people ‘all drummed up ... we ask your
Presence to cover the congr‘egation like .a blanket, from front
to back, .all over this place, rd, we ask your Pr:esence to
cover us ... O Lord,* you have n taken control of this meet-

v

‘ There are two soldiérs in Viet Nam who climbed a hill and’ saw

a woman with a rifile standing in front of a c¢ave shootlng. So
they shct the womdn and when they went -nto the cawve bey found
a little baby there, One of the soldiers wrote a letter home
saying that life was cheap. In the world today, life is

cheap ... but we read,in the word of God about how highly Jesus'
regarded human life, how much He valued it.

-

-

.
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I itnow a young man who was ver'y involved in the church ... he

had three beautiful children but he was leading a double life
and now he's separated. And we're liv in a day when men
and women's principles are being compradmised‘... there 1s lots
of concealment going on ... lofs of covering—up and-double
lives ... R .

In I Corinthians 3;“it says that each man's work will become
manifest;; and the Day will disclose it, because it will be N

revealed with fire, and the fire will test what sort of work, .

each one has done. ) .

"God says there's a ball game , He watches us. and keeps score.

I serve a God that 1s great; that led the children of Israel out

of the wilderness. But we are liars; we pretend that we're |

Christians,. but we go out and live a life that is not Christian
. We go down the road ) .

It's time we stopped'p‘laying chureh; it's time that we stopped
... that we got on fire one hundred percent’'for God. He doesn't”®
want you to be lukewarm. He wants you either hot or cold. If-
you're lukewarm, He'll spew you out of his mouth.

‘e
Are you fooling around with God‘? If yau don t know. God, if you
haven't given your hear{ to Jesus, you're fooling around with
God and refusing the love of Jesus. You're wasting His time and
His love Hecause you're using your life for your own purposes

"and not for the purposes of the God who created you and Jesus

who dled for your sins. .

t e

Without: God, we are nothing. We can't play games with God. I'm
talking about the Prince of Peace ... I'm talking.about one who
is the Prince of Peace ... the one who can take lives and remake
them, who can take bad habits and change them ... the one who can
heal you.

J'esus is concerned about, your needs ... each one ... but it -

' doesh't matter what your need is because Jesus is bigger than it

is.... Jesus is bigger than your need ... I don't claim to be a
' good preacher,’ Lord ... but I'm relying on your- Spirit ... We
thank you for what's happening here right now, Lord’ the
-meeting is in youp hands ... this chutrch-is in your hands and
these peoplg, all of us are in your hands,. f‘rom the front row to,
the back ...

Is there anyone here who would like to walk with God in H;Ls _—
strength? ;
. .

The soloist has moved to the piano and has begun £o play softly

the tune "Now is the Hour." The altar“call is about to begin. The

'

sermon has contalned evexamples ‘of people who have not been saved and

i

,
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examples of those who have been saved but have "back-slidden." The.
preacher, a layperson from another t,om",. has been persuasive and per-

~_ sonal and during the course of‘ his preaching tonally, he ‘has both

‘ soothed and -then provoked the congregation, outlining to them their .
) shortcomings ﬁnd always presenting the solution, acceptance of Jesus,
' reconciliation with, Jesus. The préacher asks the congregation to stand
« This is the final bodily preparation ‘of "the congregation to. receive the
invitation. For those who will respond, .only one movement will be
necessary to’ reach the alsle. The preacher eliminates the necessity for

the responding indiyidual to stand by having us stand corrmmally bef‘ore

- l, he. issues the invitation Also, standing affords the respondent a

g

little more privacy in that he will not have to stand up alone and ‘he

the

.

only one standing in a seated auditorium.

The organist moves into place on stag;e and \begins to dpalay soft

background hym music; the dispersed choir picks up the cue and begi_ns

to sing "Just as I am, without one plea" and the preacher asks us to

bow

our heads and close our eyes and not look <aroxmd. And the invita-

tion begins.

The preacher says ' : . - ‘ Vo
'I‘nere is sSomeone here tonight who doesn't know Jesus, who has
been thinking to himself, "Lord, I don't know yqu. but I know
that there 1s a lack in my life ... something wrong in the way
I've been living under my ovn steam" .... Will that person raise
his or her hand. Right now ... I know what you're thinking ....
You're thinking that you want to know Jesus. Ralse your hand so-
I can pray for you. Ralse it now. Let me see your hand. Yes.

I see that hand. And that hand. Prailse the Lord. The Lord 1is
working in this auditorium tonight and His Spirit is here.

Now as we sing the second verse, every head bowed, every eye
closed, I want the pegple who ralsed their hands tc step out’ into
the alsle and come to the altar. Just like that. Just step out

At this point tnis crucikl s‘carting point of the invitation,

- ~
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the counsellors, both men and women who have gone from their seats to the

lobby area during the moment. the congregation was asked to stand these
counsellor-s .begin to walk slowly and singly down the aisle towards the
altar in order to be there to meet those who responc}w to the invitation .
Tor a stranger to the ritual, these counsellor's might.be taken for those
who have been "convicted" by the music and ‘'sermon and are going to the
altar, admitting a personal need. This lattér supposition would, for

the unconverted, pro%ide an-example. of‘ others responding in a way that '

they might like to that if they went out into the aisle and down to the

altar,- they wouldn't be alone. This, again, can be j.nter’preted as an
unglerlir'iing of the atmosphere Sf' community which was eétablished during
the Pre-Service and Service: Part-One. The altar-call depends on the

response of ‘the individual to the Spirit (through music and preaching)
] ! . oy . -

but the -acting out of the response, its c}‘r’amatization in bodily move-

ment towards alsle and altar is, through the counsellors' procession, a -

-

comunal dramatization.
Al

At the invitation of the preacher for the second time, three

-

peeple from various points' in the Sanctuary move into the aisles and

. ~.
. proceed towards the &lrar. Two women and one man. At the, altar, two

% . .
lady counsellors meet ‘the women, and a man counsellor meets the man.

One of the women is crying and seems broken up and a lady counsellor

-puts her armm around her as she lmeels. The preacher looks down and

thanks God that .people are responding to the call of the Spii*it. He'

tells us that the Spirit is at work in every soul here, that there.are

many of us who want to come down to the aitar Just as these have, and
he appeals toc them to do so. " The congregation continues to sing. The

. senior pastor rises from his stage chair, and lifting his hands, calls

N

i




.above their heads in praise, calling out "Hallelujah" and "Praise God."
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ouf "Pralse God, ... Hallelpjah." The preacher enlarges the invitation to

include "back-sliders”: . -

Ther'e is ‘a mother here who is worried about her' daughter venr
.and God says that if you'll comg to His altar now, right now,
you'll be deliver'ed from that worry ... , “a '
Thére is a man here tonight who has been fooling ound ... | ¢
you know what I mean by that, you know you do ... 'and if you _
come {o the altar now, right now, Jesus Lhrist will deliver - -0
you of it ... Will® you cdme? . . .

.God 1s real. We didn't come here tonight for a show ... we
came to meet the livirdg God ... arid the Spirit of God is .
convicting you right now ... you've been trifling with God . 4
you've been trying to live a double 1life ... God is telling me

, that there's someone here who has serious eye prcoblems ... and
.God says if you'll come, He'll meet youw here and take.those
problems away from you. Come for a healing

K Throughout the invitatj.on apd , its enlargement, people have been

walking down the aisle to the altar. The lady sitting next) to me asksr

me if T want to go, because if I do, she'll go with me. People.walk . . ,. |

down fhe aisle singly and in twos. We are still singing. At the altar,

‘o

people kneel; some are crying and being comforted by counsellors and

friends; others stand and pray aloud, in tonéu‘es, lifting their hands

&4 . ™ .
. One lady swa§s, as 1f to fall, but she-is caught from behind by a/lady

counsellér who _ﬁelps her kneel. There are-about-fifty-people-at the -

[l
altar, and the gé'ner'al noise of praise and crying. The congregation has
long since opened its eyes and looked aroungl; The organist playé s5trong,

vibrant hymns, a'lthougho 58111l quietlye¢ The preacher has descended the

stage steps and now pasdes among those gathered at the altar, speaking to

people, laying his hands uponq their heads. The senior pastor, still on
stage, calls everyone to come to the-altar to be with those who have

aiready come. This is a general and final invitation Issued to the *

I
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N L ‘ . conmunity at large after the time of personal response has elapsed He

»tells us that those who must.go atre dismissed that he'll sée us next . c-

Sunday. Some people join the otheys at the altar ; some peoplé 'wander'. .

o dut:,'into '(;he lobby‘ area to chat with people they know, or pick up the;_r ;

. * children f{rom the nursery . _A-llostructure'and formality are gone now, : .
| and’ the meeting disperses. The sj:ng;mg and glossalalia\ri_se in volume

;\ - | o . at Bhe altar where shere is a genera_l melee, where respondents are

~
.o , . W

+ " peing congratulated or instructed, or filling out the a‘ltar-'call cards . '
. 6 . »
they have been given by the counsellors. These cards register the name .
of the correspondent, hj.s reason for corning to the altar, whether\or'

not he has.come ‘co be saved or to rededica‘ce h:Lmself to Jesus
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As I stated earlier, ‘the focus and;concem of ‘ghis thesis 1is with

the function and role of individual actions and experiences within the

. 1

ctqntsfxt_ of collective, cor'porate ri’cual services. I sha.ll re-state the '

issues qriefly: R o ;

Collective, corperate rituals largely involve patterns of speech )

and action under'taken in unison or harmony, often using speech codes v

which are restricted rather than elaborated: - . &

v
-

What is more often found is a restricted code ... where
predjction is possible only at cthe stiuctural level. The”
lexicon will vary from one case to dnother, but .in all cases
¢ it is drawn from a narrow range. The soclal forms which pro- ¢

duce this code will be based uporn some common set of closely- L
shared identifications self-consciously held by the members,”
where immediacy of the relationship.is stressed. It follows .

. “that these relationships will be of an inclusive charactgr.
the speech 1is played out against a background of communal, .
self-consciously held interests which removes the need to ’ .
werballze subjective intent and make it explicit. The mean-
ings will be gondensed . ... The major functien of this code

' This becomes evident in 3 group such as St. Cyrii S Mup where

is to reinforce the form of the soclal relationshlp (a warm
,and inclusive relationship) by gestricti_mg the verbal signal-
ling of individuated response. .

s

Individual idiosyncratic actions and discursive, individualized

speech pattems are discouraged (except occasionally on the part of

members of‘ the official parties, or ritual leaders of the grcups), and

they are discouraged because they t:end Lo disr'upt the common experience

of‘ the group feeling, the sense of‘ oneness and harmony Within the group.

-95 £ ! o
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du‘ririg the ritu‘al‘act of the Bible study, all speech activity is in the

ha.nds of the official person, the priest He gets all the lines. And

.his lines are all r'estricted The lines allowed f‘or' from the rest of

the people in the group are either one or two word answersn orf:guestions
which' either mirror image the priest's discourse or pro\'ride?him with an
entrance to a new discourse. No time is allowed in the r'itfual nor 1s
any model given for a re'stricted code belonging t~o the laity. There-
fore, when the lalty speak they tend to ;10 S0 in-elaborated code,’ and-
by doing so, they disrupt the group, thereby creating i‘r’ustration on
cthe part of" the priest and the other members of the group. An example
Qf this is the exchange between priest and. the gr'oup on the subject of
the martyrdom of St, Stephen, and the sudden introduction on the part
of Dalsy of her personal f-‘eel‘i'ngs of‘.distresé at the situation in
Palestine at the pr-esen\t time. (At another: meeting, a woman'introduced
into a discussion of the relationship between the sisters Mary and
Martha, a gruesome story‘ abont how she-had got revenge on her own

sister And this was much to the embar'rassment of the group. Had the

same two "elaborator-s" attended the St. Mark's group, where elaborated

'8 -t

-

speech patterns are riot only glvenran airing in-the sharing section of
thée ritual, but are éctgally transformed into restricted codes by the
group itself (although this takes time) ancl used as a c;eative means of
'strehgthening group solidarity, the same sort of frustration and
uneasiness woulcl have been overeome The St. Mark's group, then,
accepts as a given, the drive of the individual towards idiosyncratic
acts and uses them to feed the collectivity. ‘ ]

With the,Sri Chin_moy disciples we have what: I shall call (afteér

. 3
Bernsteln, with a reversal) restricted and elaborased codes of sllence.

16
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. afed speech and action, both of which are represented in the least

" silent part of the ritual action.

- 97_
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The restricted .silence shows up in the pre-service silent activity, and

then elaborated in the silence of the ritual meditation during which

body movement ceases, and the diseiple moves towards Guru,"like a ®

solitary swimmer, in his individual silence. - .
3

On the other hand, in the Spiritualist ritual action, the most

fm . . u
highly dewveloped individual becomes the one who is entitled to elabor-

A

Q&

" The Pentecostals, whose ritual action emphasizes emotional -

.

response, in order to bring about reconciliation of- individual (new-

comer or back—slider) to the corrmnlty, moves between sound (hyms) and

silence (the individual weeping at the altar) in orde*' to effect its '

work. o

~

Sri Chinmoy Disc iples

The ritual action of the Chinmoy disciples, as I have pointed

out, emphas'izes the relationship between disciple and Gum, rather than

that which exists between the disciple and his or her' corrmunity The
commnal r'itual seems to take place more for Guru, (who likes to think
of his "family" mathered together around him even though his chair is
vacaht) than it takes piace for the disciples Nothiné transpires at

the ritual act that could not be acted out by each disciple alone; in

. fatt, since the disciples meditate r‘egular-ly on their ownr,” in the

‘moming and evening the comru.mal ritual repr'e\e.nts a group repetition

of an individual act, since the individu@. can read, sing, eat prasad,

.chant alone., In this sense, the Chinmoy ritual differs from.the others

we have locked at here. The individual- spiritualist requires the .

’
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serﬁces of the medium; the individual Pentecostal requires scmeone to
preach to him and invite him to the altar; the anglican individuals
require priests to celebrate the eucharist; each group r-equif'es s\;me
"offieial" person or peoplé te manage the collective part of the ritual
For the Chinmoy disciples, however, the "official" person is absent
(although the photograph is a. renlinzier of* hils occult presence in the .
' same way that his empty chair is the same sort of reminder).

What the collective ritual of the Sri Chinmoy groups asks‘ of the
. individual is that he or she rededicates him or herself .;:15 a child of .
Guru,. a.fld as a sibiing of the othher members of the gr‘oitp. . Therefore,
the entire ritual action, f‘r"om beginping 'to end, from pm—éervice to
post-service, consists of such individual acts.

- In the pre—ser'vice, the individdal prepares himself bodily by
bathing and changing into clothes (chosen by Guru for his disciples)
:which make him look like.the other members of the "f‘amily" along a
division of sex. In the preparation of the room for meditation, each
individual child‘of‘ Guru's and brother or sister of the rest does some
contributing. In addition, each individua;l signs the attendance 1list.
Each of these individual ‘acts is dedicated to the service of Guru.
Even. during the fead:iﬁg, chanting, si;)g;ing, the emphasis rests on the
relatioﬁship of the individual to Guru by occult contact; at the same
time, the 1ndiﬁdual is inevitably competing with the other 1ndividu.a_ls
(br‘o‘tpers and éi;ters) for Guru;s favour, attention, respect, love. In
this sense, then, all acts are individual; they vary‘only in terms of .
“intensity. The intensity is less when the individuals in‘ the group are
involved in action which is chiefly "family" (of which the individuals

are girls and boys). And thig lesser intensity exists in those parts

-




- 99 -

of the ritual which are most characterized by sound (chanting, singing,
reading). The children are perf‘or'mingf f‘or.their father (and mother)
duriné the singing, chanting and reading. During the group meditation '
time,' which takes one half hour, each individual is on his.0wn to seék
bccult ‘contact. During this time it is the purity of intentiop of “each
individual which Guru the father sees; and i1t 1s during this time that
the individual re-dedicates himself to Guru. That the meditation takes
the time it does 1is significant, for the community, just as its com-

munal ritual indicates, depends on contact with Guru for its existence.

‘The essential movement of the Chinmoy ritual then is inward. After the

E:hanting, singing, reading which seem to be "outward" but which are @

f‘urictiorially (in that ﬁhey are little more than preliminaries to "good

contact" witﬁ Guru) inward-tending, the deep time slot of silence and

rededication takes place

With the Chinmoy group, the ritual movement seems fairly simple;

b .

or, it seems so in contrast to the Pentecostal altar-call, for instance.

et sound mark ritual movement, for example. In order to .stir the soup

of congregation emotion, the Pentecostal ritual moves in a variety of

ways through various sounds, in its use of the waltz (blttersweet) the

“march (triumphant), the dirge in a minor key (regret, repentance), the

peaceful hymn in a major key (resignation and trust). All these move-
ments act upon the emotions of the individuals attending the Penteccostal
services, and by doing so, separate the individual from his sense of th,e
group in order to put him into the soft of framework whereby he can
later (having practiced being an individual in a rituai setting, having

been "scoured" emoticnally as an individual) ma‘l(e that move into the

alsle in response to the al%ar—call. In the Chinmoy group, the music in
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/the singing and occasiqnél accompaniment, is not varied, the tone remains
the . same, the language of the songs is not intended to convince the mird,
but soothe the emotions rather than arouse them. As the Pentecostal
heads towards the aisle (qgtwands«f‘mm his seat and into commnity), the
Chinmoy disciple héagsv inwards, away f‘r'c;m community and into the'inwzlard ‘
presence of Guru. :
In the Anglican groups I have examined, the‘r'itual of ‘the

Eucharist provides an cccasion for this separation—recoriciliation; Each

group makes use of the booklet The Holy Eucharist Rite Two of the

Episcopal Church, which has been approved for use in the Anglican

Diocese of Montr'eal The feature of this llturgy is that it is written
in everyday English rather than in the English of the Anglican Book of

Common Prayer. To the pecople of the St. Mark's gr'oup, the booklet is

familiar since it is the one used during the Sunday Masseé‘; for the
people of the St. Cyril's group, on the other hand, the bocklet is not

as familiar since the Book of Common Prayer 1s used during the Sunday

Masses. The booklet is used by the "house-church" of St. Cyril's for

two r"easons: ‘the service 1s shorter and time is lmportant in that all

the rituals (meeting, social hour) must be included within a two-hour

timg slot. This is the first reason. The second reason has to do with
the priest'é conviction that St. Cyril's people should gréw accustomed '

to some variation, and is therefore directivc? on the part of ‘thé priest.
Neither'(priest nor people are happy about the l.ise of the booklet; they
often unite in criticism of the modern language and re-state their
prefer'ence for the "old" language. The people of St. Mark's, however, —

prefer the use of the Rite Two because the language is the language

they use every day; they feel they can "relate" to it better than they

o
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can ’co the old—f‘ashioned language of the Book of Common Prayer

Despite the varying pref‘epences the ritual, of the Mass remains,
in terms of its order, the same, and 1ncludes a Penitential Rite:

" The Deacon or Celebrant says: Let us confes§s our sins against
God and our neighbour.

Silence may be kept.
Minister and People: MOST MERCIFUL GOD \ .
.. . - We confess that we have sinned against you
in thought, word, and deed,
by what we have done
and by what we have left undone. .
"We have not loved you with our whole heart;
We have not loved our neighbours as ourselves.
We are truly sorry and we humbly repent. ‘
For the sake of youtr Son Jesus Christ, .
- have mercy on us and forgive us; T
© that we may delight in your will,
and walk in your ways, v
/ to the glory of your Name. Amen /

rI'he Bishop when present, or the Priest, stands and says:. ] -

Almighty God have mercy on you, forgive you all your sins !
through our Lord Jesus Christ, strengthen you in

all goodness, and by the power of the Holy Spirit . >
keep you in eternal 1ife. Amen.

" As the above confession and absolution represent the verbal ritual by

which separation (The St. Mark's group is given less time during the
silence than 1s the St. Cyril's group) and r-econciliatgion 1s experi-
enced. As I have already mentioned, the exchange of the peace and -the
regeption of the Host represent the ritual bady movements 'chr"oughlwhich
thl individuals become conne;:ted to each‘ other "(the greeting of the
peece) and to God in the Host (via the'priest and/or' his appointed
deputies). ) ‘

For both the St. !"/lark's and the St. Cyril's groups, the Mass (in
terms of Anglican belief system) {s the ritual focus. But, as we have

seen, the Mass takes on different reconciliatory functions faor each

T S N o
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‘gi*oupr, and these functional differences are a reflectien of what is
ermphasizeé during the ritual time which 1s not specifically Mass time.

The individual separation in the St Cyril's group 1s provided

forypy the belief-system r'egardmg off‘icial persons and non—official

Dersons d their respectlve roles durlng ritual time (i.e. the gene;'al
time during which the group members are goge-aas a body) .
The, pmse@qe, which contain,s ordinary conversational exchange |

between members of one gr‘oupi provi¥es a -limited sense of cor'porate—
_ness, partly because of the already existimg parish background which
the membews share and partly because of shared focus in terms of
of‘ficial people, especially the priest.. Inter‘estingly, enough the pre-
‘ sence of the official’people (the warden, the omeﬁ/t) causes a sepa.r'ate—
ness ‘among member's from that =ff icia.l party by reason of f‘unctlon (the
warden makes the phone calls, the priest carrtes the corm_mnlon box for
the major m»itual, and carries the k‘eys also,, to rituzal tlme) On the

other' hand, the presence, of the official parties enf‘or'ces a corporateness

based on the r'ece%tive f‘unc%ion of the mon-official group members in

other words, in the presence of offlcial parties who have certain ritual :

Q:’oles to play out ther'e must be witnesses for’ whom the roles may- be
played out, and in this case and in this time, the witnesses are the
group’ membfer's at 1arge the uno,fficials. This gives the parishioner-s
who come to. houSe—church d strong corporate sense. rI‘heox:'etically, i"c
is possible. for members of the group, or the group at large, to remove
tﬁemsel\f'es (f‘or insta.nce from the Bible study by permi’ctmg thelir
attention to wander) and render' the of‘f‘icial party helpless by taking
his job away He may not teach if ther:e, is no one to be taught.

In tbis group, the %eparateness factor is present in the tehsion

. . . .
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between the priest and individual group members. This‘is\well illuetratéd
in the ritual exchanges befueen‘orieet and individuals during the: question .
and answer period. The pﬁlest‘creates a question which is ambiguous in

the sense ‘that it is open to severai'answers depending on the individu;l'e

interpretation. The 1ndividuél attempts to answer; the extent to which

’

". the individual answers "correctly" (i.e. is able té give the particular

'answer the priest 1s looking for) will be the extent to which the tension
' v ’

between the individual~and the priest will be resolved and the "separate-
1

—

/

ness" between group members and the official partynouercome. .
There is a sense in which the ambiguitf of the questions and the

general difficulty experienced by individuals concerning the answers

creates a sense of "togetherness".on the part of non-official indiwiauals,

especial%y in cases where many individuals have attempted without success

3

to answer,é given question. I have referred to this elsewhere as a

4, t ¢

During the time of .

xl

the group's meeting, this negati&eﬁ;orporateness softens the burden of
v .

failure experienced by individuals who can't find the right.answer. But, »

in, the long-term sense, this quesi—reconciliation into th?‘group does not

pronpée group‘continuance. It isn't positive enough to do so.

The tension between the individual and the priest is resolved
therefore, in the St. Cyrilts group, during the Communion service The
group member and the priest achleve ritual reconciliation during adminis-

tration and the reception of the host and the wine. To fe—inforce this,

the” priest breaks his large %ost into gnough pleces for everyone in the

Everyone participates in communion. No matter whatithé isolation

group.
has been\:etween priest and perishione&, the reconciliation of. the

climaotic ritual 1s always present in the story of the Mass, through.




-

priest, commnity, God.

The post-service social time éxprgsse% a reconciliation of another

sort. Occu:ring as it does in privagg homes, this house-church gives
) NN

rise to another sort of officlal person:. the hostess. And this, it
would seem, is where a more powerful dynamic of separateness and recon-

ciliation takes place. As I have already pointed out, there is to no
- l \ .

f

extent an emphasis on "community" in the sense that there is in the St.

1

Mark's group. This is'well "1llustrated symbolically in the St. Cyril's
.- ,

parish ‘decision that the Peace ritual part of the Mass would not be

acted out every Sunday, but just on spfcial occasions (e.g. Christmas,

Faster). It was felt that many became uncomfortable arid distracted

«

. during the exchange; there were problems of ritual movement——the priest

would have to "ggminister” the "Peace of the Lord" to the deacon, the

I
-~

deacon to the servers, the servers to tlie chpir, the choir, in turn, to
, . .

the congregation. And all of this required a cérpain amount of ritual

time'during which the_congrégation was standing, but inactive. In fact,

one of dke problems'becane that of rggtraining éértaiﬁ parishioners who

"Jumped" the' Peace and began eﬁghanging it with each other before the

"arrival”of it from the Priest, deacon, server, choir.

The above will serve to illustrate, at this point, the importance -

of the hostess at\houée-church.. In a sense larger than the ritual of
house-church, its hapgening in someone's house is itse;f a recdhcilia—
tion between in@ividual parishioners who, from Sunday to Sunday, experi-
ence a sort of separateness from each o%herﬂs daily experience.

As I have é;reédy pointed:odt,ﬁthe social hour is the hignlight'
of house-church, the time when the official parties of pgiest and warden

L

"de—officlalize," the time when the difficulties of question and answer

<
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and spontaneous prayer are .finished, and the "softer" ritual of
hostess' refreéﬁments'and ordinéfy rather than "religious" language may
transpire. The hosée@p who, in the sense of the preceding fituéls was
an individual, beccmes now an official person. Just as the individual
ﬁembers of the group have Bvercome a certain sense of 1solation by
entering her home, becomiﬁg familiar with her possessions, using her
facilities, experiencing a welcome inté her privacy, so now, they are
reconciled to.each other and to her by accepting her hospitality and
helping her distribute the cups and spoons and cakes. It 1s another ,
sort of Mass, and she, one of the people who experigsced, perhaps, a
sense of defeat during the ritual of the Bible questiomsperiod, now

becomes the focus of attention. Ritually, she beccomes a cream and éﬁgar

priest, and for all practical purposes, redeems and reconciles the

ritual divisions which have occurred during the evening.

"This final activity which I have previously referred to as "post-

service" becomes, in fact, the actual focus of ritual activity during

" the eveﬁzng. It is Interesting to note that the group at St. Mark's,

whose ritual activity dﬁring the evening allows ample obportunity fér
the separation—recoﬁciliation'dynamic to.operate (in welcoming pre-
sgrvice with coffee, the "sharing" period).does nét emphasize a post-
service refreshment time. I would suggest that in terms of St. Mark's

»

fitual set up, there has been an ongoing ritual provision fo; recon-

~ciliation between Individuals and core individuals and priest. Since

thé St. Mark's focus. of authority, in terms of the evening's rituals

is not the priest, there is from the outset a lack of the sort of

separateness~tension between prlest and pecople that transpires at the

!

St. Cyril's group. By distributing the authority among core members

N,
L

|
|

|
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(and by bodily and spatially distributing the core members among the >

individuals) there 1s no single focus of difference or separaténess,

and therefore, the separation is not so acutely experienced among ' -
members at St. Mark's. And because 1t is not, a post-service coffee -

tiﬁe is not a ritual necessity. ‘

In contrast to the separateness experience as created and per-

o

petrated by thé exch;hge between individuals and priest at the St. o
Cyril's group, the St. Mark's core gréup (whose funcfion is priestly, .
not in the official sense, but in the unofficial and personal sense of
.charisma) has another way of ritually isolating the individﬁal frqm
the group in order to feed him/her back into tﬁe group. T?e core group
.does this by asking the individual to briqg into the ritual activity
his or her own personal experiehcgs, those which have occurred during
»the preceding week and outside thé boundaries of rdituzl time. At the
St. Cyril's group, the individual was never required in this capacity
EXCEPT during the post-ritual coffee time. At St. Mark's, the fact of
the individual's separateness bécumes a ritual asset. Thé.ritual’asks
“}br that separateness, highlights it or brings it into focus by inviting
the individual to speak of it. By so doing, the ritual (which bégap by
‘a weicoming coffee time during which the individual was invited to
éxpérience‘community after a week without it) draws the individual back
into his personal, separaté wofld before the whole group., Ritually, -
therefore, isolation becomes in a sense a ritval value. fhe individual - :
has an experience during the week, the experience is broﬁght before the
group; the individual learns by example of\the core nembe?s to exprgss

) 17

his experience in restricted code, according to Schwartz's thesis,” and he

learns to interpret his experience according to tht belief system. This,

-
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in turf), creates for him (and, by carry-over, the other individuals pre-

: . . o
sent) a new experience, one which is created by the group. * Individuad

experience, plus in’cer'p;r'etation according to communagl bYellef system;
pius expression in r‘estri.cted code, equals new experience riot only for
the isolated individual, but for the other memk'aer's of the group as well.
‘ Therefore, th;s individual who is separated out during the ritual
of sharing is thrown onto hié own resources in order 'to bounce back and
fall, 1§ke a newborn, into the hands of the community. This process

bec¢omes striking in the case of a newcomer who, after attending a few

‘ meetings, ventures into the isolation of submitting nis own exi:erience

and venturés also into the attempt to express and interpret it according
to the modéls he has hé‘d before nim during.his brief experience in the
group. The first experience’ of this sort is often a profound one for
éhe indi\;idual who goes through it, and he or she may cry or experience
some bodily’ tensiolr'l—releasing' symptoms, in which case tli’lge other members
of tth group becéme expressi'ifely suppor’t;l.ve. After the sharing 'rituai
is over, group me’mbers with‘ experience often comment to the "new" member
(whose expepience may be seen as an initiation) on how happy they‘were
to hear what ‘he h'ad' to sa;}. " Or they may pat him on the back, or touch

him bodily in some way. These areaﬁ part of the ritual reconciliation,

the reward for risking ritual isclation. There ‘is aﬁother function of

Y



- extent created and fed.

\ there to join with other isolated individuals and be born into the hands

k that happened to him but didn't happen, to them in that time or that place, {

" himself and his life with them. When they accept this experience (which

'they inevitably do) they witness the person attire it in the proper

'person is not acconplished. The experience is gathered into the group,

4

The dynamic in operation here is similar Lo the one which operates " §
in the Pentecostal altar-call whereby the individual isolated during

points in the service by music, by foicial party, by ‘the content pftéhe

¥

-

sermon is invited to the ultimate isolation of the aisle and the altar,

of older members of the belief‘system ‘ .

It is a successful operation, this ritual isclation-reconciliation.

o . .3
" And, I believe, 1ts success, lies in the fact that it provides for the

~

individual members of the group (and by example ard leakage or carry-over e
N .
to all members of the group as individuals) an experience. If the person

brings from his week and places before the others in the group something

he 1is offering them an experience of nimself as an individual, "sharing"

/ﬂ .

robes (language interpretation) or they help him do thls latter if sthe L

absorbed, and -1t becomes group property, no longer individual property.

And by extension, the individual also, preceded by his experience,

.

carrying its train, is (for the ritual time) no longer himself but part
of the others in a new.way. And this, in our time~of individual alien-'
ation on many social levels, is a heady experience, often an exhiler-
atiné one.

The emotions which agconpany the reconciliation'dynamic of’the o ‘.
ritgal sharing are handled later in the rituai of the Mass. At this

point it -will become clear why the ritual high point of the Mass

s\
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celebrated on Wednesday evening at St. Mark;s 1s the exchange of the

; beace and not the reception of commnion. The exchange of the_peacefis

the ritual moﬁent for the emotions generated by the ﬁsharing” ritual
are both expressed and‘ritually centrolled. And'i would‘suggest hexe
that the ritual Qf the'Mass "peac%l/in this case explains how the group.
at St. Mark's differs from the larger.group at the Pentecostal altar:
the group at St. Mark's has its enthusiasﬁ at reconciliation guided by

a formal liturgical ritual. During the exchange of the peace, a few

momeﬁts are given by the celebrant in which the group can greet each

other. The members of St. Mark's move amorig, themselves, greeting each
member with a kiss or a hug or a jandshake. The language is confined
to "peace be with you" (as spoken by the celebrant) or an approximate

greeting. There is enough time for everyone ®0 circulate. But the

. time, unlike thé time at the Pentecostal rittual, is limited, for the t

celebrant must' continue the Mass by going into the Offeriory (see page
5s booklet). So, in this Anglican .group, the enthusiasm 1s channeled
into specific language, speéific bodily movement. No one faints or

swoons: or begins to utter prophecies. There is no ritual moment pro-

vided for such events. There is no actively-expressed individualexperi=——m—0—

ence at this time for the St. Mark's people as there may be for the
Pentecostal people. Therefore, the focu$ experience remains the sharing
experience whicg occurred earlier in the evening.

That ' the sharing rituél provided the experience fdf the group
members at St. Mark's, and the éeace ritual, the expression of the recqn—
ciliation which proceeded from that experience, explains why the post-
sérvice ritual of ref;eshment and coffee are redundant - for the St. Mark's

people. By the time that all the isglationfreconciliatidn (and .

~ 1

,) | 'g
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expression of the latter) has occurred, a certain amount of efotional
exhaustion has set in, and people are glad to wander into their varying

degrees of privacy, or accept 1ifts from others In this respect both

. thehEentecostals and the St. Mark's people are similar. The post-

;

service consists of a dwindling-down of energy; there-is a general meldee
and then a wandering away of*participants, an air of the party having

come to an end.

It,ié 1nteresting to, contrast these post-service riltuals (or lack .

of them) to the post—service'at’St. Cyril'%. For the St. Cyril's

people, who as individuyals have experienced continual separateness and

no reconciliation during the rituals of the Bible study and Mass (I am

not considering the’ "reconciliation by’ default" which may be experienced

among the members of the group out of desperation at their own' inability

to grapple with the priest's ambiguous questions) the post-service
refreshment time becomes the highlight of relief and reconciliation. ’As

at St. Mark's, there'is during the celebration of the Mass, the exchange

‘of the peace; but, in contrast to the St.' Mark's response to this ritual

time the people of St. Cyril's shake han?s quickly and curscorily.
There is no '"warm" or effusive bodily expre331on, on the contrary, the
ritual of the"peace is u;hally accompanied by a certain embarrassment on

the part, of the individuals at St. Mark's, an embarrassment which is

expressed’ﬁy the hasty turning away of'heads after the peck on the cheek.

The ﬁriest greets the person to his right, and that person passes on the
peace to the others. In this sense, the "administration" of the peace
rathér than 1its Vexchangg" takes place, and ?ﬁis,yashl have already
mentioned, folqus the ritual pattern of those‘Sundays on which the

Peace is acted out at High Mass in the Church itself. As a matter of

0

-
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* Interest, in Lerms of the arxdngement of 1nd1v1du115 in the “htting for

the Mass In House -Church, the membﬁrs of the group utand Naround the home
altar in a c1rc1¢ closcq al Lthe top by the priest whg raccs.thc group.-

_ As one experiences the "dwindling-down" of enLhusiaﬁm during the -
post-service of the Pentecostals and the St. Mark's group, so, by way of

“

contrast, one experlences sone excitement as the St. Cyril's pozt=service
’ pe

" ritual begins. &nd\tgg\gueotlon "Uhy is thls s0?" iz nol difTicult to

ansver. Since the whole evening's rltuals for the St. Cyril' 51nd1v1duals

" have consisted of separation in terms of "success" or "connection" (wlth

or to) thé official person and each other, and since the priest remained
the keeper of szdom (in the Bible study) and the individuals possessors

of nore, the ihdividualslin the greup have not had positive experiences
-

of their own botency with others or within themselvas And in this case,
‘even the ritual renonnmctlon with the official perzon in the reception of
-the Host has not been enough *o reconcile the 1nd1v1dual with whaL in

‘terms of socio-religious ritual has been a separation erperierce from the

pre-service on. And at this p01nt&,I suggest that the reconclliation

offered by the post-service is not an authentic resolution of the ritual

. separation contained in the first parts of the scrvice. 'RnLher, it is a

reconciliation which issues, as I began to sugpest earlier, from separa-
tion on a parish level. So great is the enthuulaQn of the 1nd1v1duale
at the St. nyjl'u ceoup for the pOSt—S”PVlC? of the houac church thaL

its authentic interpretation would run more "in ravour of "relief" than

\

"reconciliation." During the service proper, as we have seen, there -

. have been no times ofr ritual separation which have belonged cxclusively

to the specific-rituals of house church. On the contrary,  as we have
also sgen, the ritual separation which exists was a nitual separation in

rs
'
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terms of the official person of the priest and the unofficlal persons of
the parishioners. What we are in fact dealing with in house—church is a

series of rituals which have no inbuilt ritual necessity for shoh ‘svents

" as separation-reconciliation. Since the ritual impact is a parish one

thich“\’transp.ires most authentically on Sunday 'HDr'nings, "there is no par- 8
ticular emphasis on the part of the house-church group to augment its

ranks. While the people who attend hoﬂse—cnurch are not explicitlyf

invited to bring thoir' friends (as are those at the St. Mark's group and

the Pentecostal group) it is fairly understood that house-church is a

parish event. Newccmers to the parish are invited via the parish

bulletin to attend house-church. Several of the parishioners who attend /

house-church conf‘ess qulte ﬁ"ankly that they like to visit someone else's . /
house and give this as a «eason for their attendance at house-church.

’i‘he lack of desire for new members, however it may point to lack .
of apostolid zeal on the part of the priest and parishioners, creates a -
sort of “evening at home with the family" atmospher'e throughout which
Jfather and flock play out t&xeir customary and familiar roles. The fact
that "mother" changes from week to week provides the experience, the
variable for wnieh the group tends to gather; this, fact gives also, an .

experience of r‘econciliatiog‘ of setting; but since this experience

N

trénspires on parish rather than house-church dependent rituals, it (the ;4.

post-service) cannot be regarded as a bona~fide reconciliation r‘itual in

ternls of the rituals of the house-church itself. I would spgculaté that -
the experience of ,house—visitiné grew dull in view of the fact tnat all

homes had, during the two yeérs, begome f‘amilolar. . The St. Mark's group

and the Péntecostal groups are still thriving and growing. 3

There are many points from which the phenomenon of the Pentecostal
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altar-call ritual may be viewed. As I have tried to make clear, the
specific ritual rests for its effectiveness in terms of response upon
éhe sib-rituals of music, audience participation, welcomiﬁé and pr,each-
ir;g\. E[’he latter provide the soéial, emotional and mental ground upon
which the altar-call must thrive. | )

Physical space, in which the-sub-rituals transpire and grow into
the altar-call ritual, I;as been most important. F\‘br spatially, the

ritual réflects the Pgntecostal theology of decision. To stretch Turnerl8

‘a little » I might sug?gyeiét that spatially, the congr‘eg;a?tion,l oneg seated,

. o N
exists in a liminal area, a sort of theological limbo (note-spatial pro-

file, above). The congregation sits between the altar (entrance to life

. in Jesus) and the lobby (entrance from/to life in mammon). Therefore

any given member of the congregation, through his own cholce and decl-~
sion, may resp)ond to the call of the Spirit and move rint:o salvation/

r‘econcileiatior; with Jesus by going down the aisle to the altar, or, he
may reject the Spifit/altar and move past the Mim ushers/lobby and
back into mammon/street. Spatially, there is nowhere else ’to z In '

terms of the physical reality of the building as interpreted by the

. theological reality of the ritual. There is a "yes" or a '"no." His

very lccatlon in the sanctuary presupposes, in izheological and r'ituai
terms, thét whichever direction the individual takés along the aisle,
he will have made a choice. I speak here of the unconverted or the
"back-slidden" pefson whose response to the altar-call is more ritually
urgent probably than it would be, say, for those whose official duty it
is to be mr}ctionally present at the service.

Socially speaking, in order to weigh the likely candidate's

decision towards the "yes! rather than the "no," the church officials
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welcome Eﬁe individual, the stranger, the unconverted, into his~liminal
sﬁtuation in the church space. In his spatially lowered position (fhat
of child) he is, officially speaking, “"protected" by the parent-like
figutes of cholr/orchestra/pastor/preacher/stage on the one hand, and
the usher/counsellor/lobby on the other. He is welcomed as an indivi-
ddal; he is shown to hils seat; he 1s given programs} he sfands when he
is asked to; pe sits when he is asked to; he greets his neighbour as he
is bidden; he is entertained. In short, he 1s taken care of. As the
sgrvice proceegs into the sermorn, he is told who he is in the eyes of

God; he is told what he might be thinking; he is preached to by a person

- who tells him they know how he feels, lonely, lacking, confused; most

important, however,'he>is assured that the preacher, or soloist, once
felt,that.way too, but have ﬁow found a ;olutfbﬁ in Jesus. He 1s invited
to gécept, on their testimony and invitation, that solution that éhey
have accepted. And acceptance, solution, is as easy as walking down the
aisle to the altar (reuniting with the parént who knows best). He is
iﬁvited to be an "adult,"” to make a choice, to move from the sanctuary of
one identity towards thg altar of another, more significant, ldentity.

If he chooses to say "no," which he is free to do, but not without

warn;ngs as to the dangers of trusting in.a next-time, there is always

the possibilit§ that n?xt Sunday, he will say "yes." For next Sunday,
the ritual wiil take place again.

There is usually a great deal of emphaéis during the ritual
sérvice on the .ldeiz that in addition to the person's making a choice,
the Spirit/God/Christ is maidng a choice, issuing through the preacher
a call to each ;ndividual. If an individual, therefore,.feels iike

proceeding to the altar during the invitation, but fpr some’ reason.
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&ecides'not to do so, it is implied that he stands on dangerous territory
in reeistance to Jesus/God. If God is calling him, through his feeling ,
of conviction, and he will not respond, according to'Pentecostal bellef’,

his 1life is jn peril. I have heard sermons which mention examples of |
| people who were aboup to respond to altar—calls, but who did not,. and
who were subsequently killed violently on the way home from the meeting.
There 1s always a strong immediacy about the invitation‘in this sense.
People are cautioned 'mot to wait any longer." .

_From the point of view of the new religious movements, the altar—

call ritual and response to it can be viewed in terms of the experience .
it offers to people as individuals, by way ®f inviting them out of the
anonymity of the connmnal and into the dignity of personal action
entailing rich personal benefits and rewards. In this sense, the entire
service creates society in micpocosm. Here, they sit togetﬂbr with, on
the average, four hundred other people. The setting 15 commnal and
secure, As the service progresses, there develops, chiefly in the
sermon and? in this case, the songs of the solcist, more ana more
emphasis on the'individual, positively (how Jesus values each individual
1life) and negatively (you are\lost; you are a sirner). Elther way, the -
main poing is that'the focus 1s personal. The individual is invited to
become st Fg, in Jesus; he s invited to become powerful,. in Jesus:
he is in fed to participate in a unique experience in Jesus. He is
invited, therefore, to leave the herd in the sanctuary and come forward
under the steam of hls own legs, to "step out" and becone special.
- There are renards for this‘ He may experience faintness Joy, ecstasy,
conversion, the spontaneous praising of God the gift of tongues and

later, the laying on of hands, baptism by water, baptism by the Holy
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Spirit, the gifts of Whe Spirit. The evidence of these "happénings," in

t:er’ms of bodily gestures and utterances, Whlch are sorretinﬁ&,omphetic,

)

can be seen among others who sat.beside him tl’uring the ser'vice and who

are no?n gathered at the altar In response to the same thvitation that he
- - N N
received. - ! R

©  The same*thing h'elds true for those who may already be converted'
and have experienced sﬁch phenomena. ’ Tor those who feel that their
lives in Christ have become dulled by their own laxness or lukewarmess,
response to the altar—ca}l offers ‘opportunity )for reconeiiiat;ion, 1l.e.

PN

an experience of renewal. I;E,;is this fact of experience, of -something
2} N \u;"j ' ' .
"happening" to the individuai, that in my opinion accounts for the wide -

current appeal of the Pentecostal ritual. And in this sense, I see 135 -

-as no ‘coineidence that both the Roman Catholic and Anglican Qha:'r'isnlatic

> K i

© movements which are also cwrently undergoing wide popularity, ,,lya‘ave.

appropriated from the Pentecostal witual and belief systcems. those',

o«

aspects which strongly emphasize personal experience in Jesus, the power.-

4 ° ’

of that experience and its‘ rewards.

The “Spiritualists ] . ‘> : P

e i

/A 1look at the pre-service part-of the Spiritualist ritual‘act

- reflects the pre{failing indivi"dual;commna% posture taken by this group.

S
N

Bird's "apprenticeship" typology, theref’or:e, applies to the Spiritualist
group becaiﬁse the Spiritualists see themselves as a group of Individuals
s’"cri‘ving for "development" of thelr individual powers. As I have men-

tioned earlier,, the "ordeai" which the "apprentice” must undergo is ‘the’

' development course not sur’pmsingly, the suggestion that the individual

S =~

go intb, "development," or the mention of "development" classes occurs

. v
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frequently during phe service, especially during the announcement and

)

the mediumistic parts, 'and occasionally during the sermon.  The pre-

service sets the indivjual on his own, and holds out no promises of

;*’?‘ﬁ . r

':conmmijcy" as does ;the Pentecostal usher' durlng the altar-call pre-
sgr{fice in the Pentecoétal Church. Why? ) , v
Part o‘f‘the answer Jles wit’hin the r‘itu;f act 1tself. - Since the
-Spiritualists are not going to ask the individual fo "go out an his owr}"
durirg the ritual act, as the Pent‘ecostai‘s are going to ask him/ to do
© (the aim of the Pentecostal usher during the pr'e—se‘r'vice is 1:0 make me,,
f“eel secure énough to ste\p out courageou‘ély a’nd walk tq the altar), it
starid; to reason that the Spiritualists will not build a communal ";Nomb"
. ,

' by way of ritual from which the indidual ‘can later be "b?m." During
the ritual act of the Spir"itdalists, the individual wili\not have to
s{tmggle to be born into a comrmmlty of Whlch he has already been made
to feel a part. "On the contrary (to continue the metaphor) the

' Spiritualists must ensure that the individual remain non-commnal: during

(
the ritual act because the multiple spirits who are not of the earth-

© plane communicate only with i,md’ividuals,‘ not with commnity, and in
additiop, comiunicate gg' indivMuals. ’I‘beref‘or*e, for’ the Spiritualists

(as Fred Bingyhas quipped) "community" is replaced b_y‘ "a brotherhocod of

v . @

individuals." =~ . - . . _ o .

+ N N N

This explains the relative lack-of body movement, speech or other

ba,
I~

- action on the part of the individual members of the Spiritualist con-

gregation. Individuals keep within their individuyal spaces. They do -

' \'{not extend themselves lilke the Pentecostals do, into communal participa-

i A

© ¢ tion, When the Pentecostals clap thelr Hands, each individual is COmM~

municat:ing nimself to other members of the group as well as pr‘aising God

+
®

-’ ‘ g

o~ . b
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in ter'ms of the ritual act of hymn~singing. When the Spinitualisté sing,

on the other hand, they do not extend themselves ﬁ?to either the sur-

rounding space by their sound or their emotion. The ritual activity of‘

hyx'msinging for the Spiritualists has more to do with the desiré on the -

_part of each individual to understand, teo make himself available to and

for contact with the spirit-world, "1light pours down from Heaven and

.
enters where it may." Another function of the hymsinging, -in ter'ms of

'the Spiritualist ritual act, is to prov1de some protective, str’uctured

[y

' bodily and verbal expression for the mdlvidual not in order that he

may leave that expression and step out as an Individual the way the

" Pentecostals.do, but so that he may have a framework into which he can
) .

fit the.individuals from who méy wish to come te him from the spirit
world,.[ There must be a context which is big enough %o contain members
of the spirit world.’ ‘ \

By "denying" .a sense of community within the spatial context of

the nitual act, the Spiritualists are. forced to adopt some means of pro-

p viding the frame of refer'ence,"and‘the means they choose is traditional
~ 0

5
r‘elig;fosity as expressed in certain of the physical props (hymmboard)

creed {the Spritual.’ist principles) hymsinging. As I ha'we attempted to
point out,‘ the facus of thé ritual act is not worship, as much as it is
desire f‘o:;' contact. The religious setting for the ritual act denotes
the creation of a religlous framework for individual experience rather
than a point of I;ef‘erence for worship; this is obvious in the lack.of

religious symbo:;ﬁs in the Spiritualist setting. Unlike each of the

other groups I have dealt with who make use of religious symbols (photos -

of gouru, for the Chinmoy discip1e§, the eucharistic elements and vessels

for the Anglicans, z-.}nd the Bible and altar for the Pentecostals), the

Y
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- Spiritualists use religion to provide a wide enclosure in which they may

recelve through the medium, whatever it is that the ‘multiple spirits
have to say or givé. In other words, a wide religious framework,
undemandingly ‘vague (the fatherhcod of God) provides the sort of

detached and distant interest within which the Spiritualists feel them-
\

selves free to develop their powers as individuals. 1In this sense, a

strong and demanding communal sense would, for the Spiritualists, be

Jjust as restrictive. Their ritual, then, reflects this meaning of com-

[y

+ munity, and each part of the ritual act stresses that despite what

looks like communal singing, recifing, etc., each member is on his own.

The'queétion at this point becomes: in tenps of the voluntary,
uncoerced act, by which thle individual re-commits himself to or the
individual newcomer decides in favour of the values of the community as
a whole, how do the Spiritualists, whose ritual act provides llttle
sense of comminity a.nd encourages individual development, create that .
ritual moment during which the individual is supppsed to emerge? Where
1s the re-conciliatory moment m the ritual act? And thé ansQer, of
course, is found in the mediumistic part of the ritual act.

The value for the Spiritualists ié the individual who takes upon
himself the responsibility for developing his or her power.‘s. Aﬁd the .
Sbiri‘éualists provide "develop;nent" classes whereby through psychic‘
training, the indivi;jual may fulfill this responsibility (Principle
number, %}ve is quite explicit). In terms of‘ the belief system, the
spirits on the spirit plane are individuals who have "developed" by

passing into another stage of existence. Since the bpiritualist value

1s a "developed" individual, then it makes. ritual sense that any ritual .

speech or action, any idiosyneratic expression of either would be most
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valuable when 1t comes from such a develeoped individual. And so it. comes
/

from the medium .who has been through "development classes," who teaches
LRV}

development classes, who in apprenticeship t‘erms has completed the

"ordeal." (In a perhaps strange sense, the ultimate for‘ the Spirituallst

is to,"develop" rlght out of the ear'th-plane and into spirlt One must
die in order for this to happen). « ]

The medium is the cructal person in the Spiritualist ritual act.

The medium beccmes ‘the window through which\ Spirit can contact earth,

-individual spirit can contact individual member of the earth-plane con-

gregation She or he is the gate through which words from Spirit are .
passed to humans Through the medium, Spirit ccomes to earth and calls
to a specifflc individual in the congregation. Since the "’call" includes
the necess.u;y of a response on the part of* the selected Individual (the
medium makes the selection on behalf of the partioular spirit who w15hes
to speak). The _indlvidgal to whom the medium wishes to "come" says a
few words in order to give.the medium his "ﬁpration" so that a clearer
eopnecpion may be nlede with SplI’It The respsnse code 1s, of course,’

restricted in terms of Bernstein's categories. But since the individual's

volce 1s the only one audible for a few seconds of this response, we might

“say that this is the first time in the ritual aet that an individual has

been given\ the opportunit;y'to act on his own He is free to respond as

he' wlshes, theoretically, for in practlce the responses of individuals
to the “invitation"‘ on the part: of‘ the medium are stock. They r'epresent
:Lndiv1dudl acts, but they are not the focus. For in this ritual act,
neither the. individual members of the congregation nor for that matter, .
the individuals from spirit, are the focus. The focus belongs almost

solely tothe mediufn, for she is really present In a way that neither
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.members of the congregatioh nor members of spirit are not present, in
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that she is the only individual who by using elaborated speech and bodilv
action, becomes differentiated and ther fore present as an individual.
The medium is tﬁe'only actor., Lilke a wiman in labour, the medium
struggles, gesticulates, mops 'the brow, gasps for breath, all in the
"pain" of passing a spirit "mes:sage” to an individual waiting in the con-
gregation. Having passed through the ordeal of de;lelc')pmen’c, the medium
becomes an individual :Ln the full sens‘e of the word; she possesses the
é&ilitjy ﬁo contact and transmit Spirit (it is important to remember that

K

Spiritualists consider each individual as capable of doing the same thing

after development). As she or'he has become a fully developed individual,

the medium 1s entitled during the ritual act to such privileges as

elaborated speech, elaborated action, and other departures from the

rational and official behavior patterns which have characterized all
previous parts of the ritual act. The medium is the individual par

excellence, standing as mid-wife between two worlds, delivering Spirit

e

into the hands of the human family: ’

w
‘multiple multiple
humans ‘ med Lum spirits

T

And by the act of the medium (the medium "comes cut" on stage) we have
’(by proxy, by implicit consent} the reconciling act which, in r'itxial;

» terms, brings together the two "brotherhoods" of individuals. The medium

does 1t for us. The medium shows us what or who an individual human is

. called to be. ) ‘ v

i

Tell all the Truth but tell it slant —
Sucgess 1n Circult lies ’
Too bright for our infirm Delight;

.The Truth's superb surprise

P
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As Lightning to the Children eased , .
With explanation kind

The-Truth must dazzle gradually . <

Or every man be blind 19

[

) Emily Dickiﬁson ‘

lThere is so;nethiﬁg abc;ut ethnography that resembies the sort of
telling it "slant" to which Dickinson refers in t:he above poem. Not
that one ‘avoids the Truthj; but, especially about religious ritual acts;
one finds ‘tha‘c the drawn circle, th’e writﬁen boundaries, the ethno-
graphic description cannot be closed, camnot contain the ‘mystery or
"truth." And this is because the religious ritual which expresses the
mystem; c;“\f the Sacred and the coMty with the one hand, hig}(‘as and
protects" it on the other. In this way,‘ the right hand does ﬁgt fully )
understand the lef. Part of the task of fieldwork, then, is to
observe the ymov'ements of these hands and attempt toldesc,ripe ‘the places
where they cannot touch, where ’the circle does no;c close around the
mystery, that part of E‘hée house which rejects the stone. .

This paper has been; par'&ly)an at‘gerript to find out what sort of
stones Build a workable ho{,lse, what sort of ritual actions and speech,
and settings and accompaniments can provide peoplé with a 'ritual act
they can live in and grow in and, meet the Sacred and eact{ other,

I would like to take a look at the r';.tuai acts of the groups I
have studied from two additionai angles described by Fred Bird in his
article "The Nature and ‘r;‘?xnctioﬁ of Ritual Forms: A Sociological Dis-
cussion."” And these angles are: rituals as stylized, highly symbolic
‘codes; and, ritual codes as script';s for dr'ama.go

In terms of the first position, rituals as highly symbollc codes

which provide participants with means of communing with the sacred

v
N 8

s ot
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being qf the group, the rituals I have studied reveal their several ways
of accomplishing this. And no detail, it would seem to me, remains

"uncoded" in the ritual acts. The movements of the bedy, the speech,

- the arrangement of the set.ting used for the r-i;cual, the pre-service
"activity, the post-service act‘i;rity, the spatial ar'r'angemént of the

" members of each group.— all these "pieces" of the jigsaw of the ritual

act contribute to and comprise the overall code. Thus, when the dis-

ciple of Sri Chinmoy bathes himself and changes his clothes in the pre-
21

 service, he 1is engaging in a symbolic ritual activity which 1s a model
\of and at the same time is the model for his r‘elationship to the Sacred

. through his Guru. The ch®fld makes himself physically presentable to

the parent by cleaning his body, by wearing the clothes the parent has

chog%ﬁ. On an interior level, cleanliness has to do wigh worthiness;

the cgs‘ciple rids himself,of devotion to anything else but Guruj he

"cleans up" his life and becomes, interiorly, more of a "child" of the

Guni in that the Guru can now "connect" with him more fully (the r;oom\

'now being clean and empty and therefore ready for Ggru's occupancy

through occult connection).

§ f]

-

In the same way, during the pre-service, the speech of the Sri

1

Chinmoy disciples reflect a similar code, and that is: silence. All
the words are Guru's (as is reflected later in the service, singing,
chanting, reading) and since in the pre-service, Gurl{ is not "'speaking,"
the disciplens are silent. And the silence is actually a comment on
spefech, in'tvh'at the parent's is impontant to act out, a‘.ng%the child's
is not.

For the Pentecostals, the code dif‘f‘ers although as a devotee

group, somewhat similar to the Chinmoy s, there are points of meeting

-

@
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The Chinmoy people are devoted as individuals to Guru. #And their ritual

codes have to do with perscnal action (the body) aﬁd individual contact

. with Guru (silent meditation). The Pentecostals, on the other hand,

have ritual codes having' to do with the relationship bétwgen comunity
and God. And the \r'itual action of community is coded as group. And the
cur’réncir of group e/xchange is speech rather than silence (although’there
is a momént 'of/the Pentecostal ritual act which masks as silence during
the altar—call, but which, in fact, represents group effort to be silent
rather than a positive, active silence). Becéuse of the Pentecostal
concept of the sacréd being, the group must reach out to God together
and must receive God together (the Holy Spirit came to a group at
Pentecost with tongues). 'The altar-call represents an initiation wh‘ereby
the indivi&ual becomes part of this process. It is no swprise then, to

dideover that the'ritual codes of the Pentecostals reflect a pre-

occupation with groups 1n terms of speech and action. When the usher at

© the church entrance makes the individual welcome by expansive verbal

greetings and a firm and friendly handshake, he is not pr’eparing’me for'
occult contact with Jesus; on the contrary, he is revealing the s’ort of
contact his group has with Jesus (warm and friendly,, fim and welcoming)
and he is preparing me, an individual for the ritual act which will
invite me to commune with Jesus in this, way, and provide the setting for
Jesus' communing with me (as one among many) in this way.

:I'he 3t. Mark's Anglican group is closer to the Pentecostal group
in its ritual code than it is to its Anglican counterpart of St. Cyril's.
And the reason for this is the "sharing" thrust which, as ritual éode is

S}}mbolic of the-way In which St. Mark's meets or comes to the Sacred

Being, and He to them. They go to Him together (as perts of a "sharing"
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body) and He comes to them (His body of believers). The St. Mark's pre-
service, which is.similar t0 that of the Pentecostals in its expansive-

ness (hugs and handshakes and a great deal of verbal activity) reflects
J

in code-form, the éymbolic acting out of the relationship between the

Sacred and the group in the familial "sharing™ ritual act and the
equally familial eucharistic ritual act whereby "unofficial or
uncrdained members of the group ‘can distribute the bread and the wine.
The communion with the Sacred for the St. Cyril's group is again
different frgm the means employed by, the St. Mark's group (although ‘
since both groups are Anglican, one‘ rrrLght’expect some sort of agreement).
Interestingly enough, I find rmor‘e similarities between the symbolic codes
of the Chinmoy people’ ‘and the St. Cyril's group than I do between the
St. Cyril's and St. Mark's group {notwithstanding the ritual act of the

eucharist which, as form, may contain a code other than that pointed to

thedlogically; i.e. a group may get hold of a ritual act and re-code it

' [

in terms of the dynamics of what precedes and follows it for that par-

ticular group). *The pre-service of the St. Cyril's group is ritualized

(in terms of speech and action) 'to accomodate the absence of an official
ritua} leader, the priest. Unlike the speech activity of tpe Penteﬁqcostals
and 3t. Mark's group, *;he speech of the St. Cyril's people 1s hampered by
the lack of an "official” speaker. Until the arrival of the St. Cyril's
priest, —Er;é people present ritualize their talk around the hostess; when

'

the warden arrives, he becomes the center of speech activity; and,
' a3

finally, when the priest arrives, the speech can revolve around him and ,
then die away and be taken over by speech forms proper to the content of
the ritual activity which is Bible-study. By the same token, the Sri

Chirmoy people, in the absence of an official person (Guru only [not
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delegates] can be "official" in Weber's sense) choose silence rather
than“'speech. As the% Cyril's people, by their question and answer
competitions (initiated by the priest) compete to "do well" and estab-
lish connegtion.with the priest, so the Chinmoy pecople in their silence «
compete, as children, for a closer and closer £ connection with
Guru. Guru is "priest" and Sacred Being at the same It 5 the Ar;glican
priest is father and not the Sacred Being. The Chinmoy people have a
shorter route to the Sacred, but more competition along the way
(brothers and sisters). The Anglicans have, in the'last analysis, or at
least theologically, no competition. But since their ritual \code \j\s.
symboifc of tixe ;orrpetitive ethos, there is a disharmony in tgr‘ms of the
eucharistic ritual act, which, as I have suggested, is why the commnion
service "fails"™ to bring the reconciliation required for the group to’
continue. .

The Spiritualists, as, I have already 'mentione;i, choose one ainong
them, a fully developed individual‘(in the Spiritualist sense meaning an
individual at psychic capacityﬁ. And that one, in the mediumistic
ritual act becomes the filling in the heaven and earth sandwich. The
medium str\addles two realms, two states of being and brinés them
together. l

Loocking at the pre-service of the Spiritualist gr‘oup,‘ as T have,
at the others, as symbolic code, we see that the "cool" and reserved
treatment of the individual by the usher may be regarded as something
more than just pr‘eparatioﬁ for the individual's intellectual assent to
Spiritualist agendas or principles. The reserve may have to do with

11lustrating symbolically our "helplessness'" as an individual alone on

the earth-plane without the contact with his or her counterparts,

e T ORI RSP S
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friends, parents, guides in Spirit. Since the final ritual climex for

, \ f
the Spiritualists will be the actual contact with Spirit acted out in
symbolic body language and symbolic speech patterns, the only elaborated

code of either in the service the part of the Spiritualist activity

leading up -to this and following it must necessarily, by symbolic speech

and activity codes, point out what it is like to be "restrained" to the
\ !

earth plane. The message is, of course, that development classes will

open accessNt;o the plane of Spirit, and therefore to elaborated speech

1

and action horizor{s.
I would like to look at the second pOsitioxxI mentioned, that of
ritual codes as scripts forw’ drama. It strikes me 8s an intellectually
nutritious angle ‘from which £o regard the ritual acts of the gf*ou,ps
included in this study becauseﬂ it involves feéding from the social acts
and the daily ritual acts contair;ed in the authentic human round. It -
appeals to me, tAherefor’*e,y by way of adding a comment on the sense of
productivity I have perceived within these various rituals, to t;ollow

.

them as scripts whidh act out the.drama of birth. é:ach of the rituals
I have had the privilege of studyir.)g for this paper, gives ‘birth. Who
is born? How dees it happen? Who plays midwife? '

For the Sri Chinmoy, whose métaphor of Guru-God-Father and

disciple/devotee/child is well suited to examination from this angle in

. terms of what the ritual act reflects, the birthing process is essen—

tia\lly a secret one between Guru and disciple. As avatar, Guru ls a
creator of the disciple's spiritual life; and as avatar and father, he
nourisheé the. spiritual 1ife to which he has givén birth. In this
sense, 0la Deva becomes his feminine ?xtensio/rpag{?hbo“l rather than

the actual "mother" of the disciple. In ritual activity, Guru's name

v L



'girls, divinely. delivered.

| -\ﬁ? - B
is chanted ,- his songs sung, his word read. In the drama of birth and in
keeping with the I‘itlil&l act as birth, the script of ‘the ritual, belong- . b
ing tp and being created by Guru, is the child, the disciple. As the
songs, words and name of Guru are his "deeds," so are the discipl:ss who
sing, speak and chant them his "de‘eds,;' crea’jcions, children, boys 'arid
girls, the fruit of his labour. And this creation (through occult con-
tact) is a continual process; 1t happens in meditation, during the
silgnce of the occult contact and happens in the Chinmoy ritual act
during the long silént meditation. In the meditation period, the dis— s
.cipleé are recreated, laboured over occultly and mysteriously by Guru,

: - Q
and given re-birth. They emerge, new children, and follow the ritual

steps back to the beginning.. There is no miq—wife, Jjust other boys and

‘. >~

.The Pentecostals act out another dramatic birthing process whereby
the comunity plays midwife, co—creator, co-labourer, co-deliverer along
with the Holy Spirit. The individual consents to the entire process by

coming to the'altar-call service. The usher (as prophetic in:terms of

-

the outcome of the ritual) welcomes the individual on behalf of the com- -

-

mnity. PFrom there, the individual is handed from person to person from
emotion to emotion in terms of the ritual activities of song, prayer,

sermon. This is all prophetic midwifery, for the same thing will happen

’

af'ter the "birthing." The "child" in this sense is the individual whose

e

responses are fprmed emotlonally by the group through commnal mbdels of

' speech and action (as I have outlined in the chapter on the Pentecostal

ritual). When the ritual formation is complete, and the individual has
been made aware of who he is in relation to the others.(an outsider), he
is invited to be "born." Inrterms of the drama, then, the sloping aisle

4, ' K]
“

\
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becomes the birth canal down which the prospe&ive‘ "newborn" 1s enticed,
prodded, seduced. The commnity has done all it could, in terms of drama,

to "grow" the individual, and, in terms of ritual action, all it could to

ey ™

help out with the "work" or "labour." And like every child abouyt to be

born, the individual's final thrust 1s taken alone. If and when he

arrives at the altar, the team.of counsellors who preceged him are there

to welcome him into his new life. *The commmity gives birth, the
indiwdual consents to it, and the community r‘ecéives "their child.

Which s why the aftermath of theﬂ altar—call ritual is always festive,

and the indivifual surrounded with loving attention.

For the Anglican groups, the drama follows similar lines. In the .

I

St. Mark's dynamic, there are (but to a lesser degree) echoes of the

Pentecostal expgr*iénce. And-since for St. Marids there is no altar-call,

the "shéring" section and the ‘eucharistic section of ,the ’ritual acts
become tﬁe birthing zones. , In the former, the individual who has
"]aboured" all week in a world which doés not share the group's belief
system and in which the individual experierces a sense of aloneness or
isolation', can,.by sharing, be born (again) into the hands of "his own
people." The Lord creates him (during the week); he "labours" during

the week, and‘alone, and again alone during the group ritual when he

must be alone to "share." The group witnesses the labour and the con-

sent to the birth, and then, by approval, receives the individual into
itself. The gdup is the midwif‘e , encouraging, receiving the newborm.

And the Church, in twm, "feeds" and nourishes the newborn on the .body

" and blood, the bread and wine of the Sacred Being. S

The St. Cyril's group, however, run into ritual trouble because

of the faults in their dramatic script. As we have seen (alas!) the

P
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birthing process does not’ work out. Why? The answer 1is foupd in the

. fact that the St. .Cyril's prayer group ¥s a ritual surfogate (in'a

casual setting) of the maip weekly liturgy held ,in the Church propef .

“If anyone 1s "born," therefore, ke is "born" at the main event which is

Hig"h Mass, ‘and not"at the family get together. . A:';othe‘f* sense of the

\

St. Cyril's ritual has to do with the official (authority (unlike the
charismatic authority. which is marked at the Pente‘c\ostél ind St. Mark "s
gronps) which pre-supposes that no one has to be "born," that everl'y‘one‘
is "porn" already, through the sacx;anent _of baptism. , The house-church*
ritual, then, fails tq actseut this suthentic humanldramad The st.
Mark's Angllcan gr'oup (despite the theolcfgical assent to fe-birth’

tual script the

through the sacram{sn of‘ baptism) dramatizes in/its (

-

. need of each person within the group to be "reborn" f‘rom time to time,

and offers the "sharing" ritual as a dramatic way the individual can
{

[

do this. That this "works" in ritual térms is indicated by the Lon-

tinued attraction of the group f‘or its” members and newcomers The’

"
failure of the St Cyril's group to continue its ritual speal{s for
itself. - - " o . : .

There’ is, *however, another perhdps oblique aspect toB the St
Cyril's ritual's dramatic script which wili gescue its ritual act f‘rom

what appears‘to',b%;ixs bar'renness, and that is the ”birthing" during °*

. N ¥
the post-service of the evening's hostess (after all her labours on t‘he

food and coffee). But, as we have expiainea elsevhere, this is not

<

suf‘ficient to be counted the ritual act effigacious. ' T
When we come to discuss the Spiritdalist group in relation to the
dramatic ritual activity we move f.‘r'om the realm af individuals being

bom "t that of worlds being born. Amd the f‘ocus is tHe medium.

- ¢
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At the same time that the mediumistic part e-? the fervice 1s . ’
clinactic it represents, for our present discussion, the time of -
mitiple labours and multiple.deliveries. The medium, as I have already
pointed out, stands (a developed individual) at the narrowmg of two

¥
funnels. One lead e;;A into the setting where the ritual action is

transpiring; the other leads beyond the setting to a setting on the 4 .

‘ Spirit plane. The function of‘A the medium is to lapour to deliver ’ .
messages from individuals in Spirit. That the lazge‘ .is‘c‘iif"f‘icult ECRR '
evident from t;he highly ela.borated speech patterns and bodily motions.

The medium“s entire body contorts; her words become séietimes incoher'ent v
, as though too many people were standing in Spirilt with messages. . ' .

;ndividuals on 'the Spirit plane must get through, as it were, and the ‘
dramatic script opérates Q(at this point in the service) in writhing con- |
trast to the Calm and intellectua.l approach in ‘whichQ the quasi-scientific .~
principles of S;/)i'ritualist belief were conceived earlier in the ritual

action The med_ium delivers spirit t«hrough "messages," and ,the other T
side of the script dramatizes the pOSSlbllity of individuals on the earth
plane (in t?e congregation) "delivering" to Spirit other developed
individuals‘who will ‘sérve them as vehé,gles of contact. The medium, as

I have mentioned pre\{iouély; is a.nd example of the "nev@om'f or develof:ed f
individual. . . ' . o

2
’

. As "newborn" into'a greater awareness of and utilization of his
N ]
or \har capacities, the medium, during this part of the service re-calls b

in a dramatic way, the long labour in development classes whicil enabled \
her to be "bom" to the cormunity as their medium. And w1th all due, ) -

regard for her struggles and labours, she drops exhausted into her ' !

onstage chair after her enactment. o ;o ’

R

‘
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To conclude, I wish to'mention briefly, another angle from which
contenmporary r'eligi‘ous groups and the'ir ritual activities may be viewegl.
And that 1is: lp‘ersorial experience, the aelsire; on' the (paI“t ‘of the
indi;iidual members of the group fgr "'sornething to héppen‘; t§ them. ’This
"something" is c;f‘ten referred to as "growth," "movement," "development,"
"occult comtact," “"sharing," "receiving a message," "meeting the Lo\rd."
These phrases have occurfed throughout ﬁhis paper and also thtoughout the I
many unrecorded conversations and comments of group members. _ The under-
y.l.“ying similarity reﬁ"resents a sénse of toﬁch, of something “k}appening" |
or the desire for.,sometkiing to "happen” not only to the indiyidual or -
group or subject, :bui from tk':e Sacred. ’

t

The medium of the Spiritualists contacts a member of the congre-
gation with a message f‘rom the Spirit. Something happens to the
individual from the Sacred. During the sha.fing SESSiO;’l at St. Mark's,

r;x laciy ‘tells how Her headache disappeared when she prayed; ,sone£hjng pf‘ .
the Sacred\ hz:s happened to her. When the Sri Chinmoy disciple emergc;s
from his meditai:ion "feeling good," it is not so much f,he emotion that |
pieases hi;;1 but the sense that something of Guru or the Sacred has come
to h:lm; met him, happened to him. The individual who responds to the
Pentecostal altar-call is told that Christ will be there to meet him at
the altar when he comes. Christ 1s there. The Sacred h‘appens td those °
who respond. | | | .
It is this desire for something to happen from the Sacred, via
\ hhgat'évér -coMty, setting, ritual speech and action, that“the more
., successmi‘rituél acts take into account. Warking backwards, it is
" this desire, I believe,)which emerges as the.desire for meaning a5

individuals and the desire to express. that meaning to others in some
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sort of corrmma.l activity or life. '
&

It is in hls sense, that of the Sacred Reality, that the members
and leaders of the groups I have. studied, the individuals newcomers and-

old faithfuls, discipleé, devotees, mediums, priests, hostesses,
. . h N [N

:
)

apprentices, gurus, ministersy singers, counsellors, converts, ushers, D
‘ . ' - : . |
men and women, boys‘and girls, fieldworker.and observer, become part of

4 ®

the "slant" that Dickinson refers to, the stones of the ritual house ‘

A

through which, because of which, and despite which the Truth comes and

goes, dazzling us all. And we are born to Him gradually. '

¢ i

’
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Frederick Bird, "Charismatic Cults: An Examination of the
Ritual Practices of Various New Religious Movements," typescript,
Concordia University, Montreal,’ p. 3Q.
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and Kegan Paul, 1969), p. 210.

®Frederick Bird, "Charismatic Cults," p. 33.
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7Freder-ick Bird, "Initlatiens and the Pursuit of. Innocence,"
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: 8The account of this ritual activity is'taken from a'composite
of field-notes gathered between September 1977 and April 1978.

9Nirvalka1pe samadhi is the disciples' term for the state of
ecstatic bliss achieved by Sri Chinmoy during meditation.

.

Eugene Ionesco, "The Lesson,' translated by Donald Watson
(London: John Calder, 1965), p. 28.

lJ‘The Holy Eucharist: Rite Two of the Episcopal Church, Christ
Church Cathedral, The Diocese of Montreal, p. 8.

4

12Max Weber, The Sociology of Religjon (Bostbn: Beacon Press,

%3v1eda Skultans, Intimacy and Ritual: A Study of Spiritualism,
Mediums and Groupsk (London: Routledge and Kegan Paul, 1974), p. 73.
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