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The idea and most” of the data for this thesis emerged from the
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author's involvement in a research project in the Department of Religion
-~ ' ¥ ' — . 1

gt Concordia University in Montréal, Québec from September 1975 through
May 1977. The project, formally titled "A Comparative Psychological and

_Sociological Analysis of New Religious Movements in the"GreacZar Mon't:}real

Area,"

supported by grants from the Québec Ministry of Education. "My own.par-
ticipation in the Catholic charismatic prayer group described in chapter

, . : LY
3 exposed me to the regular use' of first-person testimonials. 1Imn Eﬁq

, context of our research group's emphasis gn ritual practice I "became

intrigued by the function this ritual served in the life of the

On the one hand'it seemed to support individual involvement and

cipatidn in ritual practixe; in a Roman Catholic setting this

limits to the kind of personal experience that ‘could comfortably be in-

tegrated into liturgical celebration by means of the testimonial fort.

v
1

This prompted my investigation of testimoniai use in other groups‘ and led
- . Lo . ’ :
eventually to the research reported here.

In additlon to Professors Bird and Reimer, I gratefully acknow-
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'ledge the assistance of my colleégues on the research team, all of whom
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allowed me access to their fielck:of:es and research m\aterials. From 1975 -~

v

to 1977 I was happy to work with Susan Bemstéin, Scott Davidson, Joan

Perry, Karina Rosenberg, Elizabeth Sandul, Charles Small, Judith Strutt,

B

[

was directed by Professors Frederick Bird and William Reimer: and
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"The starting point for our study of &he testimonial is the de- .

lineation of a paradox in the ritual use of tnhé testimonial itself. .

For Qu'x: purposes at this early.stage we can begin t& define the testi-" .

ual. The tes_;:imbnial iz described as dis'clvxrsi‘ve because 4t is alNn in

-

.

\ form t:ofordinafy discoursé: a range of thoughts ate presentefl in a d¢- f ‘?

" quential fashion. The tgsp:{monial is a speecl:: event: it is language - ‘?

- - being spoken and made ‘a;tual (as distinct from a’ written text). The l !

- speech "event ibs generated by an,individual religious actor and ri:lescribea }

. .. . individual experience: one .p'erson alone is fesponsil;le .fo”x‘:wthe actual . NN

production of the event and he or she relates an incident occurring omly

. to him or herself. And this person acts in the context of a group rit- |
- . i ¢ o ' . i 4

ual‘ the real sense of the act must be.soight in the j;pteractiort between L ¢

w I - uation. produced by group acti’vity. pe i
3 ‘d B — . a—

i
i
{
i
|
. w thee indlvidual s ﬁtonomous “action and its being rooted ‘in a 1arger sit= }
!
t
f

It E_As f:his lattexf,pairt of oﬁr, definit:ilon which offers us some .
: ' clues leading to\the identification o} an anomaly: in the context of dis-
) (‘cursive speech; how can we reL‘ate the polar terms of :Lndividual an;l - 4
3 R group activity in .ritugl? 1f, with ‘Edmumﬁ}Leach and others, we choose . . |
| . / to view the purpose of ritual activiﬁy as the reinforcement of communal

-

: bonds ,ﬂxrough stylized and repetitive group actien, we should meet some

N - .
K : . . . .

&ifficulty in defining such a discursive speech .event as ritpal. For - .
: : ‘. ' I b i
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the events related dn the testimonial have occurred to a single indi-<"

o - g
@ ~ N

’ o vidual, not ‘to the group as a whole. If the purpose of ritual is the
vy . . N . . .
N . 5 group celebration of grouglexpsrience\,. then the use of the testimonial

with its recounting of ynique, individual-oriented occursgnces would ° . .

)

. . )
‘seem to be in conflict with the communal purpose of shared &itual activ-

. \
A -

itw. ) 1\ , . :
. Viewed.inn such terms, it seems highly problematic that a group v
! - 'Y / ‘ . ‘ . ) !
would/employ the testfmonial’ form in a ritual contéxt. The contradic- - '

. 'téion is both plausible and apparent. Yet certain groups; do, in fact,
14 ) -
L & . . .
Coe usg the testimonial in just such™a context. . . 1
) . \ , —~ =

This anomaly should provoke us- to further questioniﬁgg. We shall

- . Ol » .
direct our inquiry.to two questions in particular. First, just how is

‘

this theoretical contradictions resolvéd in the actual practice of re-

ligious groups? What happens in the groups so that this contradiction ,

a does not hirider‘group;li‘ie’ and expression? .(Or, ‘if{it does, what evid- ' ) N
. . ' PR ‘ ‘

ence do we have for sayiné so?) Second,.is there @nything in the avail-

. ‘ablé data on new religious groups to suggést why some grohps~ make use of

\

the “testimonial while others do not? ' > . - LI

The chaptérs that follow will providé evidence for the detailed ~

discussion of these questions. At this point, however, it is appro-
L4 . : I3 ‘

priate to articulate the theses we have constfucted to guide our re-

N

a

4

[

: search. * Our argument will be as<follows: * N ‘ \
: ° ‘ ' i ' - ] e
\ . "As we have pointed out', the éestimoﬁial does - indeed infroduce

the recomtingiof unique, individualized experjiences into. the context of.

™ ' . v .

o vhat is most basically a celebration of( group expfrience. Ié""a ritual N
s - . A ) .
‘context, however, reference to such indi idual experience does-not func-

~ ©

tion to support the developmé%t of an individvalized consciousness on the

r

) . &
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£ part of the religious acto}" (as such experience usually .supports the de-
i !~ < - , N " K

k
L - B o [N

4 ) ] velopment of the. empirical ego). Instead, potentially. individualizing
. 4 v . A

¢ v
' ' « L4 A A .
x| . . ‘experience is redefined in such‘>a way thatit becomes a haradigm for the
- nd {‘F \ . .

group’s shared ,experience of its barf:ig:ular world.- This occurs through

s ) °

t‘t‘xe use of specialized language which functioms to redefine the mnotion

s N o/ . l .
. of experience itself, i.e. to create t{m boundaries necessary for de-
fining its religious "world". A ’ .
[

. v,
- \

.. & e . '() The group's ‘redefinition of exper‘lcnae includes a re:loflnition of
. " the 'experience of self. The indi;riziual assumes this new im'.age of gelf®
| "upon entry into éroup practicé. .It; is this r;otic’)n:.of self t;hich is J
N ’Qle‘vokec? in the giving of testi‘n;oniais,tnot a self limited to the ’e;cper— J
. .iénce of (tl:le exr;yfi\r;i‘cai ego. An gnaiysis;‘ of ‘the speech forms of testi-

. !
monials delivered in three different groups reveals the redefinition of

i ]

" . . 3 .") ) < S0 .
'-inflwzdual experience in the direction of such a new image of self. The
N\ . .

,

,fg)erafidn of a type of linguistic code govefning the production of suzh‘
v . ¥ »

speech acts can)n?_ wpothe§ized and its spgcific f;fnction"indicated for

o _each grb‘uf): ; ‘ . ;\ .
The.generaﬁion <;f such vcgdes isﬁjteﬁnined by the type of social
‘o ;t/x_:ﬁct_ure in the ;gxfo?ps ,va s,t\ructure based on a high degrlee of inlcz'lu— '

'silveness. Groups w,itﬁ‘ such.a structuge are more likely to employ the

N 1) & " “ &
testimonial as a regular ritual practice than those with different forms

. ] N . . : ' .o o
of social reln‘tionships. This can be taken to explain the use of the

\ [
. . . ] ]& : . R ,,‘,L‘o
testimonial as ritual by some groups and not others. ,
S Vo - ] . - J
. Our investigation of the evidence for such a thesis is brganiz~

r. ed under two lines of research. 1In the first plate we ’1dentify those

ey '

Sg{ggps making use of' the testimqnial,as:ritual ‘an empt some’ prelim—

inary comparisons with other religious, groups, both "

<

w" and "old". Ex-
Y .
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amining our.information on ritual and practice in these groups, we con-
struct‘a typology based on testimonial usage. Use of this typology al- .

-

lows us to isolate the presence of testimonials in group practice and to

examine other variables 1In group life for their relation to this constant.

’ . 1 .
In particular, we are on the lookout’ for significant configurations of

rariables that could possibly be related to the emérgenée of a new no-~

>
o

tion of self in gsoupﬁ using testimonials. Elaboration of this eviderce

leads us to articulate a working hypothesis for use in the second stage
L
bl

of 'our investigation: namely, that formatiop in a-group of a new notion

of self is re‘lated to eméhasis on membership and other factors; ‘as such

v

emphasis increases, so ‘does the distinction between group self and em-~

7

+pirical ego. ' ) «

( The testing of this hypothesis constitutes the second line of =

our research. Usi"pg. testimonial transcripgg from three different groups,

. we_attempt to demonstrate the presence and functioning of the notions'

of self under discussioﬂ.,' We ‘find in &ach instangce the operation of a

principle of ‘interpretation.specific to each group; a principle related

. - . A
to each group's belief system and, ultimately, to its degree of emphasis

up_o.n'\‘inembership as a primary quality o"f participation in the group. On

. ; ¢ « H “/
this basfiis wqg are ab])é to confirm the validity of our hypothésis and to. .
o N " ) . ' ' .-

restate \the judgments of our thesis in .a more conclusive form.

A useful tool for the elabolration of _hoth lines of research is-

o 4 .
examined in chapter 1. We present a theory developed by the British

social dnalyst Basil Bemstein, who relates the ence of specific

types of language ‘'uge to variations in thé social rganization of dif-v

L]

- ferent, groups. This theory helps us.to understan e use and non-use

. ; ] L. - o 3
of testimonials across a wide range of groups, and ‘ﬁlovides us with a
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4 "THE SITUATED SPEECH ACT r»
.’*?(: ©
L} . ¢
_-="¢ A.critical question drises when we attempt to identify ritual as .
the locus of that experience we refer to\@s religious. The question is
methodological and it concerns our urnderstanding of the notion of ex-

. perience itself. If we wish to avpid the naive presumption that all re- ﬁ) .

2
lipious cxperience is somehow.essentially alike, our coimparative study
' o

X T
must deal with the obvious differences between religious groups: dif-
. : s ¢
ferences in ritual forms, in social structures, in the kinds of langu-- .

More specifically, in

age used to describe each group's experience.
.o ¥

this study of the ritual use of testimonial speech, we must be able to
. - \ . .
offer an appreciation of the fact that '"the testimonjal' does not de~
of \

'

scribe one clearly defined form of ritual behavior, but refers to a

}amily resemblance betweén forms which vary from one group to the next. - ’

A

In our-attempt to account for this variation it is helpful to .

analyze the testimonial as a ritual form by concentrating on its qual- . '

1

ity as a situated speech act. We need to investigate what is involved

in looking at speech in a specific social situation.
. ) -

Language: .Public and Tormal

Basil Bernstein has undertaken socib—linguigtic studies of

.
gpeech from this pérspective§ For our purposes here, his ‘most promis-
ing research. is to be found in.his 1971 volume entitled Class, -Codes .
’ 6 ~ . ‘ .
. ¢ 9 . R .

. » ’ \ - =]
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- and Control. . v .

In this collection of essays Bernstein attedp;s to relate obser-

/
~
e ot B, SRR D T

ved differenges in language use and differences in class or social stat- N

"us. ‘He begins wi'th one of the basic insights of the sociology of know-
1N 1

ledge and goes on te orient his research toward an.investigation ¢f the

" constraints which follow from it: %

Al

Language s considered one of ‘the most important means of ig

ating, synthe3121ng, and reinforcing ways of thinking, feeling

\ and beﬁav1our which are functionally related to the social group.
It does-not, of itself, prevent the expression of specific idéas

or confine the individual to a given level of conceptualizatlon,

but certain ideas gnd generalizations are facilitated rather than

L others. That is the languagkt-use facilitates development in a
e particular direction rather than inhibiting all other possible dir~

ectlons.2 EEEN .

Bernstein attempts to chart two of the primary ways that language per- .- -
v . w

forms such a restrictive fuﬁction with his development of the concept )

v P

of "publig" anq "formal" languages. He 1ater abandons this focus‘qh
language in favor of an examination of the codes underlylng language ‘
\ | . .
1

use. We shall examine his elaboration of the notion of ''code" below; '
for the moment, let us examine the distinction he' introduces with his ‘

notions of bublic and formal languages.

A public language ie one in whitch much--if not most-~of the

e n o meaning is conveyed in an implicit fashion; in contrast, :a formal lang-
uage .relies upon the explicit elaboration of meaning within the limits

of the language itself, While the speaker of a fdsmal language learns

to employ linguistic symbols tp exptess his vision gqf reality, the,

- f

speaker of. a public language must rely upon an expressive symbolism

' 3 “
1B8811 Bernstein, Class, Codes and Control, Vol. 1l: Theoretical
Studies towards ‘a Sociology of Language (London: Routledge & Kegan Paul,
1971). ’

Ibid., p. 43.




that is essentially social imt character. The latter speaker

learns to perceive the possibilities symbolized by language in a

‘ © distinctive way. . . . with a public language the indjvidual from
v an early age interacts with a linguistic form which™maximizes the

means of producing social rather than individual symbols, and the
‘vehicle of communication powerfully reinforces the initial soci%&ly
induced preference for this aspect 'of language use.

What is described, if it could exist in its pure form, would constitute

a completely closed system of linpuistic possibilities: én individual

who.learns language in a social situation where-.a public language repre- .

sents the only option could only fommunicate by means of that language;
p .
A his (and others') use of the public language would tend to reinforce
4 _
the existing social situation; and this in turn would determine future

\ language learning in the same situation,

T X formal 1anguage, on the other hand, is characterized by its

capacity to include meanings not so rlgld}y determined by the social

~

';¢; . setting. Formal language permits & speaker to commumicate meaning in

explicit terms which, not\being bound to a pamnticular set of implicit

Ay -
&Tderstﬁggings, can attain to a wider scope of individual ererience
and expression. In public language 'what is not i?id is equally‘and of~

4 ten more important than what issaid," while "what is not said could in

many cases‘be said" in a formal one.2
: "

Before moving on to some of the further implications of the use

. of a public language, we can list the salient characteristics of both
- ‘ . \

1

language types for comparative purposes (see table 1).

Thesé characteristics of a Sublic language combine to influen-
. . .

*

ce and determine the way in which an individual experiences both envir-

e
v . i

onment and self: in short, his Qorld. Other people, objécts,\énd self

A

Ypid., p. 47, ZIbid.
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TABLE 1

— Voo
\ .
. SOME CHARACTERISTICS OF PUBLIC AND FORMAL LANG:,UAGES

[

" Public . - Formal
' Language Language

Meaning: ;o implicit ) explicit

Interaction with _ .immediate ‘ mediated . .
environment: .
G
Concepts. descriptive analyfic
employed = - ‘ o CA

Aim: B sympathy articulation T

Symbols: - '  sociil lingufistic, .

are conceived of in terms that support the socially bounded and deter-

.

mined use of lénguagé. Thus , 4

instead of an individual learning to create a lahguage-use within
which he can select to mediate his individual feeling, a piblic

language~user tends to attach his feelings to social copntgrs bap ‘ ce /1

tags which maximize ghg‘.solidaiﬁigy of the sbdcial relationghip at
the cogt "of"the logfcal “tructure of the communication and the
_specificity of the feeling.!

The i‘n,‘ability,,-to expligitly express individual [cq}ings or~ to ar:‘_iculate '
\ . .

"thos‘e experiences' of differ‘ence‘which would i’sola;e the indiyidual from

his group".2 are m'arl"(s ofnuthe "serong inclusiwe reiacioilship"? fostered

by St:he‘st:r’ucture of the language\itself; as a res‘ult, “the individual

will exhibit through a range of‘ act;.ivities a“powerfgl sense of allegi-

ance and 1o®y to the group, ‘its forms and its aspirations.”4

The effect of such'a quality of social relationships upon the’

°
N

‘form and structure of-a public language is considerable in Berstein's

-

" estimation.’ Although he will later come to label the attempt a 'rag- °"\ .

s - . .
.

¢

- Mbid. p. 46.  Ibid., p. 48« OTbid., p. 47.  ‘Ibid. .

- .
‘ o

' ¥
TSR e GO gD St B
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bag, possessing no linguiktic respect:ability"l in response to ¢ritical
- 7 STTNG
. commentary, Bernstein attempts to list some of the chargcteristics of ‘i . B
N N ! ) - . ' - )
a public language. His list includes: the use of sh

sentences; the . T
N

simple, repetitive use of conjunctions; short co

ands and questions;

3 SRR

» the ri;gid ‘and limited use of adjectives and adverb 5 infreqbuen‘t use of
. - . S Y
the personal pronoun; sympathetic circularity (phrases like "you

. . /
ow?"); the use of phrases in which the reason and the conclusion are

confounded (like "because I said so'); the use of group idiomatic phre;—-

i
ses; symbolism of low generality; and the use of '"the individual qualif-
. . N 4

ication . . . [to create/ . . . a language of implicit meaﬁing."z As
/ El
. he regards the last characteristic as the most crucial, he' expands upon
v.< N . . :w B ° -
' his use of terminplogy in a note: - ( D

L ¢« . The term 'individual qualification' refers to the way an
L e o Tt individual comments or reflects upon, and verbally organizes his
‘ ' response to, the environment. In a public language, the qualifica-
tiop is limited to a global rather than & differentiated response.’
The/ verbal statement seems to arise out. of an abstracting process
without a prior differentiation which leads to a condensation of
Jexperience to a word or to the use of a portmanteau term ox phrase

“which blurs the nature of, the experience. . . . The nature ™f the
qualification temds~to limit the verbal elaboration of subjective
intent . . . “ . ’ "\

4

3 : !

_Code: Restricted and Elaborated e
Following his early\work on ‘the public/formal distinction be- ~ -
Q » ~ ~ . ¢ 1
tween language types—--work based on 1imited empirical research--_

. L . '
s Bernstein undertook more elaborate studies on differences in speech use

b"y different srscial groups. The social class of rspeakers was deter-
mined more precisely and the identification of significant linguistic

. variables was 1mproved by Bernstein's continuing work on.the theoretic~

g}
i@ H
;
h
i
3
5
5
4

al level. Hav1ng recognlzed the 'QEearance of circularity given his

] o Ybid., p. 2. Z1bid., p. 46. -31bid., 0. 14, pp. 57-58.
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argument by the attempt to relate the twe vaflaq}es of language and -

class directly to one another (the seemlngl} 'closed" system we mention-

s
e 7 s i AT Ao

N ed above), hectqok another line of approach: Rathef than become mfred C. y

in the ambiguity of his specihl‘use of thexferm "M anguage'" to identify s
. L IRN

' N .

both the product and the process of ‘speech, Egrnstein introduced a con-
_cept which allows him to mediate theé two by qhevuse of a third term.
: The new concept upon which he works oggaghe dlstinctlon between "pablic"

and "formal" is the "code"; its categories are nestrlcted" and "elabdé—

J \ r .
. . . -

ated." ) RN 2

- .
. © v

.’ ‘ The notion of a cade functions heuristically in Bernstein's re- -

t . A

'search: 'it is not an empirically verifiable element of langugg% or

" "
TN i oA T e

. " speech; but its exiétence can be postulated to explain the production

. ! N oy .
of speech forms and structures which are empirically evident in the

n - . ’

speech act. Identifying communication as the result of the three pro-
I A : -
cbsscslo{ orientation, association, and vrganization on the part of the

.

speaker with regard to symbols, Bernstein argues that "restricted and

’

N *
elaberated codes will establish different kinds of control which crys-
s

a

tallize in the nature of verbal ﬁlanning."l This focus upon the actual

1
v

’ . -
production of speech forms accords tore neatly with a’sociglogical focus

pefid

.upon speech as a particular type of social behavior. 1In addition, it

<
‘

_aliows Bewnstein to formulate his theory.of‘the relation of language ‘"

A}

and class much more succinctly. He now states his atgument in the fol~ -
S . S ‘

lowing terms: - v
. . . the form of the social relationship acts selectively on the
type of code which then becomes a symbolic expression of the rela-

~ tionship and proceeds to regulate the nature of the interaction.
Simply, the consequences of the,form of -the social rélationship are
transmitted.and sustained by the code on a psychological level.

x

Ibl?., p. 81. , : " -
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_theoretical level to obscure the fact tQat the twg distinct terms only®

"What 'influences the creation and functiondng of the code itself?" An- . e

3 ! ' §
12 :v ‘ %

Strategic learning would be elicited,Psustained and generalized by é
‘the code which would mark out what has to be learned and would con- : ,%

' H

strain the conditions of successful learning. . :

' ) - L
By developing the notion of code, Bernstein gains arpowerful ) !
’ rd . . H

tool for the investigatiom of what are in fatt separateland distinct mo-
ments in the social production of speech. The- earlier drawing of dir-,

ect correlations between linguistic and social structures tended on the .

- .
‘apt of speaking. Code, by focusing attention on the speech acty per- . -

\,

b -
mits the asking of two separate but related questions: "How is expres-

Y . i
™

; )
. Co fa e
becbme related through a third, more dynamic term which is the actual. oS
4
3
i
” ¥
.

sion in the speech act influenced by the operation of a code?” and

. f
.

il

swers in both directibns are no&.possibie. For the fixst, Bernstein

<
ot a

suggests: "Behaviour processed by.these codes will . . . develop differ-
: 4 . . . :

- -

ent modes of self regulation and so different forms of orientation'; for

the second: "The codes themselves are functions of a particular form of

; : s . i
social relationship or, more generally, qualities of social struc- ' ‘
: . . . i

2 L f —t . i A ,
tures." - e ) ;
. 0 . . .

I . . a ‘
The distinctions made between restricted and elaborated codés
mirror in most particulars those elaborated earlier between public and

®

=

formal languages; we shall examine Bermstein's characterization of the,

v

i

» -

restricted case in detail below. Worth mentioning at this point, how- o
. o

[ N

ever,'are the key differences in scope between the two codes. . .
' s ' Q

. P
Significant variations in range are held to app}y to both the

.

™

1
AR AL 15 ot

social availaﬁiiipy and the semantic applicabilitysof the two types of

© bid., p. 81, . Pmbid., p. 77

. [ ' ‘ ‘ '

-

. , !‘ - : <3




code. Table 2 illustrates these variations.l !
N e 4
- ) 2
*" TABLE 2 g
s ~ ¢
DIFFERENCES, IN SCOPE BETWEEN RESTRICTEDr 32
) 7 AND ELABORATED CODES N ;
5 \ w
\l ) ~
Restricted podé Elaborated Code
s :f i , -
L. . N P
;. \ e Social UNIVERSALISTIC PARTICULARISTIC '
2 ] ~ Availability '
; " * (o] f \
\ Speech ‘ -
3 - Model special case:’ potentially: .
., . ‘ - PARTICULARISTIC UNIVERSALISTIC
3N i * B ’
3 : — N
YC . y; Semantic ) ‘
. Applicability PARTICULARISTIC UNIVERSALISTIC
f . x i (meaning) : . ] B
5 \ ‘ ~ ! 1
\ b . .
| — b
y .
Y v . a
o The social adailability of a code refers to the degree to which
\ the speech model from which the code derives is availablé to mémbers of
Y~ - ‘a population for learmning. In general terms, the restricted code is
v —_— B N t
'éeen as universalistic in thiérespect: any member of a popplation has
1 ' : - '
L ac\ess, in theory, to the speech model necesbqry for the learning of °
such a code. In actuality, however, there exists a special case of the T
» A " « \ .
s R ¢ ! .
rest%iéted'code: the instance inm which an'indiv;dual has access to the |,

restriicbed code alone; the social availability in this case is %articulh )
b
- /

R aristic, i.e. the individual i%slihited‘to a particular code by SQCfal

constraints.

for the elaborated code, Bemstein observes that in "con-
o

. o y .J&
) 1 ' '

‘Thi's material is drawn from Bernstein, €lass, pp. 78-80.

-
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tempoi'ary. sgciegies"‘l the speech model is particularistic: access to
the model is limited to particular 9lasses (generally speaking, those

. N ' .
¢losest to tHe exercise of power). Thebretically, however, this need

¢ -3

not be the case. The peech model associated with agn elaborated code
- . .
is potentially learndble by an‘j individual, without regard to social
. N ' {:

class. . ¥ .

The semaritic dpplicability of a code refers to the social range.

- . @ La
of its meaning. Simply, the extent to whlch the meanings generated by
S
N S .
a code can be understood by others. Here the restricted code is parti-

i

*_cularistic: its largely implicit meanings do ot extend beyond the soc—

ial boundaries of a particular social group. The elaborated code, on.

the other hand, allows meaning to be made explicit across the range of

i ‘(l J
r . -« % - I3 J- v . . :
social divisions; it is deemedmmiversalistic. Bernstein summarizes

these sociological conditions in this way: ~
A restricted code is particularistic with reference to its meaning
inasmuch as it summarizes local -means and ends. -The degree of elab-
. oratlon is thus a funct;on of the generality of the wmeans and ends.
~ “while the degree of restrlctlgmis a function of the parochlalness
of the sacial means and ends.

-

et

Code and Social Situat}nn ) : .
3 " . o '

of Bernstein's theory to the use of testimonial

> Our, appli'cation

: - )
.speech leads us to a concern with his analysis of the sociological, con-

di}ti 's‘pertairiing to the operation of a restricted code. Fortunately, -

'mos‘f of Bemstein's empirical research has focused on this area; as a

cénsgquence, this dimension of his theory appears well-grounded. His

analysis of the social basis and possibilities of an elaborated code

[y

are supported by less research, however, and must be considered open to

.

. libid., p. 79 ZiQid.
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. Y 1 .
more basic criticism. . . han)

.

. : 7 .
L y N \. 3 . - . . .

C\; Forr‘eve\ry social group it hof]s that any individual learns the
linguistic code available to him as a member of that group. He or she

. -

will learn, not especially this or that selected bit of data, but more

fundamentally, how to experience, what it is that ls experienceable', and

who he ig in function of this range of gxp‘erience. As we have seen, in

*o

_" " the case of a restricted code, the speéch moédel fogr such learning will

@

be local. As a consequence, experience for such an individual will be
Ad - N . .

structured in such a way tffat.its meaning applies in a relatively local
A4
sense as well. &

.

« Now this fact enhances the ‘learnability of a given restricted

'
’ . . . ,

\ code: its "abbreviated structures . . . may be learned informally and

readily. They become well habituated . . ."2 At the same time, the

RS ) -

structm}es of the code order all experience in essentially local terms}
g :

- : i.e. in function of the sgedal relationships existing in the group. As

we intimated earlier, this is especially true of an individual's exper-
‘ . o .
- ience of self. Iﬁe self is given implicitly in the very act of speech;

it is not specified. "In tRle case of a speaker limited ™ Td & restricted

code,.the'conceptﬂ of seif will tend to be refracted through the impiica—

: ) .
E: tions of the status arrangements. Here there is no problem of self,

Y , w3 -
» because the problem is not relevant." \

!; The reason for this lack of'velev&a regax:ding the self is
T o & '

. ’ Such criticism is beyond the scope of the present study. The -
reader -is referred to Mary Douglas, Natural Symbols: Explorations in \
Cosmology (2d ed., London: Barrie & Jenkins, 1973) for a pointed cri,t:i—
) que of those who would forego public language and restricted co 3 " an

. ) array of universalistic meanings. Douglas at thé same time draws heav-
k- " . ily on Bérnstein's notlon of restricted code in ‘her study of ritual
,. . 2 . 3 - ) . /. '

Bernstein, Class, D«mZT . 1bid. , P 132 (it:allcs origlnal)k
‘ - «
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thus not necessarily due to any positive distrust or disregard of the

. . 3

-

TP e e e <=

reality of self or ego or pnersonhood (although such reasons.may later

be elaborated as the use of a mdrc elaborate code threatens the cohes-

iveness of pre—existing social relations). Rather, self is irrelevant

.
¥

because the concept of individual difference lies outside the scope of

the restricted code; or, better, its expression is restricted on the

. ) \

verbal ‘plane and cannot be readily communicated. For on the level.of a T

\
.

strongly inclusive social grouping, "individual diffcrence cannot be

N,

signalled through the ver\bgal channel except in so far as the chdi’c/e\“of

. . - t
sequence ,or routine exists., It %s transmitted essentially through var-
¢ " .

> v .

. lations in extra-verbal si;_rm'als."2 0f paramownt importance here (and

hence worthy of repetition) is t}}e\ identification of the type. of social
A

fe

relations which foster such an experience o"f‘ self by means of a restric-

i
s . “, . 4 .

ted speech code. Bernstein puts this in an uncharacteristically clear

’

fashion:

»

.

. &
A restricted code will arise where the form of the social rela-
tion is based upon closely shared identifications, -upon an exten-—
.- sive range of shared expectations, upon a range of common.assump-
tions. Thus a restricted code emerges Shere the culture or sub-
culture raises the 'we' above 'I' . . . -

Clearly the operation of such a code in the general?};?ﬁ of speech

that is socially situated has ramifications on the forms thé speech 0

will assume. The operation of a restricted code not only restricts the

i . .

individual's range of experiencé, but leads also to ce _gi\n restrictions
. N . » =~ 1

<,
-~ ., . )
on tHe expression of that experience in speech. These\latter restric-

¢ - . . .
tions become empirically identifiable in tl}e study of speech forms pro- 4
., )» ~ — - - . - i N ) ;7‘ . R c,
o 1 ’ ! N e - R
. A This would proyide an interesting interpretation of the elab-
°  oration of doctrines of mortification in popular religious .movements
in the early miiddle ages as "elaborated” scholastic thought &lashed Y.oe
with "restricted" religious expression and practice. . s
- >’ ‘ :

2Bernst:en’.n, Class, p. '126..,* 3Ibid., p.. 146.
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P ; 4 N
duc\ed in such a context. Most basically, ‘as we' have sfen, ''the effect
N . d . , - ‘ - .-
of this on the speech is to simpligy the structural glternatives dsed
4 , o D N

’
A

to organize meaning and restrict the range of lexicon choice."” Im ad-

di'tion to thoée we outlined above under the ‘rubric of ‘public language,

additfonnl char’acteris,t:fcs ‘of such s'peech which Bern-

. \ .
. stein hasw_obs\ei“ved in’ his empirical work.

.
Self Reference
. \ . |

First, and most interésting]y forwr line of rescarch, Bernsteln

/ﬁ:tes the relative infrequency ‘B{i\self-—ref’erence in "restricted" speech.:
: : { : '
Coupléd wi the low frequency of the wse of personal pronouns mentioned
" /

.

in the ear lier context, thi«smula sedm to; be understandable in ter of

S % ” { 3

a 'rellance on social pos1t10n to 1mp11citLy expéess personal referér:/a(

But there is a question of whether th‘.r.& restricted use of the first—

'

‘person is to be explained in terms of one's relation to an act or, sim-

ply, to others. ’

) B
. The constraint on the use of 'I' is not easy to wnderstand nor
is it easy to demonstrate /what 1is thought to be understood. It .
may be that if an individual takes as his refetence point rigid
adherence to a widé' range of closely shared identifications an
.expectations, the area of discretlon availible is’' reduced ani he\_
differentiation of self from act’ may be cdnstrained. Looked at ' -
from another poim: of view the‘controls on behaviou'r would be med-
‘iated through a restricted self-editing prccess. If, on the other
hand, the controls are mediated through 'a less-constrained self- ,
editing’ process the area of discretion available to the individual
in particular areas is greater. It may‘well be that' such’ differept
forms of mediation, in themselvés functions of 'the form socfal Ny ,
rclationshlpe takc, are, responsible for the differcntkal use of the |
Self—r(.fercnce pronoun. If this were to be the case then the’ rel-
ative 1nf;.e4uency of 'I' would occur whenever femphasis added] the
form of social relzttionship generated a restricted code.

a

We will be able to speak to this question more fully in our discussion

3

‘ -

of testimonial .speech below.
ld ~
i

~

libid., p. 109. 2Ibid., pp. 110-111.
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Sympathetic Circularity /[S.C
. ‘ . } . . .7 ‘
The sectnd additional characteristic to which we wish to draw i }

&

attention is an increase in speech sequences exhibfting What is referred .

« N 4

to as “sympathetic circularity" /§.C.7. Such.sequences—-in ‘Bernstéin's . .
" H’YOU kr\;)w,” ]

data, phrases like "isn't it, ain't it," "qguldn't he''——

arise out of the implicit setting of the speech. They ’ *\\
A ¥ "‘ - . s <

may be transmitted as a response of the speaker ‘to the condensa-
tion of his own meanings. The speaker requires assurance that the
message has been reteived and the listener requires an opportunity
to indicate the contrary. It is as if the, speaker were saying
"Check--are we together on this?'. On the whole:the speaker ex-
pects affirmation. At the same time, by inviting agreement,.. . .
{these] . . . sequences test the,range of identifications which the
'speakegs have in common. The agreement reinforces the form of the
social relationship, which lends its objective authority to the

© ' significance of what is.said.l . . R

A further possible explanation has to do with the speaker's uncertainty’
in formulating his commun?éatidn. One regson for uncer%gint§ may have - -
N ’

y to do with tension about what level of coding is in force: is a speak- N
- N a r

.2 . N . . . -«
er's degree of generality or restriction on a level consonant with his

audience’s? Or the tension may move beyond the level of code %ﬁtirely:

¢

"Irnasmuch as a restricted code is genérated by the sense of 'we-ness'

then at the point Where a_speaker is éiving 1easons or making sugges- o
tions the form of the social relationship [1tse}£7 undergoes a subtle

change.”2

Degrecs of Restrictedness ‘ : ~
. )

An observable correlation is thus postulated between speech‘man—'

- ‘ k]

. ifesting certain highly predictable forms, 'a restricted type of linguis-

.tlc cgde, and an inclusive type of social structure. It is,’of‘coﬁrse, - -
. ' . @ 3 )
. té be expected that as one of these terms varies, variations will occur

{
1z C2 . ’ '
“Ibid., p. 111. Ibid., pp. 111-112. -

)
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‘In the other two as well. "Souieties differ in terms of the use made
of this [}est\}cted] code and the conditions which elicit it nl What

will vary with the degree of inclusiveness in social structure will be

the.degree of particularity or generélity of the code and the range of
4
. structural alternatlvesaemployed in the speech forms . The designations

“restricted" and "elaborated" are to be considered typological (or gen--
Q -

‘etic) rather than taxondmic. Indeed,. one would be highly suspicious of

any analysis purportin}g to fix speech acts on some lrnguietip mounting-

board; by its very nature speech--and hence its production-gzs an act

r

' . %
of dynamic tension situated between what i§ given (lexicon, code, soc-

o

. ial reality) and whé} 1s being created. To believe that speech must al--

, 1] )

ways ‘mirror the.somehow static‘conditions of its creation is to obscure

i . .
the dynamic operating in the very act of communlcatlon.2 What we have,

)
here to deal witﬁ is aﬂsen31tivity\to range and to degree. “
N
\ JAn absolutely pure form of a restricted code could not then ex-

‘
*

istx(or wguld be limited to some instances of computer programming or,

~

o
in humans, td,psychotic behavior which ig by definition anti~soc1al)

a

Bemstein does, it is true, refer ‘to such a pure form "where the Ilex- -

o
icon and hence the ongéﬂizing structure irrespective of its degree of

., "

tomplexity, are wholly predictable," but he qualifies its ”purity” by

]
" adding that the verbal planning involved will be "minimal"~-i.e. not
\‘ ! * " ' 7 ) .

o - C/- ]

lIbid. . p. 126,

2Bernstein does not, of course, put forward such an analysis
either directly or indirectly. - On the other hand, neither/does he seem -
concerned to investigate a more dynamic approach to language, code, and
"social change. Cf. Paul-Ricoeur, La métaphore vive (Paris: Editions du
‘Seuil, 1975). On a theoretical level, such an approach would focus on:
how metaphorical tension within a restricted code (Bernstein, Class, pp.
. 176, 177) could tend to introduce new meaning on a semantic level and
a pqesible reordering of social structures to accomodate such change.

-
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nonexistent. His examples of this occurrence include protocol relation-

ships, "opening gambits at a cocktail party, conversations about the

1

weather,'" and other "ritualistic modes of communication" including some

religious ritual.l We find a perfect example of such a "pure" form of

”

the restricted code in a liturgical form distantly related to the per-

sonal testimonial: the Credo in a Roman Catholic eucharist. There are

o

many other possible examples. But this is after all a rare and rather
¢ .

)

. v
extreme form of expression. For

i\_ What is more often found is a restricted code . . . where pre-
diction is possible only at the structural level. The lexicon will
vnfy from onc case to another, but in all cases it' is drawn from a
narrow range. The social forms which produce this code widl be
based upon some common set of closely shared identifications self-
consciously held by the members, where immediacy of the relation-
ship is stressed. It folllows that these relationships will be of
an inclusive character. The speech is played out against a back-
ground of communal, self-consciously held interests which removes
the need to verbalize subjective intent and make it explicit. The

N ceanings will be condensed. . . . The major function of this code is
to reinforce the form of the social relationship (a warm and inclu-
sive relationship) by({gftricging the verbal signalling of indivi-
duated mesponse . . .2 " :

It is our position that the above description scrves to identi-

"
\

fy. most testimonial speech very precisely. Chapte} three will provide

N

detailed evidence to support this conclusion in the form of testimonials
b

drawn from the ritual practice of three different groups. In our next

/ .

.chapter, however, we will attempt to comment on Fhe situation of the

testimonial ritual among other ritual practices and forms of social
organization in a typical sampling of new relipgious and para-religious
groups. This being done, we will be in' a better position to apply

Bernstein's theory in an effort to specify the range of the lingui%tic

code mediating experience and expression in specific case®es, with a par-

Lbid., p."77.  21bid., pp. 77-78.
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- CHAPTER 2
‘ "L L ' . ‘ v
v  TESTIMONIAL USE.AMONG NEW RELIGIOUS GROUPS

!

! . L]

f,s:‘ ‘ \. ) A . y - . .
In our 1ﬁfroductory remarks we propoSed a definition of the tes=-

timonial as a discursivewspeech évent produced,by an individual relig-

-
W

"iouds actor in the context of a gﬁoup ritdal. We cxpruséud our judgment

3,

- \ .

as to the relative rarity gﬁ}?his example of speech use in religious

practice, suggesting reasons.why this might'be s0.» In this chapter we
. 4 . @

will examine ?oie closely the actual use or non-use of the testimonial

-, o [N N

, \ .
form\i? a broad but non-exhaustive collection of groups. -

2 .
N

A Typology of Ritual Practice *- L
3 3

’ B ¢

. . .
.+ In.order to prescnt the data from/a wide rangc¢ of religious and

.pafa—religioué groups in an intelligible fashion, we find'it helpful to

refer to--the analytical typology developed by Erederick Bird in his

study of new religious movements in Montreal.l This typology wild.pro-
% . ’ » - .

LI :
vide us with a basic sketch of ritual practice in three broad types of

groups énd will help us to situaéeﬂthg ritual use of testimonial speech. -

In his study Bird seeks ‘to undiﬁgtand the importance accof&ed to -
Y ' Y.
w . ’ 7/‘/ o *
participation in a variéty of ritual observances by ékherents in sever-

al religious and para-religious movements. Against those who argue

that involvement in such ritual functions to mark the passage from.one -

¢

lFrederick Bird, "Charismatic Cults: ' An Examination of the Rit-
ual Practices of Various New Religious Movements,"lpaper presented at a
Conference on New Religious Movements sponsored by the Graduate Theolog-

Acal Union, Berkeley, Califernia, June 1977.. .
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role to another in a cériplex, highly-organized society, Bird presents \ e ¢

*

T it e B s e S
)

the case that L . AN y

The purpose of these ritual practices seems not to be to develop
T ' techniques for more effective socializing, but to foster for prac-
' ¢ titioners certgin self-authenticating experlences not as players
of roles (members of family, occupiers of careers, etc.) but as
- human bein as such, as persons, furthermore, continuously con-
cerned with what Goffman refers to as "face,"-. LW
! . . Their aim seers to be to find some means, by practicing certain
exercises® or rituals, to protect their sense’of self-worth from the * - 3
o exigencies of various external and internal threats and to enhance
their personal experience of power and wor‘ch.‘,Z . \
L . ’ 2. - -
: ' As an ai‘,d in presenting his argument, Bird elaborates a typology of ri- i
ki

-2

-
© N »

tual practice based on an Investigation of initiati F¥ites, meditation

P

‘rites, and therapeutic rituals ~for'healing and purif

- g

titioners of theée_ rituals can be typed according to three basic orien-

o ~

Lo
tations; disciples, apprentices, and devotees.

- t

- 3

\x . . . ’ v . ) '“ Q
: The Disciple ‘ ; . . ,
a ‘ ~ ' - Dis‘tiplés, according to Bird's analysis,
ultimately seek to achieve a mystical, oqllghtened consc1ousness by ;
-# following a prescribed discipline of meditation. They seek oto K
transform their gonsciousness, not only momentarily but in some a-
“bidihg fashion. ’I‘hcy believe that the ultimate, clarified state of -
- mind requires much effort to achlﬁzve In the meantime, disciples

- . expect to realize more peaceful, more«energizing states of mind .
. than ‘before adopting this discipline. They seek ‘to realize an en-
. static ratW®¥ than ecstatic state of mind.3 -
. . . ¥

This fundaméntal orientation influences~expression in each of the three

kinds of ritual being 'examined. In line with the disciple's focus on

-~

e achievement over the long term, 'disciples_pass through not one but a

w

e . 4
. series of initiation ri#tes"”’ to mark advancement from one level of the

“
.- .disciplide to another. There is an overwhelming focus in disciple .
LR T : ' ) ) '
S . groups on the practice of different forms of meditation, as Bird motes
. . o - \,_,OP ~
1 o2 3 4
Ibid., pp. 3-4. . “Ibid., p. 3. Ibid.,.p. 32. _ Ibid., p. 32.
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. N .
above. In addition to these observations, we mdy note that the disci-

ples' concern with therapeutic rites and healing rituals is limited to -

the ad®ption of different health discsip‘lines, and does not extend to the

- ' o
practice of specific rites thought toebring about an immediate cure or
relief from physical suffering. This 'is.reflected in a generalized con-,
. . ¢ >
cern with health foods and diet in the Zendo and Dharmadhatu groups.

.

. Pl
h !

.ThHe Integral ;‘oga\Instig:ut‘e group devoted considerable discussion, to

diet and hefflth discipliﬁes in ,efxe of its weekend retreats.

v N
While this type of orientation may infomm ritfal practice to
some extent in many of the new religious and para-religious groups, we .

- -

are able to say that it_par_tic{.\larly typifies riizl’xal. behavior in cer-
tain specific groups. '"So characterized, disciples 4n varying degreeé

~ may be found in groups like Zendo, Dharmadhatu, the Integral Yoga In-

stitute), Shakti, and the Gurdjieff fellowship."?

The Apprentice-
. The second type of ritual practice we want,{%' point out is that
i e )

of fl&aiapp"fentice. Again, according to Bird:

A tices usually seek to realize greater power and/or well
being. - Rather than,'seeking to conform their minds to an existing
higher Truth, they seek to utilize and domesticate this higher power '
or spirit for immediate often secularly defined ends.* They want to
become warriors or'men ind womem of power, by learning and becoming
skilletf__at the particular techniques and/or exercises which they be-
lieve can strengthen and empowe% them.3 = -

Initiation rites for apprentices are "relati;/ely stylized" and serve
. . N l

. ’

- \ 1
"to introduce apprentices to the special ritualized techniques and ex-—
. N - ‘.' . \

‘ lml Wheeler, "Thanksgiving Retreat, lov. 21-25, 1973," field-
notes from reséarch on the Integral Yoga Institute (Concordia Universi-
ty, Dept. 6f Religion). ) )

Mo -2

.

Bird, "Cults,” p. 32. “Ibid., p. 33.

-




Q8 - .

. \ .25 )

) [ 0

A
-
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ercises."l They 4re not peogressive as they are for the devotees, but
. . ] . .

simply mark the initiate as an ‘approved student of the,technique ip'
- ’ - ° . '@ - s

question. An apprent:ic‘ew net demonstrate any specific ability or

»

‘ ¢
quality to participate in’ such an initiation. Rather, it is "relative-
! ¥ - » ~

ly easily" gained through the initiate's "donating in prescribed manngr

. s
. kS

Il ‘ - 4
money, time, and/or other gifts."2 Meditation %r'not pursyed to achie-

.

vt . J .

ve a state of consciousness which is perceived- as.valuabXe in itself, -
\ ~

[ v

Instead, "for apprentices meditation becomes~@ means to realize desired

ends, variously identified as greater success in one's career or per-
A = o .

, 3
'sonal relations." ~ R

A Aé-might be expgcted, healing rituals in apprentice-type groups
i 4 M N v
receive more emphasis than in disciple groups. Silva.Mind Control, for

v

example, bases its most central ritual on the practice, of "psychic heal-

i;;h‘which is thought to produce immediate effects in an unwitting sub-

N

e

ject.4 est "processes' include those épecifiizlly aimed at bringing im-

.
+

mediate relief from physical discomfort’ through the agplication of men-

tal forcé.5 And Arica training appérently makes use of similar rites to

s v

banish physical pain.ﬁ

- * ' a

The groups most clearly identified as apﬁrcntice—type groups,

1
"

.

rbig., p. 34. . ‘Ibid.  °Ibid., p. 33. , =
: oo { .
: , aFrances Westley, "Fieldnotes: Silva Mind Control," 1, December
1975 (Concordia Umiversity, Tept. of Religion). Y
. SWLlliam Ggeene, €est: g)Days to Make Your Life Work (Markham,

Ont.: Simon & Schuster, Pocket Books, 1976), p. 61.

6Published iriformation on Arica is extremely rare, but see Sam
Keen, "A Conversation about Ego Destruction with Oscar Ichazo," Aricd
Insctitute, Inc. Reprint, article originally published in Psychology
Today, July 1973, n.p. ’ ) . '

3 v

Ll

e h Dbt il s S
.
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according to .Bird, are the Transcendental Meditation Society, the Church f-
- . : ' ) i
of Scientology, Silva Mind Control, Arica, and Subud. We might als@ con- :

sidéﬁ est a good example of this type, for.the reasons noted above as

well as others we shall add below. ) ) : ‘.
. :;2\ : | . _ . : .
The Devotee : R

The devotee type of nractitioner is perhaps the most identifi- !

ably ''religious" of all three. Bird identifies it as follows: E
Devotees ultimately seek to become one w1th their revered Lord or
Truth, to surrender themselves to his Holy Being, and to be re- .
ceptive to his or its influence. Identified by" these terms, one A 1
can perceive devotees especially in the Charismatic groups, the : k
Dyvine Light Mission, the Internatiorffal Society for Krishna Consci-
ousness, the Nichiren Shoshu Academy. and to a degree among the i

‘f¢ldowers of Sri Chinmoy. Because they believe their Holy Being is j ‘

+ ' not inaccessible to anyone, devotees do not feel that relating to
this Being js something which they must achieve or for which they
must qualify. Rather, they are invited to submig“and\i?vote them- '
selves. They believe that through this relationship oné can become
a new or renewed person.l L . L . }

. P - 3 ‘

‘Initiation rites in devotee groups focus as do other devotee rituals on

hY

the individual's new status as a member bf a group of devotees. There

.

i5 "a clearly desigﬁated initiation.riée, vhich involves a single

~ @ N - . 4

d ;
.y .

2 \ , . s . N
step."” Meditation is a central ritual in all the groups and is usual- o 'i

¥

- ' ‘ o : i
ly a group practice, although as Bird notes; it mayv also be practiced ?

,by individuals at home or alone. [Except-for the Charismatic groups

»
mentioged above, healing rituals are not a significant feature in these

. w '

groupsRx bers of the Krishna group hold a positive disregaid for

s

physical health and well—Being as part of the illusory entrapmentérof

[

lgi%d, "Cults," p. 30.:

~ : -
21bid., p. 33 ; 7 - ,
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* - maya.l On the 'other hand. Nichirep Shoshu members mention physical

well-beine as one of the results of thefir practite of chanting.

. In addition to &hosquroups idéntified bveBird as devotee-type

-

above, we mentipn here the Ewangel Pentecostol Church as typical of

. this orientation. These Tentecostals arc devoted to a personal Loxd,

. o~
Jesus Christ; they practice a single initidtion rite, water baptism; ’ N

they are committed to their devotion in the context of a clearly- ‘

. %identified group of fellow devotees. the church: and their meditational
. ’. < “‘ - - lJI ¢
practice, prayer, is most often carried out in a group setting. While ,

Evangel Pentecostal is not precisely a "mew' reliecious group, such sim-

.+ilarities on the level of practice appear tu nermit its inclusion here.

i
-
. Y

"The Ritual Use of Testimonials 1 1

e ‘ 2?1' Haoing introduced these throe oasic oétegories of ritual prac- ’
£ .
? tice in new religious groups we are now in a better position to gitu- {
g - _ ate thelg1v1ng of testlmonlals on a broad spectrum@of ritual activity.
\"? As we have seen, Bird' s typoIogy is based on an analysis oﬁkdlf~’2 )
!g ' fering.notions of the ultimate religioos goal as they are expressed in ‘ . %
;g .different groups. On this basis he goes on to distinguish other differ- i
- - W i
encés in ritual p%actice that apoear to correlateé with these'conceptions ?'
4§;¢ ‘ of salvation. 1In a similar way, we can ;ere indicate certqin charac-

teristic features of group practice and attitudes influencing social

«

"

lbr1ncxne D:ncr, The Amerigan (hildren of Krshna: A Study of the
Hare Krsna Movement Case Stadies in Cultural Anthropology (New York:
Holt, Rinehart &KW1nston, 1976), pp. 72-73.. a

'

2Juaith Strutt, Fieldnotes from research on the Evangel Pente-

. costal Church, 28 November 1976 and 9 January 1977 (Concordia Unlverslty,
Dept. of Religlon) )

4 a . -
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structure and-organization in a representative sampling of groups.

- aim is to establish the existence of three'ideal types of group ogi p:-'-

Y

g )
tation” related to the use of testimonials. In analyzing the groups| by

means of these types we do not 'é’ug'gest that each groﬁp' will cofrespond

f precisgely and in every particular to the type of behavior and organizag

t PR . . ] L e o o
~* tion we are elaborating; there will be significant variations and diver-

[y ‘ -

- genées noted. We do propose, however, the existence of three funda-

t
}
!

*

-t

, : ‘mentally different orientations nmongl the groups'and claim that testi-- &

A

_I . monial use or non-use can best be understood by reference to one type

. . N . rather than to "another. To some degree, then, te shall be able to both
. ‘ Rl .

i ‘ " verify Bird's original typology hy testing it against additional data

v not included in his study and gauge its applic'ability to our analysis
. R 7‘ N

.

of testimonial use.
Moving beyond our introductory definition of the testimonial as ' .

a speech event pwe note here its essential observable characteristic:
testimonial discourse:is always produced in the first person singular.
- A > -
. N
This does not, of course, mean that "I" is the grammatical subject of

4

e
-

9 oo
every sentence in -the testimonial. But every testimonial narrative is: 7

P ot g

marked by the ‘reéufring use of the first person singular as the lingui- -

’ -

stic framework on which the narrative is built. Identification of the .
& ' T

occurrence of first-person speech in ritual, then, is one key to a *+

?

preliminar}: determination of the presence or absence of testimonial use 0 -

among, other ritual activities. ' . . )

}
3 o ; . ’ {

An additional key is found in the performance of such speech by - : %
K ' individuals with lay status in their réspective groups. By this we o §

mean to indicate the fact tHat testimonial speech is not restricted to

group leaders, ministers, or persons in other positions of authority

’

Y




\(’although such individuals may also participate in the testimonial rit-
- N .

" wal). In essence, the testimonial is a Eogular ritual. it allows the

participation of non-specmllsts and those on the lowest levels of any

group‘ hierarchy'. It is .not a first-person sermon oY ho‘ily. by wﬂig‘;h a
! . . .

%

group leader ciirects ‘and sets the mood for a congregation.
. - . “

Finally, as we' also noted in our introductor‘j remarks, the testi-
) i . ' ~ v
monial involves the relating of events drawn from the personal experi-
. . ~
~ )
ence of the speaker. He or she has either personally undergoné the

. -

conversion, healmg, etc , being described, or has spelciflc 1nformation

7 “
. o1 , , )

tompresent about anot:her s personal experiences This ritual form is {:,

- 4 ' »

thus unlike the ritual recitation of a religious drama of story (such as:

4 v

the Jewish Hapaddah) or of a credal affir,matigh of faith (like ' the

Christian Crédo). Its use-is characterized more i:y_ spontaneity than by

.planning, a trait which setns it Off from ~i:he totally predictable ex-—
v 3

t:reme of restrlcted codmg cited by Befnstem above. 2

- Isolating t:he presence of first—person speech relatlng personal—

ly experienced events and given by lay members of a group, we find two

.
o’

broad categories of ugers and non-users. We will first examine some

G-

'similarities among the non-user groups.

e S i Bt 8 et ottt

lS‘ee examples in appendix 1. : e

-

1
2Bot: Haggadah and Credo are, in fact, instances of thig "pure"
form of redtricted coding. It is of interest to note that their use in
.Jewish and Christian ritual-is fouhd alongside severe restrictions on
the use of [drst=person speech. }cnérally speaking, only accredited and
authorized individugls are permitted access to this form in a 1iturgic/al

. contexti ,t;" homilies, zermena, and aimilar forms. ni!hlz dw-lopn! and
Li elanoVapad PLEUAL SYRBRAN, 1f WRLIN dppRie, ERA sawavd BRE anslualon.aly

‘ spontaneity, at ‘least on the level of expression in speech. This may be-
' a'measure of the universality of expression sought- in such traditional -
religions. . N
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LT ' The Non-users ’ . ‘e .
| 2 . . - s . ,
,,;‘ . Groups in the non-user category make no use at all qf personal -
2 4 ; . . ~
P, ' ‘o - .
’ % S testimonials; 'first-person speech-of this type is absent from all forms
3 ' ' :
& . .

LT ; of _ritual activity. Groups here include: martial arts groups (T'ai Chi
' Ch'uan, Aikido); Trangcendental Meaitation; tl’ Integral Yoga Institute;
- ) . . o . - . . .
' = B the S&1f Realization Fellowship;, the Montreal Ze}'xdts; and Dharmadhatu. :

, x J S Jn addition to rthe absence of testimonial use, these E?Oups are - .
p ) .

g . found to have certain other characteristics in common. First, there is

‘; > ’ ‘h“ ’ - ' . ‘.
; li?tl*e or no emphasis in thesqf,gpqups on membership. Participation in a

‘g‘ o . s (-_‘* / *

'4" ' +group dobs not involve a significant investment of one's identity in '
o P oL -

§ , the group-as such. - There are ﬂast three .elements™reflecting on the

1 . e » . . _ -
-1 * nature and degree of an individual's participation to which we can ap-

. N ”
’ A

- .
peal in making this determinationm. g '

IS

g

To begin with, cach group focuses on instruction in ‘and prac-

g
o Lgpim v

tice of a specific and clearly defined technique. For some groupé this ) l

is primarily a wmeditational technique; for others, the performance of a

. - . =
.

physical activity; most groups try” to relate the two in one -way or an-
- A ,

other. MNext, we find that groub meetings/a—re essentially occasions for
N B \ f .
individual instruction and practice. The technique or a&t‘;ivi'ty that a “.-

v

member has been performing alone or outside .the group is performed in -

v

. the company of others primarily in order to. check and perfect.the
. - >

technique. The sharing of experiences or development of interpersonal

lrl * .
fonds between participants is not encouraged and is in some cases dis-~

.

couraged. Social exchange, if there is any, is done in.a time clearly
N 5 . ’ . < ' 9
distinct from the group meeting. Finally, relations to ‘the. l€ader or .

¢

“ . convener in'these groups are structured on a one-to-one basis, as be-
: ) . . . ' BN
tween teacher and student. They comprise individual instruction and

&
' < - - - . . ‘a

o .

£
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- . L
direction passing from the leader to ‘the student only. The leader's

°
s
-

o Ans

. position and authority -in the group “are not dependent on his ability to *

-

.s

.

relate the needs and expectations of the participants as persons %chéred

[P

1S —

. v .
to form some greater whole; he is acknowle@ged}simply_as the” teacher.of

» - L] ~5 7

" a special discipline. e

v

A second characteristic .these groups hold in common is their

N
R

attitdde toward proselytizing. In all the groups we find there to be

<
\ .

little active proselytizing, or the secking of members or converts

>

“a

Y

. through, personal appeal and effort. Use is made, most notably in the
' < 1 . S
Transceqdentai Meditation Society (TM), of various impersonal media

’ ‘ B «
for advertizing purposes, but this obviously does not depend on person-
- .

al contact anq involvement on members' parts.

A

. 4
From interq¢iews with group members a third characteristic of

-~

this category emerges: participants in these groups develop little or

[}

, no sense of being acted upon by a being or agent beyond. themselves.

-

N \

‘They consider themselves autonomous and self-directed, with no need to

refer to a specific outside agent for am explanation of their actions or

) N ) » ¢
experlences. o
~ ) . 3 .

A’ final characteristic shared by these groups is that little or

+  no _emphasis is placed upon the training of ope's willpower or will in

N the sgrvicé,of any being or agent outside oneself. All benefits sought '

are for one's own personal gaid or betterment. This does not mean that

no effort is made to relate individual practice to the -more general hu-

.

. man situafion in some way. Tfanscendentql Meditators have made claims, N

v

for instance, .that whole'citie§ and countries will realize concrete-ben-

o

%,1, ) efits from meditation when the percentage of meditators reaches one per
SR - ° s - . N
} @ ‘ o .
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. cent.” But the point is that such gainsf are seen as 'a kind of by-

A

o < -+ ™ product of the activity; primary benefits(are'still viewed as an indi-

. »

. vt .
« ' -vidual possession.

‘e -~ ’

}

\ ' “Thié'firsé geheral category thus incledes groups making no use
o j of Eestimqnia} discourse. .The groups also cv%nee no significant em—
" o N (= Sp ,
g ph?egg on meﬁbefship"and’nO'activl proselytizing. 'Members exhibit 1it=
ﬂ tle or no sense of being acted on by a being or agency beyond self,
‘ and there is ;o emphasie on .the trainfng‘or development of a member's
will or.wiilpower in the service of sech‘a being or egency.~
’ Inﬂmost particulars these.groups are similgr to thosé Bird
1dent1f1es with the dféelple type, although our 1dent1fication of the

specific groups differs from s in some cases.2 As we can see”by refﬁ\

- \

r 2

erence to the four eategories of'shared traits we have been examiningi

‘ﬁ= ) the secial orgaﬁization of these groups can best be described as indi-
vidualist in orientation: memberéhip is loosely structured, authoriiy

" relations are on a_one—to—one basis bet;een mastez—ffs)disciple,'para
ticipaﬁts aré not concerned to interest others in their exper;ence
through prﬁeelytizing, and self-direction is piven a positive value.

There does not appear to be much seeking after a new model or image of

- self in the groups, but rather a concentration on the development or

perfectiongof the self one brings to the group. This wBuld accord with

our hypathesis on the function of testimonials as a means of .adopting

and expressing a new image of self in a group context. Disciples, we

1Interview with T™ Instructor Rolph Fernandes, Lachute, P, Q.,
November 1975.°*
Bird identifies the Transcendental Meditation Society as an
apprentlcé type group; both T'ai Chi and the Self Realization Fellowship
" are described as possessing some characteristics of the disciple orien-
tation in combination with one of the other two types.

~
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would argue, do not need the testimonial ritual because thex'havé,ng
intqg%ti in exchanging information about the self or in adopting a group

model for the self.

‘o

The Testimonial Users Vad

~_ The second broad category we are establiéhin‘{here' includes oy
iy ! “ .

those groups making use of the personal testimonial in ] regular why.

Apart from this common reliance upon the testimonial, we find that at- . .
. . i, ) §

“titudes and beliefs vary widely across the menge of the groups we are I

Ll -

. s &
examining in this category. : o
Using Bird's identification of the groups as either "devotee" VA

‘

\ ' ‘

or "apprentice,' we can arri\ée at the following subdivision of those’
. = ’ ke

groups using the testimonial:

. :

"

Devotee groups: . ' . .

The Nichiren Shoshu Sokagakeai Academy

The Divine Light Mission ) 0 . .

Catholic Charismatic Renewal groups I ' : :

The Evangel Pentecostal Church . : o :
*'The Chygch of Christ, Scientist :

Apprentice groups:

R T O PRE VT

Silva Mind Control -~ T , . .
Arica . B _
2 - some therapy groups ' . L

H
3
-

-

\ As we seek to distinguish these two typés, we can first of’.'all

AN LA Y ST

SULY

note, the difference betwcen devotce and apprentic’q conceptions of mem~ g

bership. Both types of gr'oups gi\;e this notion more emphasis than the

~

technique-oriented disciple groups, but the degree of emphasis varies.
For the devoteie "groups listed abdve, mgmbei:ship is seen to demaﬁd a sig~’

[N

nificant investment of oné's ownup‘ersonal identity; this is not the case

!
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with the apprentice groups. We can cite several pieces of evidence to

support this claim.

;\w//—/\\\i\“ﬁ\’/\\\ To begin with, participants in devotce groups spend a significant

4 \

‘ amount\Pf what we can call "social time" with*other members in what are ¢
1

“angrm -

o -

-7

o

AT,

(et P

<

R R S s Ry

T

R

AT,

N

.
identified\es”group—related activities. Large amounts of personal time
and energy éﬁe‘devoted to social exchange in addition to the time al-

ready spent tggether in more clearly "ritual" obsefvanée. In the dif=~
ferent gfoups these extra-curricular types of activity assume differen%ﬂjr'
forms: in the Divine Light Missioh members often live ﬁogethér, estab-
lishing households (called ashrams) and becoming involved in the whole
range ¢f social'acpivities occasioned by such an gnter?ﬁi e.l The Chag-

ismatic groups, the Pentecostals and the Nichiren group all‘gchedule

social activities like coffee hours, weekend retreats,,and "socials“—""

o
as regular features in their group schedule.
¢ A ’ -

Another indication of the centralily accorded devotee member-

" ship 1s the groups' definition of the essential ritual occurrence not.

»

-

as a meeting or mere agglomeration of individual religious actors, but
as a gathering of involved persons. While technique-oriented groups

like ™ have a clearly dcfineq and discrefe activity whosc performance
is unrelated to the personal involvement of those present at a givén//
meeting, the gatherings of these devotee groups demand greater syﬁjg;—
tive involvement on the part of memhérs for the success of their ritu-
als. The teligious experience ass&ciated with riLual“pcrforﬁance here .

L 4 '
is not viewed as automatic and incvitable, but is dependent upon the

personal involvement and participation -ef the members present at each
, A .

lJoan Perry, '"Concordia University Survey of Contemporary Self-
Development Groups Index Form (Revised Sept. 1974)," notes on Divine

LighttOrganization, P. 22. : N .
&

bt
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v

gathering. This i5 quite apparent in charismatic and Pentecostal gpoups
‘ :
N . . 8
where personal outpourings in the form of singing, extemporancous

N 1

shouted remarks, and often glossolalia are seen as voluntary activities
whose success depends on the greatest free participation possible.
In addition, the character of relations to persons in leader-

ship roles in devotee groups also gives an indication of greater person-

o
i

f A
al involvement on members' parts. In contrast to the teacher—studenfﬁ/

R . -

or masteér-apprentice relation which characterizes the technique-oriented
groups and permits a large degrece of autonomy in that part of the rela-

tionship not directly concerned with the transmission of technique, the

~

‘ -

characteristic relationship in devotee groups is 'usually based on a
- ‘

warm personal relationship. Both leader and member are seen as invol-

s

ved 'in a total relationship which includes interpersonal exchange. In'

some ways the leader is seen as a kind of exemplar-whose behavior and.

[

lifestyle the member isvdrawn to emulate. This obsegvation applies
& -

primarily”to local leaders -(President Ikeda of the Nichiren group lives

in Japan ana has no relatioms with most members in the Montreal group,

~

for example), Lut it holds true in each devotee group.
. \ ’ ! .
The apprentice-group emphasis .on membership varies. consider-
. . N l_" )
ably from that we have just described. As Bird characterizes it, ap-

o . \

prentices typically "want to bécome warriors or men/women of power by

AN

learning and becoming skilled at the particular techniques and/or exgrlo,

a

cises which they believe can strengthen and“empowgr,them.“2 Membership
. N ‘

3

in an apprentice group is therefore considered important only insofar

4

2

as it leads a participant to the possession and perfection.of such-,

L

1Strutt, Fieldnotes on Evangel Pentecostal.

2 . N N . -
Bird, -"Cults,™ p. 33. - ‘
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. * ]
skills. Secial exchange with other members is limited, generally not

extending beyond~ contact at formal group sessions, and apprentices al—

most never live together in common houscholds. Group meetings—of ap-
prentices dom;md‘:'n differént level of participa‘gio\n than thosce of de-
votees. Bird notes that "the group in which one lcarns these valuqd
techﬁjques/exercises is viewed simply as a class."l Personal Inter- .
vention beyond .thegdiSc:ussion of techniques and their application is

out of place. This holds even for groups like est and the therapy

groups, where emphasis upon the solution of personal problems might be

viewed as providing an opening for interpersonal exchange and challenge.

In fact, lhowever, such personal concerns are brought to the group as the

-

raw matter necessary for the application of the group's own skill or

\
~

technique, and do not imply subjective interaction on the same level as

«

dev:oteé grou{;s.
Finally, iappr‘entice' ‘relations to persons-in leadership roles.li‘s

also significantly ifferent. .The model is that of the relation betw‘agl;

master and gpprentic , a relationship based on the correct transmission

of technique or skill, Dot personal interaclLion or emulation. "“Appren-—

‘tices honor their leaders ),.\. . . authorities’but do not revere them

_ . . -

Ibid. a

2 ‘ .
For some, however, this may result in a personal change so
deep that there is an attempt to use the group and relationships in the

group to support this new understanding of .self. This is apparently the -

. case with many est participants who would like -more personal exchange

and continuing support than the seminar structure can provide. est
fills this need by allowing them to work as unpaid volunteers in the
company of other graduates who Have "gotten it'. The majority of grad-
vates, however, return whence they came. est and groups like it in
this respect--TM, for instance--must therefore be considered as often

maintaining a devotee "core" amid a steady stream of passing appren-
tices. . . ) °
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" agency and will (or willp'ower) as central to the group ideal or pur—\‘\,.\

T Tad ' .
as models of the ends” which they are seeking to realize."l te

~

A second Major difference between theéwo kinds of groups we

»

are examinipg here relates to their concern or lack of concemn with both

o <.

%,

pose. In the devotee groups this concern is very proncunced and: is{e
A
¢

linked with a sense off being an agent of some gréat or self-transcending

will or powe‘r\ For the charismatics and f’entecosta;s, this concern and
. ¢ ~ “ *

relation are worked out in terms oy the agency of a transcendent, Holy

4

Spirit; in Divine Light the agency and the will are sesn as exclusively

Maharaj Ji's;2 and the Nlchlren Shoshu group refers both to 'the true

- k] o
. ’

Buddha" (Nlchlren) an he Gohonzon in this connection.3 The appren-
1

tice groups, on the other hand,- do not often relate their "concemn, to
] ‘
the operation of a transcendent power or force (and can be considered

"secular" to this extent). Power in the apprentice groups is not'scen
. o L Lo )
as the gift of a3 transcendefif being nor even as the result of contact

with some transcendent dimension of power, but as self-actualization.
fed ’ )
Oscar Ichazo, the leader of Arica, sums up»ﬂ‘fis apprentice sentiment

nicely when he is quoted as saying: "We are all now. HNumanity is the
. . ~ 3
Messiah and we are awakening-to that fact."a &

The last difference we wish to umierline betweerl devotee and ap-

prentice groups concerns proselytizing, either formal or informal. Tor

S

Yird, "cults," p. 4. -

- .
L - .
S

N See our analysis of the ‘issue of "cont’rol" in our study of
Divine nght in chapter 3 below.

3Karina Rosenberg, Fieldnotes on the Nichiren Shoshu Sokagakaei
Academy, 11 and 18 December 1974 (Concordla University, Dept. of Relig-
ion). . .

.

<+

\ .
M 4

‘ 4As quoted by Keen, "Conversation," last page (unnumbered).
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"k the most paft, the devotee groups are heayily committed,to some form of ~
i . . - / )
5 . proselytizing activity. Such activity is ‘sometimes directly related to
= ¢ - 4 . ‘

P ~ \

testimonial activity, as in the practice of shakubuku by Nilchiren ad-
. ~

; . herents (stgéét—corndr proselytizing which includes a personal story
. N ™ ¢
|

¢ . ’ ¢ .
% P simiiar)}ﬂ/;;}m to the tespimonial){ and the giving of Sat Sang by .
B .
; ,5 Divine Light premies. Charismatics and Pentecostals, for instance,.some- c
‘ I ’ L] VLT -
- . - l‘
' times distribute printed tracts, but do not often engage in sidewalk’ & o
* B ke ’ . ~ \ ? ;u
testifying. - . , ' 3
Ca e ] :
N '
4

~ The practice is even dess pronounced in the apprentice-type ., .
vggroups, however. In all these groups W& find little of the street-
. 1 - $
corner activity whigh often marks proselytizing in the devotee groups;

here, its impersonal character is more nédarly related to advertizing 3

- than.to an attempt to win converts through a personal display of faith.

¢ . I'd

What is emphasized is .not the p*oselytizer's faith or belief as & com- 1

municable human act, but the pragmatic effectiveness 6f.this'group's

2 :

. kind of power over against other kinds. At the est Guest Seminars, for

~

-]

yih oW
e g n “,*ﬂ,wymwamwwm@g@m@%,?
b
N e -
» ~l
q
>
N
.
»
ou

¢

example, ' -
L M '&

. s

The leaders share their experiences with the guests who are
.uéually very intrigued by the transformations that have been rela-
S; ted to them. As a resultjy.during the guest participation or shar-
ing time, the leaders are deluged with (westions about est. How ;
® does it work? What makes it work? Can it work for them? The lead- . :
/ ers are skillful in acknowledging the questions without ever really
answering them. 1 . v

J

Silva Mind Control advertizing includes a guarantee that a member who -
. {

faithfully completds its course will become 3@ practicing psychle— .

complete with a certificate of achievement. . , A L

' We can seé that Bird's typology does stand ﬂp to our 'analysis. of ‘ .

- 3

attitudes and practices telated to membership, concern with agency or
NN

. N \ ‘ ' i
: . lGreene, est, p. 38 (emphasis added). . : ! ,

&

/
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will, and proselytizing; in additiom, ve ¢ see that it does so in a
. -~ ~
' ’ L predictable way.” We can now atteget to relate this typdlagy to testi-
- monial use to see whether thére is e significant difference in the use
 of testimonials in both kinds of groups. To du so, we examine first the
. . . . . ' LT .
placing of the testimonial in each group's ritual repertoire, to gauge
. Ld
. c . . . . .
the relative centrality of testimonial use in §ach group.; then we dis-

¢ cuss the function,and'purpose of the testimonial in both kinds of <

s

e

¥ . )
groups, based on information developéd in the elgbpration of Bur typol-

. + el - VoY o -
ogy and in/our gamlnatlon of ritual frequency. . ‘ \
¢ . . Ca
A . ’ v - it
. . ’ 8 3 T Ay v . [ I A - , - - LI

? Testimonial giving is obviously only one ritual among others in

o~

AW
R

L

RN I P A

Pkl

any ritual system. It is possible to gauge the relative importaAce of , )
a \
’ +

\ testimbnifl use by situatlng EQF practice in the repertoire of ritual

v
LY \ N )

J& observance in each group Attentlon s focused on the frequency of

o

. . \
.- testimonial practice (daily, weekly, £§nthly) in relation to group meet~
5} ‘ 1 .

s

o

ingg;and the prominence of te%timdniais_among other forms of spoken ri-

<

.
.

tual. @

&8

. M M s
We can first note that in each of the devotee-identified g&oups

.
A

thle giving of testimonials is recognized as a clearly-defined and sep- . ;
~ 1 ot

.
PR ween, by
-

arate group activity; in the apprentice groups, howeve%, it\és most of-

-~ > . ] .

. ten part.of another ritual activity. All the devotee. groups conscious-
ly define a ritual "space" to be used for the sharing of testimonials.

In the Christian Scientist and Divine Light groups, the giviné of testi-~

monials is the sole or primary activity performed at certain pubiic

o, ik st o

gatherings. the Christian Scientists hold a weekly "testlmonial meeting"

?

. and D1vine Light adherents gather sevené;ights a week for activity lim-

1k . .
ited to the giving of testimonials and brief interludes of music and

A}

L)

song. Specific times for testimonials are set asidé in the Nichiren
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Shoshu, charismatic, and Pentecostal groups. Here these periods are

- 4

clearly subordinated to more central ritual observances,obut they are ‘
: pad N

w ~

3 . .
- nonetheless-recognized as separate and distinct. > Z

The apprentice groups tend to use testimonials as one part of
. ' » ) ) - Z AN . ' .
i . another ritual practice; indeed, they rarely use the term ''testimonial" ;

'

2 ‘ to tdentify the activity at all. Silva Mind Control, for example, fits
. . N

testimonial-type spéech into the context of its regular lectures: dur- .

’
s

r
ing the course of such.talks, experienced members will be asked to pro-
. . ‘.yide examples of how they used the gﬂﬁ%nique under discussion. Much
P - -~ b El .od Ve - '
the same %6 true of therapy and the;§mygoriented groups like Arica and

: '

est; the relating 6fpersona1 c¢xperience in testimonial form is always

B i
[

part of a wider discussion and always relates to the group's central
‘ o,
techniques and skills.

¢

» ! This observed difference in the relative centrality acdprded the -
testimonial as ritual ‘is-related to differences in the function and\use D

of the testimonial form”in the groups. These differences, in turn, can

]
1
— Y
!

TR Rt p——_ * DL RS

be.analyzed. in terms of the devotee-apprentice typology we have been-

i

' éxamiﬁing.‘ In brief, testimonial usé, like any other ritual form,. var- s
ies in function between thb.groups according to the groups' differing
p K

= . .
aims and forms of social organization. To be sure, the setting and

’ ¢
function of the testimonial differ considerably between any two groups;

& o e RS TN

v

, , !
we shall examine some of these specific differences with regard to three i

o

& .
% i,

ing here is that these differenges may produglively be typified along ]

Pl
.

|

|

|

. , J

particular devotee groups in the next.chapter. What we are establish- i 1
L

|

the general lines indicated in Bird's typology..

Leach has pointed out that repetition and redundancy are hall- i .

marks of all ritual, arguing that ritual forms become in some sense LS ‘ :

¢ !

Y . .
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~ storehouses of information which can later be made available to parti-

— - 1 . o .
cipants in ritual activity. This function of the’ ritual as a learning

device is particulayly evident in the ritual use of the testimonial.

~reesgrie
= 5 : ~
| . Discursive speech molded into a stylized form characterized by regul-

A

i 2
fo arity, redundancy, and repetition--the testimonial --functions as a
- . ..
i " kind of pedagogical device for the transmission of certain kinds of in-

formation in a group context. The specific functioning of the device
kas\well as the weight accorded it in relation to other ritual practices
are determined by the kind of infogpation being transmitted and the im- .

P \\

portance granted such, 1nformat10n in a spec1f1c bellef system ~yur ar- '

P

.

o - gument is-that the kind of information being transmitted in, the appren-
- tice groups' use of the testimonial form is different in kind and in
\ . ¢ A .
E e . assigned degree of importance from that being passed along in devotee

1
% ’ ' ’ )

groups, and that this difference is related to differences in social ’

[N

o <:: . aims and drganization. An understanding of these differences helps ex-

plain the differént uses of the testimonial in the two types of groups.

. | . R ¥ ) ,
In the apprentice groups we have been examining, testimonial ) s

AN

use functions to transmit information concerning the techniques or ex-

erctises on which 'the group focuses. ' It is one ritual among others %
o b . - . ' . r

N +
serving the same puxpose, like lectures, presentations, group discuss—:

ions, and so forth.. Its particular advantage is that it allows an ap-

prentice to demonstrate his or her individual competengce or technical

skill in a way that permits verification by the master or teacher. From
»

-

e dnund Leach, "Ritualization in Man in Relation to Conceptual
and Social Development,'" in Reader in Comparative Religion: An Anthro-
pological Approach, 3d ed., edited by William Lessa and Evon Vogt (New - !f)
York Harper & Row, 1972). -

v

'~\4,_¢~“2Evidence to’ support this 1denéif1cation is provided in chapter . 1

(3 below .
;//” : . . . : s
¢ . s
\ r

' . ‘
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. ~
the speaker, then, the testimonial is,a teaching de-

the ,sta;iépoint of

in using the testimonial, instructs an apﬁrentlce in

-~

, £ . .
the apprentice's correct use of the form demonstrates

vice: the master,

[ \
proper technique;
+

4 X
competencé. From the standpoint of the hcarer, the testimonial func-

\w\\tions' at the same time as a learning device: -it is one more way of

learning how the technique or skill operates in practice. e

extent of the stignificance

.

+ _ In the apprentice groups this is the

of testimonial speech. The speaker opens him or herself to individual

>

correction and instruction concerning technical proficiency, but does

not use the self-revelatory potential ofssuch speechutO\f\urther sub-

. N
v '
.

jective interaction between him or herself and other. group members. The

TS A AL S ALK K T

Ay
fact that in some groups (like est) the matter being related pertains

\
. -

to- the personal life of ‘the speaker is not pertingnt: the speaker is

Y

ered o : .

oot so much attempting to reveal information abdut wiﬁlat is consid
. ~ Lol -

his or her innermost self, as demonstrating .his or her competence in
3

. o
using the group skill to reErdeir memories and perceptions. What i%s
. *. (r‘

being learned is a kind of therapeutic algebra: one dges not es_peciall)7 {
3 4 -t !

"xow event in a personal exchange with dthers, as

seek the meaning of )b .
: . . i

one learns how to manipulate "x" as one term in relation to other
v . . 1

TN o . .
terms.’ ‘ . \ i : ;
Nt . ' o . ~ : . " :

The devotee groups' use of the testimonial is in support -of !
a :
*
different aims, however. We take devotee ‘concern with a strongly ig~7,
. ; . . P

clusive notion ot membership,\ with the use of proselytizing as a méans
of gaining new converts to the group, and with the issue of agenty and
will .as a key focus fqQr devotee participation_as indices of devotee com-

mitment to a strong form of social organization. We therefore argue

that testimonial use in devotee groups correlates with the desire to

IS . .
. N




43 -

' form a highly inclusive grouping--a community--in the pursuit qf rel-

.
-

, " igious meaning. In contrast to apprentices and disciples, devotee$ are

w -

seeking to adopt (and maintain) a self image based on the individual's

”
identity as a partigipant in a communal self created and promoted by

[

the group. The testimonial functions to transmit iriformation, about this

1. . . . ﬁ‘I

self image. ) i
. t - ™’

Y

- < The groups' use of the testimonial ritual provides devotees

with the opportmit(y, ‘first, to learn about the integration of the indi-
‘ - ' .
‘& vidual self into.the group self by hearing othexs' accounts of how this °
v ’ N - ;‘ .

has heen accomp‘lis"hed in .their own lives; and, second, teo discaver in

o ’

their practice of the testin’onial ritual how to express their new self—-

~

consciousness in a/group language where this awareness of a.communal

self is taken for éraﬁtéd as a meaning implicit in the socfal situation
N M A S

of the speech act. Devotees, in giving testimonials, not only réfer to
R .

events in their lives as being related to their practice of a~xgrqup
. - -

technique " (whether meditak&m, chanting, prayer, or the working of

4

"Science''), but they do so in a way aimed at vali‘datinﬁ their member-

‘" ship in a community of devotees who 'have all somehow had the same ex-

perience.

3

This reliance on a context of ritual setting, languagg, and

N ot , . 8 B . , .
practice redmferces a participant's dependence on the group for‘ the pos-—

* v

sibility of self expression: TJor witheut the context of mehﬂing pro- ..

v R '\:‘\;
vided by the group, he cannot speak about his experience of the new self

10f course it is not. the only ritual form that does so. In the
International Society for Krishna Consciousness (ISKCON), for example,
a group that in many ways is the most devotee-oriented.group of all, a-
ritualized, monastic way of life defines the-devotee's new self in a
way more comprchensive than that of any testimonial. This is taken to
explain the absence of the testimonial ritual in this- group where it,
might be most expected . . .

N €, o. a ‘fgg;« e
5 o mm ‘,.’:sm-,a
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“ L3 Vs
he has .become; or, to qual%{y this assertion somewhat, he cannot do so

N

outside’the group without sacrificing the’irmmediacy of his understanding
' . £ i
% of himself. T -

- . . X ° .

This is so, we hypothesize, because the devotee's new self-

%4

understanding is intimately linked® to the language he learns for self-
S expression in the group. The high degree of social cohesiveness which

marks the devbtee groups promotes the development of a group language 9
' /
< that is particularistic with Iagard to both means and ends. Tt offers

A~

. a speech model te be found only in the group, .and it restricts the full

e ~

theory, those members with access to a more highly elaborated lfanguage
. M4

$

would be able to explicate their nmew understanding of self by{drawing
. v » f:‘

outy the meaning of their new terms of self-reference in relation to

-~

their situation in :a/system of social ‘relations and ritual practice.

s

But such a distancing of the author of speech from his speech act would

destroy the very unity of self he souaght.to achieve in the group by

~ -

raising the "spectre of another, rational self which had not been integ-
v . 1 ) . ' 3 § a
rated into the group. . .
- h
‘ We will investigate this relation of self image and its express-

ion in greater detail in the following chapter, where evidence will be

given to support this hypothesis." For the moment, however, we can see
- u

3 -

that, this explanation cnables us to deal with the variations in testi—
monial use between devotee— and apprentice-type proups which we have no-
ted. Apprentices do not make as extensive a8 use of the testimonial ri- '

‘-

0 ’

lFrances Westley (""Searching for Surrender: A Catholic Charis-

' matic Renewal Group's Attempt to Become Glossolalic," American Behavior-
al Scientisf¢ 20 (July/August 1977): 925-40) describes the dissolution of
a prayer group as due in part to; the members' inability to overcome just
such a distancing from charismstic "sharing."

[ ‘,/

A%

¢
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, communication of mecaning to the group context of implicit meaning. In ° . .
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tual, and they do not accord it a central place in their ritual reper--

toire, because the type of group they are secking to maintain does not

a

require what the testimonial can provide: the reinforcement of a sense
of participation in a communal life orjexper;ience. Since apprentice

. . N . P . . . . . .
aims are, in “13 main, individualist in orientation, apprentices modi- |

B

fy their use of first—person speech to support their attainment of those
goals. 1t is for this reason that.the apprentice use of such speech
does not extend to any s$ignificant involvement in prpselytizing, whi%e

devotee groups al? invest some effort in this practice. For proselyti-
zing offers the devotees amopportunity to both 1) experiment with the
N,
’ T o S, ,
group language in a situation often perceived as threatening (thus re-

, ‘ . . ‘ .
inforcing through trial a member's dedication to and.identification with.

the group) énd, 2) make some dttempt to bridge the gap between the two

worlds of meaning represented by the group and ''the outside' by carry-

ing the group's language beyond the confines of the communal setting
(and thus attempting to reduce the tension of maintaining a simul tane-

ous existence in the two spheres). Since apprentices have made no such”

a

investment of their self image 'in a group context, neither of these rea-

.

. ) .
sons leads. them to the practice of proselytizing.

. In the same vein, we can relate the different dérees of atten-

tion given agency and will in the two types of groups‘ through our h%m—

'

thesis about the notion of self promoted’by the use of testimonials. If:

.

.the Jevdtee groups are in fact concerned with the adoption and communi-

cation of a new irkhge of self, then we would expect questions of agency

* "and will to rTeceivé some emphasis in these groups since the two concemns'

are inextricably bound up with the linking of self and experience in

-~

Jdanguage. One of t:‘he~ primary dategories for expression of the relatiqn—

s
0
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h. ‘ ) . 4 6 ' ' .
ship existing between an individual and an event has to do with the spec-
ification of the direction of causality: did the indiyidual cause the
o

event, or did the event cause an effecL'in the individual? 1In other

° words, where does the responsibility for this event and its unfolding o

R

1ie? A critiéal concern, then, in the adoption.of a new self would be

EAUY . “

. to determiﬁe the terms of this relationship. As we have noted, devotee ‘ )

-

, gToups are céncernedﬁyith‘making this determination.
&

S T

. Apprentfce—type groups, on theiozheQwﬂand, ard nol so concern-
ed. | Iﬁ.these groups the pre-existence of a stable and individualized
notion of self makes féference to such determinétions of agency or the

' . source of wiil irrelevant. \Ah apprentiéé already knows who hexis: one
. involved in the mastery and perfection of a tecﬁﬁique. Self~

] N (‘ .
actualization, as we noted, characterizes his relation to power; the in-

. dividual apprentice is-already geen as the agent responsible for change

to or around {fhe self. /:f/i

T A

e ;
We can/Summarize the results of this investigation into the

ritual use of{the testimonial in the following way.

)
L]
i - .

We have seen that the use of the;%estimonialﬁ like the use of
V]

any ritual ‘form, can be considered a function of differing cdhceptions

N of the religious (or para-religious) goal in speci%ic religious or

para-religious groups. In particular, its use is dependent upon whether

)

|

%; o the religious goal is.conceived of in individual or group terms. The
; "social organiiatioq of a group in function bf these perceived ends is"
| .

o R . o
also imporfant for the uséan the_testimanial. '

»

v -

T~ - -* ' If the religious goal of a group is conceived of in terms of -~ :

N

- ) individual salvation, well-being, or progress there are two possibili-

N
¢ 4

| . . ties with respect to testimonial use. The first,is the case in which

'
<

\.. ’
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- groups as belonging'to the disciple type.

2 o~ “

A : .
the testimonial is not.used at all. Individuals involved in such groups
are engaged in the mastery of a‘'spgcific discipline, either physical,

mental, or spiritual. Advancement is achieved in an orderly way ac-

cording to definite steps or stages, and is dependent upon the indivi-

dual's own'developed capacity., Since each’individual proceeds at hisﬂ .

{

A}

or her own pace, the sharing of personal experiences wigh other stu-

L *
v

dents who migy be at different stages of adﬁancement is precluded. With

the  exceptidn of Transcendental Meditation, we.have identified these

The second possibility for groups with an indivfdually—orienqu

~

goal involves the use of testimonials in a way stbordinate to other ri-

tual practices. "In these groups we-find individual concentration on’

~ &

. \ N
the mastery of a specifi¢ skill or technique Yor the manipulation of a -

certain power or force. Again, progress in this skill.is measured in

.

) }
individual terms:¢ whether or mot fhe individual can correctly perform
. P . w

che"requisite'skill or technique. Lasting and abiding changes in person-

ality or consciousness are not squght,-dﬁd there is little investment in
. ; , ‘ _ .
an individual's identity as a member of- the group. Testimonial use is

-

' . ' ¢ -
restricted to the sharing of information on the employment of the -

!
|

Cyr Y ( Lo ~ .
technique and demonstration of individual mastery. Any tendéncy toward.
self-identification with the group is frust?ated by‘the'social organiza-
tion of the groups, which does not pravide for the formation of  communi-

- B!

ly. ~(In certain cases, this .may result in the development of a devotee-- .

like core with its .own structure apart from the main group; such a core .

would use the testimonial for its own ends.) Groups 6f this general

P

type are identified With an apprentice orientqtion.‘
| RS ~ .
If a group's rteliglous goal is conceived of as the uniting with .
. M { R

¢

.
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Qéger individuals tn:devotion to a revered leader or deity, then the -

group will have a social organization focused on the forming of an in-~

.

clusive community of devotees. In such a group, member-identity, pros- .

elytizing, a concern with agency and will, and relation to a supreme

M
.

being’ or reality are .emphasized. The testimonial will be used to rein-

.

force social bonds by promdting the adoption of a group image of self.

.

r ! .

The testimonial.both transmits information about this self to the indi-
. ' =

vidual and provides him ‘or her with a means for leaming its expression

through practice in testimonial use. This happens primarily through the

linking of a special group -language to a specific ritual setting thdt ‘ ‘ “

o [

. N . / N
provides it with .implicit meaning. Croups with such a use of the tes- - -

timonial form are identified with the devotee type. ¢

In order to support our assgrtions about the functioning of -

‘testimonials in devotee-type- groups we must now indicate more clearly

v

the rélationship between testimonial.speech and the transmission of in-
. ‘ ! o) . B «

formation about the self. We examine this question in relation to three

]
¢

specific devotee groups ip the next chapter: the Divine Light Missioh, .

»

the Nichiren Shoshu Sokagakéai Academy, and the St-Pierre-ApdStre Char-

-~ - ' i

ismatic Pyayer Group. . J ' \ ’ ¥ . . S

.- E . o

- - . v




CHAPTER 3
; :

TESTIMONIAL SPEECH, CODE, AND SELF

\

In the preceding chapter we noted¥he high degree of testimon-
. ‘ g

ial use among those groups identified as devotee groups. We suggested

that this relative emphasis upon the use of the testimonial is related to
its suitability for transmitting (and léarming) information about how
the self is %onceii/ed of and expressed in such groups. In the present
chapter we examine testimonial use in three typical deyotee g'roups t:o‘

discover how testimonial use can be related to forms of social organiza-
. : — /
tion, to ritual setting, and to conceptions of the self and of experi—/-/

i/

‘ence. We proceed by examining each group independently, using its own

terms of reference as ‘drawn from its beliefs and practices. In .a con-

v

cluding section we attempt a comparisoh of the results gained in each

v

in‘% tance.

The Divine Light Mission
The Group ‘ '

Resear\g:h into the Montreal chapter of the Divine Light Mission

s

reveals the existenc‘e of a high degree of organization within, the group..

An individual enters Divine Light with the sta%us of "aspirant" which

,-

he or she holds“until receiving.Knowledge at the hands of Guru Maharaj
J ;

Ji or a delegated Mahatma. Preparation for this initiation is reported

\

n

lAs we noted- earlier, the Hare Krishna (ISKCON) group is the ;
‘most typical devotée group in many respects. The group's monastic life-
style, however, apparently tenders the testimonial ritual superfluous.

- 49 v
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to include regular attendance at nightly "Sat Sang" (testimonial) ses-

e kv we e

f > »\sions,'as well as participation in seminar courses for an introduction ) -z
to Knowledge‘.—l. i \ o e
Following initiation, a member receives the status of "premie."
The great bulk of Divine Light membership falls into thié cate‘]gory.
Membership in the Montreal area was reported to include approximately
eight hundred p emies'in. early 1976 (807 of whom were said to be franco- -
s . : -
phone). Pr:nies arc’ required to perform four act;ivitiés to maintain
their memberéhip, the first three of which are given the most em;;hasis

" locally: 1) ,meditat‘fi.o’n; 2) Sat Sang (participation--as speaker or lis-

tener--in nightly testimonial services); 3) "service" (or a loosely-

.defined outreach into the surrounding community); and, vhenever possible, ' o ‘f

‘4) "Darshan," or devotion in the physical presence of Maharaj Ji or his

; family. * The perfcﬁnce of "servlice" is channeled through two Divine
- \ =

{ ‘ Light structures: the World Welfqﬁré Association (also known as the

"World ﬁeacgﬁer&s'«'), which organizes, visits to hospitals, senior cit=

’

izens, etc., and the Active Membership Program, which sponsors talks
‘encouragiog the premies to do service. 1In addition, members are expec-. '
ted to abstain frcﬁe use of alcohol, drugs, tobacco, and meat, al- . 1

though there %s apparently less pressure to conform to these require-
e . ~ . N N -

ments now than prtivfiously.3 . - v
IS v - \

.

l’Ihese sewminars were i::eing introduced into the group in early

1976, along with a more general overhaul of group organization, as re-
. ported by a Divine Light public relations officer. It is not known how'
Ao thig program of seminars has in fact developed. Joan Perry, Fieldnotes
" from a 16 January 1976 interview with an unidentified public relatioens’
officer at the Divine Light Mission in Montreal (Concordia University,

. Dept. of Religion). - ) .

. A

LR SR N

2Perry, “Index Form," p. 3+

3Perry, Public relations Interview fieldnotes, p. 1.

¢
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* tions, World Peace Corps).l Members are locally
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0f an estimated fifty "core" (i.e. most active) members 'in the
: $ .

A2

Montreal organization, twelve were living together in a Divine Light
"ashram” (commynity) in early 1976. Other premies have often been known

to gather households of three to four people, but these have no of-

ficial status im’the organization. DMost premies. apparently do not
v » ) . .
change their living“arrqngements after joining. Those living.in the

ashram inéiude'the»hg%ders of the top poéitions in th; local hierarchy,
< N . ’

from secretary~general on doyn (other offices includEﬂ'Hog§emother,

Assistant Housemother, Secretary, Treasurer, Publications, Tublic Rela—l

[
[y

chosen to fill all
¢
pos;s and offices, cxcept for tﬁe secretary-general who is appointed
by the Camadian headquarters in Toronto. Tﬁere are no eiections;’mem—
bers;themselve;‘determine their'willingness and\avaiiability,to fill
these positions, several of which are cossidered full-time.
”‘Premieé‘iiving in the ashram practice celibacy, eschew the use
of alcohol, drugs, meat, and tobagfd, and work to supﬁoft themselves,
All must promise "obedience" to the secretary-general and follow dir-
ectives as outlined in the "Ashram Manual."z. Some receive a salary
f%om thg organization. Like other members, they are asked ‘to donate 107
of their income to the group (this is not a requirement for members
ou%;ide the ashram, however). |
The group has used massive publicity campaigns to advertize

meetings and speclal events'(ég one occasion 29,000 printed leaflets

and‘SOO posters-were distributed by prémieé to advertize a Mahatma Sat’

ngeve'Paull, "Field Survey Form: The Divine Light Mission,
September 28, 1973"™ (Concordia University, Dépt. of Religion), p. 6.

. ’ 2

Ibid., p. 6.
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‘iﬁ/ﬂéscribed as having four components:
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N -

1~Wbrd of mouth (and Sat Sang), however, are regarded ds the most

7

Sang).
sucgess ful means of propagation by thosg involved in public relations.
- N

RPN

Béliefs2

Divine Light Mission beliefs find their basis in the single

belief that the practice of its meditational technique will bring the
R —— . 4

religiousa’actor "Knowledge."
’ . -

A devotee is initiated in the practice of

N N 4 -~ -
such meditation by Guyru Maharaj Ji or his agent. The technique itself
the WOrd&.Harmony,\Nectar, and

i

Light. They are considered four different states of consciousness. -

~~ _These states are not described as the "experiences'" of a dis-

crete self. They involve more what we would in ordinary language call
a 'being-in-the-presence-of" than an identifiable expegience of a sep-
arate self. As often occurs in Zen Buddhism, Divine Light believers

must resort to striking linguistic détourslpb avold giving weight to

what they consider an illusory belief in the existence and functioning

of a self over against the consciousness of Knowledge.
A basic sketch of the Divine Light belief system would be as
follows: for Divine Light Missipn devotees, Curu Maharaj Ji is identifi-

ed as God, tHe Perfect Master, the only '"real™ self in the universe. He

is so because he is Knowledge incarnate. ''e is known to.be so because

he transmits Kﬁowledge to bthers.
4

The ‘religibus goal in Divine Light is

thus the diss8lution of all that stands betwecen the individual and Such.

libid., p 3. .
2Thiswaccount is drawn from informatisn contained in Perry,
"Index Form'; Paull, "Field Survey Form''; and Jeanne Messer, "Guru Maha-
raj Ji and the Divine Light Mission," in The New Religious Consciousness,

ed. Charles Glock and Robert Bellah -(Berkeley: Univ. of California
Press, 1976), pp.

52 72. ,
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v ‘Knowledge, including the illusory individual self. The way to such en-

-

lightenment is.the practice of Divine Light meditation. Correct per-

formance of Divine Light meditation requires sébmission te Guru Maharaj
“ 'y /f’i‘
o , /' .
*Ji. Thig is- necessary, first, in order to ‘receive the Knowledge- needed

for a correct performance of the techniquye, and, second, in order to

open oneself to the grace given by Guru Maharaj Ji which alone can

. \

¥, ! make the meditation effective.

. The Setting ‘ 4
| The" ritual shéring of testimonials in the DiVi;e Light Mission
| Iis referred to as the préctice of ”giving Sat éang." Thé Montreal chap-
ter of this group practices Sat Sang seven night;?a week , although not
' ‘

. ~

all members are present at ever?‘Sat'Sang. Meetings are held in a pub-

lic place; the classroom of a local elementary school is often used.

i

The public is welcome to attend Sat Sang; indeed, there is a

clear\gttempt to interest outsiders in the life of the group. One par-
: . - ‘ . ~

ing of Sat Sang and the prosglytizing efforts of the members in this
. . 4]
N «way: "Since the primayy business of Divine Lighty Mission is propaga-

tion, and since its activities,seem to rely on constant irfcrease in
~ N 0 .

numbers, thé giving of Sat Sang is the primary service of every devo-

)

tee."l The audience at Sat Sang sessions in Montreal usually consists
. i -
of about thirty pebple.z Most are young adults (17 to 25 years of age),

but several middle-aged men and women are often present. ,,The sexes are

o

represented in about equal numbers. . -

. ‘ ,lMesser, "Guru," p. 70. v .

3

: 2Although Perry and Paull-both report Sat“Sangé of up to five
hundred people in Montreal, this cannot- be considered typical.

" * 3
.

ticularly sympathetic account of the Divine Light Mission links the giv--

<
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_nervousness Or stage fright to speak of7 except for debut talks being

54

Seats in ‘the classroom or meeting hall are Srranged,in semi-

—

circular rows in front of two chairs placed along one wall. There is no
i

o
'3

visible leader of the service, arrangements for the order of speakers

.

and performers apparently having been settled ahead of time.

The service itself consists of four or five talks given by in-
dividué& premies before the assembled group, interspersed w;th music-
al interludes of song and flute and guitar solos. Some speakers appear
more polished (and presuméb%y more‘practicee) than others. TEere is no
given by recent initiateg. Thé mood is {light, with smiles very much in
evidence aﬁong performers and audience. Cfpeakefs and players are all

neatly dressed; the men are clean-shaven, the women simply dressed and

“The speakers alternate betJéen French and English: one qgéoun;,
“ .
wholly in English, the next in French. The talks are relatively

natural in appearzance.

lenéthy, about fifteen minutes or so in duration. They represent a mix-

'

turé of general remarks about Divine Light beliefé and the gtecounting of

~w .

personal experiences in the group. Some begin with such & short ex-

position, many do not. All accounts move into pefsonal details of *the ©
- 2 N

speaker's Divine Light experience rather. quickly.

The Speech

.

The most noticeable characteristic of Divine Light testimonl-

alsl'is the continuing repetition of key words and phrases during the
5y ] ._' i } ‘

length' of the talk. Such repetition may serve to reinforce the vivid-
. . o ,

ness of a metaphor or example being given:™

<

1See_Texts A and B in appendix 1, from which all examples used
in this section are drawn. ~

— ¢
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. it's like breathing the air we breathe, it's like breathing the
L air we breathe o . . ) . T
o .. li\}ing fast, that kind of life, it's a pressure and uh ey » .

was living fast . . . -
’ <

. . and uh T would ub twenty-four hours a day think, think, o P .
think, gnd think and think. ' )
) . ' - .
Or, alternatively, the repetition may be used to highlight' specific
terms in the, Divine Light lexicon: . . ‘ ‘

« a
. s, N

I don't know why they c it Knowledge. I don't know why it's L5
called Knowledge . . -

e

Y

v »

Knowledge requires practlce, 1t requlres a steady practlce, a

daily practice, a practlce in medltatlon, a practlce in --- real . . .

meditation . . pt . .o K

» « . with this --- way, with this way, I can ~-- I can really, )

really know I can reallykreally know the answer . ' \ .
{

In addition, cir‘cumventioh, simile, and "metaﬁhor are also very much in

evidence;) »

«*» . received what T had to receive e |

.

£ . like breathing the air we breathe . . .

instead ofbeconling a‘slave of my mind, make my mind again

becoming a slave of me.
1}

i

JREeT

Out of context, these are oblique. references; in context, they refer ‘in-

»

"directly to Knowledge in a substantive sense or to one's situation as a

i

B AN

possessor of Knowledge.

.

\\\ " This speech X&is marked by a high frequency of the use of the con-

‘ixnction “"and"” to relate independent clauses, as well as the use of "so"

'

a means of 1nd1cat1ng transition. Rhetorical questions and what

msteln calls "sympathetic circularity" /S.C.] sequences are inserted

A T

-

,u/"' )’a
B S ANps

various oints in the dlscourse. The pronouns "‘you" and "they " are -3
P i . ;

=3

t ¢

M=

(' 1As we note in appendix 1, in transcribing these texts from or-
i irnal recordings, ve use three hyphens (-—) to indicate a pause in
t e speech. . Lo+

N .
t
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‘o .
often used without any direct reference when the speaker makes a gener-

alization, but there is no use whatever of the impersonal pronoun "one"
' i
in this connection. The first-person pronoup ''I" is widely employed;

self-reference is almost always expressed in an active voice construé-

tion.” At the same time, certain speech forms are used to dissociate

a

parts of the self or the body from the spéaker: Co.
. now that T have f(nowledge‘, I realize that I"uh I had to put v
my ego to sleep in order to be happy. My ego has ~—- had to go to .
sleep. That was the part of me that had to go to sleep in orxrder to
make me happy to rest--to leave me alone, because L was'uh ——— T was
serving my mind, you know; 1 was working for my mind --- my mind was
making things and then things, and 1'm feeling very tired .

s -

“ e .
B —
“

. inside t:ha body there's llving, belng. truth . . . It's living, ?
it's life, it's, there. This isn't what Ve really are. o

But by slowing down the mind~-this is what the meditation did--it
helped me to grab my mind from every crazy dlrcctlon it was 1into
before, tecause it was all over the place . .

\ 2 1

. . . our mind is very crazy right now, our mind is here and it's

there . . .

On the level of linguistic expression, we can identify the em~

ergence of a clear type of wha?We call a conversion sequence in these

Divi d Light accounts. L\A)conversmn sequence is a condensed'statement of

the essence of the religious event descrlbed in all testlmonlals of a )
ke

particular group. All time is referenced with respect to this central -
. 14
J .
. . - Ao .
event: time before and time after. In this instance, the conversion

sequence underlying each testimonial account is divisible into four

separate moments that run as follows:

1. 'I was. being ruled by my mind (or body, or ego)'

< - ¢ - '
2. 'Then I received Knowledge from Guru Maharaj Ji'

N [

3. 'Now I practice Knowledge' ‘ . .

4. 'Now I have control over my mind (body, ego)'

b

.
.
|




3

R

4
N
1
%
i
1
i

* deal with questions of semantic significance.

in the "rag bag" listing of some ‘characteristics of a public language

. The Code

"
<

We consider it appropriate adl\ this point to make some deter-
1

mination of the type of code operative in Divine Light testimonial

. o
[

~

speech. We shall attempt to do so here without any significant refer-
ence to the forms of social organization prevalent in the group, draw-

ing only upon evidence gained in an analysis of the group'§ speech.

Prior to this examination of our data, however, we wish to make some

S

preliminary observations on a procedural level which will be taken to
' =N

hold true for our later analysis of speech in the Nichiren and charis- )

matic groups as well. ‘ :

i

We hdve already pointed out in chapter 1 above that Bernst'ein's ’ ‘ '

use of the categories "restricted" and "elaborated" must be seen in a |

genetic and not a taxonomit perspective. The intention is not to pro- |

vide criteria by which a particular speech act can be classified in one
N

.

category or another, hut to examine how speech is generated out of the

relation of C"L;'mguist:ic forms, codes, and sog¢ial structures. For this
el ) ‘
. < .

reason, we may not merely list the characteristics we claim to have dis- B )

. . £
covered in our instances of testimonial speech alongside Bernstein's :

descriptions of a public language in order to see where the two iists

.
)
I

coincide. The admittedly questionable '"linguistic respectibility" of Y ,
. ) .
Bernstein's criteria would make such a program a risky venture to bggirl

A °

with. We are dealing not merely with linguistig significance, but with i

the significance of certain speech forms. This fact demands that we also )

<' . "
“ TFortunately, Bernstein has implicitly recognized this need,

2

. 1
even _Jf He has not yet examined the reason for such a distinetion. - For

.

>
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x

. which we Lhave already cited abeve, he refers in the tenth item to what he

L A
¢

R

considers the determining characteristic, that of the presence. of:im—
1 ' ~ . T T L
plicit meaning. In fact, an analysis aimed at determining the extent of

such meanings “is a semantic analysis: it deals with meaning above all.

.

"
AY .

\ For this reason we cite the occurrence of lexical and structur-

al characteristics to support our identification of, a type.of code only
to explain their importance in determining. the implicit or explicit

\ v

\ ¢
context for meaning in these speech events. The curious use of apro-

noun or lexical term has little import in and of itself; when such use
S - B

is identified as characteristic of a largér enterprise, ‘then we are jus-—

N .

“tified in citing its occurrence and drawing™implications from its use.

~
' Now in the instances of Divine Light speech we have been-exam—

ining, it is clear that there is a considerable reliance on the presence’
! ) : .

of implicit meaning. We are justified inwointing to certain linguis—
f g

°

tice peculiarities to support this semantic conclusion.

*®

First of all, there is present in this speech a high degree of
occurrence of the unreferenced use of the pronoun "it" in such a way

it ¢
that its linguistic referentatcan only be discovered by means of a con-

textual analysis, i.e. an’analysis dealing with extra;Iinguistic real—

B

ities like setting and group ritual. practice.. The meaning of "it" in

many cases is thus a meaning implicity in the context of the speech act,
not in its linguistic expression. One,example-wlll suffice to demon-

o

strate this poi.nt .

In the Divine Light testimonials we have the typical construcw
tion: LI . B

Knowledge is real, it's nothing --- 4t's not a little trip. My
©

1Bemstein', Class , pp. 42-43.

v
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desire is to --- what I say -~— realize Knowledge. Which means‘tp -
know life more, to -——- to --- to make it automatic “in my life--to
make it real in my lifé-—just as it is to “1ive, breathe. %This 1§ .

‘my desire. . o /r/ i . -
, T

In this selection the first two:uses of "it" refer explicitly to
| P y
4 . , r .,

. ¢ ; ’
"Knowledge,”" a term which precedes the pronouns in the phrase; this is. - = ___
the normal use of the pronoun and presents no difficulty. But the next
two uses of the pronoun "it" do not function in the same manner. The

"

noun imediately preceding both is in fact "life'" ("to know life o

e

I R e R Y LA
aA o o o -

'

more"). If we suppose this "life) to be the referent, we end up with
. ’ ¢ I

the nonsensical substitution: "to make life automatic in my life--to
~ B . R
make(;ife real in my life." The real referent, here--and throughout

.
.

Divine Light testimonial speech whenever prondmial reference is in doubt,

ve would argue--is the term "Knowledge," which functioné as the impli- . \ <£

cit context for all Divine Lighrsactivi'ties. — ] ‘
- v . -
) L ) !
°As we have pointed outf above in our initial presentation of

"'The Speéch," these texts are also marked by a frequent use of "you" and

1
& !
"they" for the purpoSe of stating generalizations, and there is also a : %

high frequency of the lappearan'ce of "and" and “so" in transitional

.

positions. Both characteristics are among those Bernstein associates

3

with a public language or a restricted .code. 'the first employs a non-

~
)

specificity held to be an indication of "some implicit agreement about

PR

@

‘the referent:";1 the 'second is thought to mark a péssible defi@ency in °, ;
k ' 5 ol

the logical ordering of glganing.?' Both point’ t:oward'q\v:ontextual setting
‘ . ' 1
for the communication of meaning. '
LY

a

i
w7 0

lIbid., p. 110, (italics in original). : : L.

i

) .2

Ibid., p. 44. .. ‘ - oy

i
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P e 8 The Self ’
! .
§ . In the Divine nght Missum testimonials that we have examlned

-

. we noted- the hlgh f.requency of both sympathetic circularity [5.cT se-.
R quences and self—reference by means of the pronoun "I'. TLoth are gharac- -

teristic of the presence of some measure of 1ndixidua1 differentiation: .

AN S
P
i

the "I" form rather directly; the S.C. form through the .signaling of
a distance, however slight} between, audience and speakéi’. On this

basis avl‘one‘\we can be clear at the outset that we are Jconsidewx.‘ably re= N
moved from the 'pure" case of a r:est:r:l.ct:edQ code which*Bernstein cites.
‘ However weyalso noted the"tepetition of kE); wordg and, phrase
- in the Divine Ligﬁt accounts. We earlier stated t’hat the function of

) N
N !

such repetition fiight be ,esséntially emphatic, highlighting key concepts

ang images in the discourse. ~ At this stage, we also want to argue that

e e WY WY

it plays an important role in the structuring of the speech. The re-
- petition of different elements in the course of afi account can be seen

as a framework around which the rest of the testimonial is constructed.

In this sense, it provides a relatively clear form for the ordering (or
' [

3

Seo

P e

restriction) of Divine Light speech. Vian

The éingle most noticeable characteristic of this speech we re-
- ferred to as the high incildence of circum;‘vention, simile, and metaphor. .. ;
" ' Such devices allow fo# (and pfesuppo_se) a high degree of implicitness

’ ' P .
on the semantic level. This is obvious in the case of circumventionm,

7 .where initiates alone know the meaning hinted at (a premie, presumably,

» 2 .
already knows the referent of: "I Yeceived what I had to receive");

o
¢

outsiders must take another step (;nto the 'groupt) before they can taste |,
) this plum. We find that it is also true of simile and metaphor in this
. S

group by reference*to the independent fact of Guru ‘Mahﬁraj Ji's fondness
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1

for allegory.{ Here, both simile and metaphor tend toward the "extreme

: . "y N

implicitness of allegory. . . :

Since these forms (repetition, circumvention, metapkor, simile)

are so characteristic of Divine Light speech, we can presume fhey offer
us a direct view of the speech code in operation. In examining their

occurrence in the speech, we find that the metaphors and similies have

_to do exclusively with the issue of control. Specifically, they deal

with the question'of'ultimate responsibility and agency concerning both -
mind and body. Examples have to do with’breathing, "bringing down, .
bringing ﬁigh," the slavery'bf the mind, the speed of the mind- (''one |
hugdred thirty miles per hour"), etc. 'The operation of the resFrictédﬂ
code,'éhen, vhen viewed from a semantic perspective~—in particular, from

' |
a perspective dealing with the self--is seen to perform its operation of

4 “
‘constraint and ordering around this central issue which ts control; con-

N ~

trol of the mind, first of all, and control of the bédy as well.

7

In order to determine the degree and range of restriction in this ¢
case we can examine the characterizations present in the speech. to see

if there is any'diégknction made between degree of control before and af-
ter the speaker's entry into Divine Light. As we see by refererfce to

Texts A and B (in appendix 1), the time before entry into the group is,

described essentially in terms of complete lack of control over one's e

- ‘.

mind and/or body: h .

. . . the other groups . . . They're so spated oul, they're 50 ~--

they so ~~~ they re really hooked on mind [hddlctlon' I?ck of . -
control] . '

v
Ll 4
K -

Lye have included in appendix 2 a Divine Light tale retold by

" Messer in order to demonstrate the allegorical ‘character of much Divine

Light storytelling.

t . ' . . ¥
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¢ . Who's bringing you down? Do you ---""at that moment you didn't know
yourself, you forgot who you were.

But then drugsg, sex, sldel;ing late, waking up late--all of these are

Telated. 1t's like a chain. [double meaning reinforces dur point/ .

.
.

So, 1 lookcg‘ at my mind and it was going a hundred thlrty miles an
ghour . . . wy mind woqu be three miles away.

As we see, the time before entry linto the group (participation in Know-

~“ledge) is characterized as utterly "out of .control', Some outside force

5 » .
is depicted as directing the activities of both mind and body.

what is an occasioen for surprise is that this situation is held

-

%o continue after entry into the group. This is not expressed in the

\

,

{ame choice of images, of course; but the'.situation of a believer is

al&i destribed as one in which the active agency of self is not present.

3

Con,é’idcr these examples,' all referring to activity in the group:

I don't know what to call it, but --- all I know is, that it's

1ike breathing the air we bre*xthe, it's like breathmg the air we

breathe. ﬁ(esplratlon is an activity essentially beyond conscious
‘ control./ ' -

Which means to know life mere ——-— to know this life more . . . to

make it automatic in my life . . . just as it is to live, to breathe.

v
”

This is my experience and I'm trying very hard now--automatically,
not very hard, I used to try very hard--automatically, I see this
happening in my, life. [Ohserve the change from an uncoded,"slip"
back into coded expression./

N N

And actually now that 1 ave Knowledge 1 real¥ze that uh T had to
put my ego to sleep in order to’be happy. My ego has --- had to go
to sleep. [Note switch of temse.]

. . . this meditation ho]péd mc(to brinnp my mind v}ith me [into the
gr0up_7 instead of becoming a sl@vvof my m%l‘ make my Tnmd agaln
hecomlng 2 slave of me. ¢

The "me" in the last example appears’ at first glance to be a counter—

" n

instance to our argument; but in fact-this "me" must be interpreted

Ve

along with.other self-references in the account as, a manifestation of a

, ‘ .
restricted image of self in the grouK. There is no subject '(one expects

t

*
HENAME: 1 5n AP I e




e e e . 1

63 .

T ey et wm—

MI") of the verb "make'"; '"make" in any case indicates an act of compul-

3 .
sion towards its object "mind”; and "again becoming a slave," if it has

any sense, mist be considered to follow the temporal sense of '"again"

R

back to the original situation of lack of control.

To summarize our position, we can say that in the Divine Light

testimonials the oontrol of self isthe issue around which the dgperation

[
P gy

. Zd
of .the restricted code revolves, on a semantic level. ' Control befgre

\ Y \
entry into the group is attributed {g outside forces; afterwards, the
. ‘ . : .

Self'is.perceived as still being controlled, but now within the group

context. This analysis implies that there is perceived (and then ex-

>
‘

' p;essed in speech) a controlling agent for the activities of the self
in Divine Light. The evidence at handlpoints toward Guru Maharaj Ji as
- the source of such agency.
In terms of code, Fhen, we can say that a relatively restrictive

. code appears to operate in this group, at least inasmuch as such a code a

operates on the experience and expression of an image of self. ‘he
code functions to constrain the explicit expression of a self-

' consciousness that is responsible and autonomous. The implicit uhder-

3

standing of self in the group is restricted to a conscicusness of the ’

self as directed d controlled. ‘ T

[ IR : R i On this basis, we propo%i?reformulating our'e§pression,of the - .
conversion sequence implicit in the Divine Light testimonials. This new

formulation focuses on, those concerns seen as important in Divine Light

speech itself~-mind and control: "3 L

l

' , 1. 'I felt my mind was out,of control'’ -

- - v A

v. 2. 'I received Knowledge from Guru Maharaj Ji'

,‘P / ‘ ) ' . '\ R /
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_After intggratiéy/,in the g'ro'{lp’the self is referred to in a pasition
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3. 'Guru Maharaj Ji has my nind under control'’

A

The Self and Experience Lo

In this section we would like to elaborate on the data\we have

Lo 7
thus far presented in orger to articulate a Divine Light premie's vision

of himself and his world as éxperienced in a group context. Qur dis-

.cussion attempts to make three determinations with regard to Divine

Light experience. TFirst, its raqge:%at is the scope of experience sub-

mitted to religious reinterpretation in the group? Second, what kind of

a notion of self is implic@f in such a redefinition of the range of\ex—

~

perience? And, third, what ca?\ be said about the particular transfor-

rations which experie'ncé undergoes in \i’his group?
We begin with a summary restatement of the/type of self we dis- "~

P

covered in ouryanalysis of Divine Light testimomial speech.

‘The image of self depicted‘ in these testimopials is one exer-
cising little or no responsible agency either before or after the actor's
involvement in ‘the group; The pre-group self is pictured in hindsight
as a self cut off from body, mind, and/or ego. It is seen as hdving no

effective control over events in the world or happenings to the self.
4
< | ( .
subordinate to the control of Know\fé'dge.' Knowledge is the \implicit act-

, . w c
.or in Divine Light accounts and the individual sel/ﬂ) achieves expression

only thi')t?ugh its manifestation in Knowledge. @ -

i

Tt is cons:Lstent with this image of self to state that, for

v o

v

1L ﬁls formulation be cc)f_s'idered atypical for Divine Light,
this researc er reports the words an unidentified devotee speaking to

an audience of several thousand Divine Light adherents at the Montreal
Forum in May 1977: addressi(xg Guru Maharaj.Ji, this middle—aged man
drove his point home by exclaiming, "1 have.no mind-b-z u are my mind!"”

. i r—
[
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- 4 2 -
2 Divine Light participants, the normative range of what is to be con-_
« A N 1" 1) @ . . )
sidered “rcal"’ experience 1is restricted to what a member undergoes dur-
2 ing and as a result of the practice of Divine Light meditatioh. The
; . . only "real" experience in group terms is the possession of Knowledge *

wh%gh, as we have seen; is considered incarnate in the person of Guru '

Maharaj Ji. Initiation by the Guru or one of his Mahatmas into the

A\

practice of Divine Light meditation opens the adherent to the possib-
ot
. i _ 4
ility of a new kind of experience: an experience which is "?ot an ex-

A

" perience."

)

W we
TN
-

b2

At the same time, all experience not related to this central

T

Ta Kt

religidus focus is downgraded in status.

1t is considered wholly un-

Ay - . - ‘ .
important in terms of the ultimate religious goal. Any direct connec- -

P
P T e Al

D

tions .established between the religious self and such ¢'mon-religious!'

v

experience are viewed as symptoms of ignorance or un-Knowledge.

. < Strdctly speaking, then, the range of Divine Light experience as
® -

o *

' 5 religious, experience is limited to the "experience" of Knowledge in the

practic¢e of 'Divine Light meditation and to an initiate's "experience" of
\ N 3 , )
hii or her relationship to Guru Maharaj Ji._.,.1 "y

. “. Lsing this measure of experience within the Divine Light Mis-
sion; we find that the .notion of self implicit in such an undérstanding

" of reality differs radically from what we have referred to as the em-—

t
pirical ego. The range of experience of the Divine Light adherent be-

Ing so closely circumscribed, the potion of self operative within the

gé?uptfs~;ik§wise bownded. & Divine Eighé t?e;fﬁ experienhcs.Light,
Nect;r, Harmony, and the Word--~in brief, Knowledge--as ezsnts)constitu—
tive of self in the context of group bel;ef ;nd practice; other happén—

, . iﬁgs are peripheral to the §e1f’as reitlious acto}.

Ny

It

3
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. twelve to fif@ people attend the regular devotion service, which in- .7

and a study ses.«glon oftén devoted to the reading and discussion of ar-

The hermeneutic principle operative in Divine Light Mission be-

lief--that is, the '""code" as articulated pxplic'tiy on a semantic

level--thus functions to redefine a broad range pf "ordinary" experience

as divorced from the "real" (religious) self. t serves to focus the !
believer's attention on experience defined as occurring only within ’ \
: : ! . . i {
the group or under the group's auspices. Most sbecifically, experience |
‘. t E L
is defined as the experience of the religious 'é/elf who is Guru Maharaj

Ji.

The Nichiren Shoshu Sokagé}(eal Academy /NSAJ

-

<
t
L i

The Group1

T e

The*Montreal branch of the Nichiren Shoshu Sok;gakeai Academy
; Tt
claims a membership of from one to two hundred persons, about half of

whom are considered active by the group. The majority of the member-
- ' - B2

.ship is from twenty to thirty years of age. They are organized into

3

' - > ' .
three groups or chapters, two of which are anglophone, one francophone.

Each group is guided by ong regular leader.

, / . .
. Members meet in their chapters twice weekly for devotional : N

3

services on Wednesday and Saturday nights. These meet}.ngs are held in

the group's offices and in members' apartments. .There are sometimes
.

<%
Sunday. gatherings for chanting and other activities. An average of from

4 &, ' 3
cludes gonpyd and daimoku chanting sessions, the sharing of experiences,

A .
N . o

ticles published in the group newspapfr (The World Tribune, ‘edited from
L3 N . .

‘ - : e .
1Informat:ion for this section was drawn from: Karina Rosenf:’erg, |
Fieldnotes on thé Nichiren Shoshu Sokagakeal Academy of Montreal, 30 ¥
November 1974 and 12 October 1974 (Concordia Unlversity, Dept. of Rel-. : i
igion).

2 s . 3
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the American headquarters in-SagFa Monica, California) or the N.S.A.
Quarterly journal.
‘ Some meébers are reported to live together in a common house-
hold, but this épparently does nat constitute an offic%al group arrange-
.ment:. There are said to be thirﬁy cpfé members from among thm the °
Fhapter leaders are chosen, on the basis of "practice and intereét."
Leadegs are expected to p%oyide\individuai help and‘counseiing for

0

members, train new members in the practice of chanting, and to solicit

new members throué& the practice of shakubuku (literally, "destroy and

conquer,! the group's method of streetcomer proselytizing).

i

In addition to group chatning sessions, members are expacted

o [3
.

to chant daily at home before their Gohonzon, a sacred §croll enshrined
in each member's dwelling. A priestefrom the ﬁ;tional (U.S.Ak} organ-—
izationvprésides at a ceremony,f;r the "taking of the Gohonzon" which
ié“held from time to time. New members are recruited dfrgcély into the
grdup:by means of shakubuku. There is strong pressayre upon newcomers

to "take the Gohonzon" as quickly as possible, to formalize their statug
in the group.

¢ . : - ‘ Q
Nichiren® Shoshu Sokagakeai beliefs are centered around the prac-

Beliefs

tice of chanting, both individualiy and in groups. The group chant is

~compased of the phrase nam—myoiho—rénggfgyov a Jgpanese expression which

means, roughly, "hail to the Lotus Sutra of the true law." The follow-

AJ
ing interpretation of the terms was offered 'at one NSA meeting:

- .

‘NAMU - the devotion of mind and body to the Law of the Universe or
Life-Force in the invocation. The self as microcosm and the
universe as -macrocosi are both the same Life-Force or .karma

., which must be transformed through your own Human Revolution
by discovering the condition of Buddahood within yourselves.
’\ v

a

By
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N
succesy, etc.

i . : $
"MYO - life, light, heaven, positive, strength, health,
3

.

HO - death, darkness, uiell,’ negative, weakness, sickness, fai#ure,t
) etc. ) . \
MYOHO ~ these gpposites must brought into harmony and balance A
the result being: happiness, health, good fortume, youth, can-
fidence, passion, courage, victory. \

RENGE - refers to the lotus-flower which symbolizes the simultaneity
of cause and effect because it bears its sced (cause) and flower
(effect) at the same time. This means that it's in our power to
transform our karma and gain Enlightcnment NgW. Every moment is
an opportunity to realize your potential. ’

Y

Force to overcome our problems.

’Q KYO - means ;Rythm = puttlngmourselves into rhythm of the vital Life-
«~

. < ‘
The goal of this chanting activity is described as the realiza-

tion of the "Buddha nat<ré" present Within each individual; this is,_also

N

‘refe;red to as .the ﬂtrue self." ~Its realization, is blockéd,by the op~-

introduce a metaéhorical usage of a term strictly limited to Western ¢

’

4 oy
position of the ego; partlcularly through the ego's attachment to phen—

o 4

In thls light, chantlng is seen as a practice which al-

AY

omenal reality.

lows the unfocusing of attention on ego and ego attachments through an

intense concentration on the Gohonzon befote which believers chant. To '~

v

T

#

théology; the Gohonzon could be described as a "sacramental" external-

ization of the true self that is within. Absorption into the (exter-

}or) Gohonzon results in the release of the. (interiorx) true self. W,,\

N

The "power" of chanting is believed to have a beneficial effect
24 : .

"“"Benefits"

on the ordinary life ?f the individual chanter. are believed

to accrue from the regular pragtice of chanting.

A

Theqf Benefits might

he the attainment of a particular spirltual goal of the chanter or, and,

very often, material goods necedsary for the development - of the true

self (a good job, money, release from tension). Individuals are encour-

<

-

}Rosenberg; Tieldnotes, 12 October 1974, n.p. .
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s .
aged to chant for the .ekpress purpose of gaining such benefits, which
| \ : . R

¥ .
are not seen as opposed to the ultimate reljgious goal.

The $etting ' l . "
\ ,
! The testimonial ritual in NSA is referred to simply as the shar-
| 0
ing of "experiences' with others in the group. )This practice is a part
: I S '

of the regular, twice—weekly'meetings of the Montreal group and follows

a‘”vigorous gongyo and daimoku chanting sef%!gé."l Pep-songs, @octrinal

\

study, aﬁd_the §13cus§ion and planning of group activities follow the-

testimonial sessipon in turn. Before each Wednesday and Saturday night

meeting certa%p members usually engage in the practice of shakubuku.
] shakybuxu

.

5 A leadet begins the testimonial sharing by asking, "Any experi-

ences?" 'Usually a core member leads the way and then encourages newer
: 2 . . , \
members to follow suit.”” Accounts given are génerally quite lively and

colorful, lasting for up to five minutes each. Those present laugh or

-

{

abplaud_when.appropriate.during an account. Each "sharing" ends with an

enthusi§§ﬁic round of applause. :

The Speech3 | 2 ’ K
The most distinctive characteristic of NSA testimonial accounts L

is the use of "it" in active voice constructions to refer either dir-

‘ectly or indirectly to the central NSA pfacticé of chanting. The clear-

est direct use is strajghtforward: "it works." Context must be used to
” -

lKarina Rosenberg, Fieldnotes from a meeting of NSA, 19 October -
1974, n.p.

2Karina Rosenberg, Fieldnotes from a meeting of NSA, n.d., n.p.

3See“Texts C, D, and E in appendix 1, from which all examples in.
this section gre’ drawn. .
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supply the‘reference in indirect usage. Some examples follow:

. . only through chanting and, and it works, you know, it works.

But like I try it myself you know*every single dSy it s never,
never_ --- didn't work. Maybe I didn't work sometimes, but that
chanting always works, you know. - A w

a

. and if you started this-kind of life, it's part of your =---
part of you inside, deep inside, then you couldn't, you can't just
let it go and go do just anything. You have to go all the way and
find out what it um what it brings to you.

I really enjoy my -~~~ uh --~ my --- coming-to-it-ism and my
rej01c1ng, il guess. . :

But I really realized you know like it revolutionized everything in -
my life . . .
.And 'it's not a mental attitude, it's an absolute essential atti-

tude . . . it's_Mike a revelation.
' ~

In the case of NSA, chanting must be perceived as the single, most im-

«

portant implicit meaning for the group, particularly when the context is

«

sharing about the Benefits to be gained through practice: "cﬁanting is

interpreted as the means and power, par excellencé for any kind of

'benefits' . .’."l .

Other characteristic traits of NSA testimonial language include

the frequent use of the pronouns "you" and "they" to expreés generality, ¥

know," "you see"). One speaker, whose account was extremely well~
..

received by ‘his audience, made extensive use of "

street" language (with \

terms }ike "man," "neat," "weird " "crazy all used in special senses). /

‘His vocabulary must be considered less than typical for the group, lut

" his successful use of the form is unparalled in our collection.\ Con-

> ¥

junctions are used to a great extent in these BCCOUHFS‘QO provide for , - .
IS . 4 {

transitiort. There are relatively few pauses, but a high occurrence of

* .

1 ' . ' o . . . ’ .
Ibid. o T e ‘
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[
.

, hesitation sounds like "uh," "um," and so forth. Tinally, the passive
. N

voice occurs very rarely in these accounts; there is a regular use of the
% t )

active voice, with a high incidence of first+person reference.

* A typical conversion sequence for a NSA testimonial would assume

the fol 1;)wing form:

1. 'I was not facing life, I wasn't satisfied’

2. 'Someone told me to try chanting narﬁ-—myo—ho—renge—kyo'

\

. 3. "It works; it has revolutionized my life' \

The Code

.

We consider it unnecessary to argue at great length concerning

AR Y

the fundamentally 'restricted" orientation of the code in NSA speech.

Indeed, all the characteristics we pointed out in our presentation of the

speech above--save the significant exceptigns regarding active voice con-
. I .

AN structions and the use of hesitation sounds--point toward the presence

of implicit and contextudl meaning. The issue of the degree of restric-

tedness can of course be raised in this regard, but we will treat it
X .

fully in the next section. .
TN

As in the preceeding study of Divine Light speech,\we can cite

f

as a sure indication of restrictedness the above-mentioned use "it"

in Nichiren speech as well. We can examine one example in slight‘ly :

greater detail:

But T really realized you know like it revolutionized every-
thing In my life and like 1've come back here and llke I have to
get into a pattern, because I have a very lazy nature. And if I
" let myself go, everythipg goes.
And very often I challenge my practice, and if I don't prac-
tice one day, I realize how everything has fallen down. And it's '
not a mental attitude, it's an absolute essential attitude.

u
\

In this case we would argue that "it" in the phrases "it revolution-
" ]

ized," "it's not a mental attitqde," and "it;¥an absolute essential at-

a
G f . «
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¢

_titude" has no clear explicit reference. The implicit reference is in-
deed present in the phrase "my practice," but this term.itself must be ‘
referred to the central NSA practice of chanting. The paradigmatic NSA

" in a context'of implicit meaning must be considered the

use of "it
phrase found in Text D (in appendix 1): "I really enjoy, my —\ vh ---

my --- coming-to-it-ism and my rejoicing, I guess." : )

The §elf
In our initial examination of the linguistic forms related to

NSA testimonial speech we identified two €lements of interest. First,

. ) ‘ . ]
a strong use of the self-reference pronoun "I", almost always in active— -

voice conétructions; and, second, an extremely high use of lthe S.C. se-
-quences ‘we identified earlier. We now refeér thesc findings to the de- .
g?ee'of restriction operating onkth; leveliof coding by noting that both
forms indicate a relatively high degree of individuation occuring in
the s\peech: there is explicit reference to the experience of an I-self,
and an indication of some degree of distance Setween the audience and
the speaker (necessitati‘ng frequent "checki'ng" by means of the S.C; se-
quences).‘ 4§oth situations point to.ward a relatively unrestricted degree

’ &
of coding.

On the other hand, we are certainly dealing with an instance of
restricted coding. We have noted in this regard the presence of a high

"it", the implicit refer-

amount of the unrefere'nAced use of the pronoun
ence of which we identified as '"chanting'. We have taken this as a
sux—'e measutre of the degree of implic%tness in the speech and, hence, inﬂ
the ‘code itself. .The\ te;sion betwe;an theée-'elements of particularity

and gene{falit; leads us to say that the code in this instance operates

on the basis"of a dypami'c which tends to shift between restriction and

A"

&

PSR SRR

PR AP




+ .

elaboration: a tendency toward elaboration is held within limits by

the influence of a tendency toward restrictedness, and vice versa. As 3

R S LTI

a result, linguistic andrst:ructural forms are not as clearly evident as

they are in the'Divine Light speech..- There are linguistic forms, as we
; ‘.have noted (the use o.f "it", of "I", and ol S.C. sequences); but they

pull in two directions. There is a basic stru&%ure to the discourse,

c as well; but its use is maore sophisticated (i.e. there are wider bounds

for the inclusion of "data") and can vary somewhat.

v

’

L]
”

¢, Llet us examine the basic sequence of events--essentially a
r .

B O

temporal ordering--within the NSA testimonials. 7These events can be
<
grouped in the following way:

e o

.

3 1. (Always present): A description of personal dissatisfaction

'

-t
"

in the time befo're an individual took up chanting (or when one is not
- N . \ .
) chanting); this is time-then .
2. (Usually present, but not invariably so): The presentation

&
A

AN N
of a &cene in which the individual meets someong already in the group, ‘

a description of being shakubukued. The person says, ''Come to this
3 - >

'

T

meeting” and "try chanting"

-
1

N eI A st (oo

3. (Always present): The individual comes to a meeting and tries

chanting

J! -~ - ’ ‘
- o K{ : 4. (Always present): The chanting works and the individual re- {

-
A s

céives Benefits N ' ) -

‘5. (May be present): ;l‘fie indiv'idua}\/neets someone else and fnay'

-~ 3

3 ~ relate his or her experience (i.e. perforg shakubuku)

4 -

PR . " 6. (Always present):, The individual dgscrib'es his or her pres—
. ent happiness; this is time-now, -

°

We can see that as in the previous group time is ,bg\re. mediated
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\ i
- through a central ritual practice in the group; there are the worlds of

time-then and time-now, arranged in this schema around items three and <}
“ ;
" four which can be taken together as the religious time par excellence,’
the tkime of transiti But the schema aiso allqw;.us to see\that the - .
- "me-then"” an me-now'' are mediated in relatiohoto the activi£y~of
Lhanting (andy Y, tow;he group meeting) by<{the éxpgri-
ence of shakubuku. / I Lo . ’ f
Tﬁis symmetry is not inviolable, however. There exists some BN
flexibility in relation to reference to shakubuku in the ﬁSA form. ‘ |
First, shakubuku is not always mentioned by name (although it may be), ]
but Eh& practice is always referred to, even if this be impiicitly. ;
Second, items two and five in the séquence need not both.be present in . ' . ’
a given account,, but one of the two always is. ’ , - C
We één see then that éhe semantic,struétur; of an account is | | .
built agound the two termslchaﬁting and shakubuku. Theudiag£am in fig-
ure 1 will help ué.visu§lize this effe?t. ” s
' ¢ N
DISSATIfFAéTiON . ~ X ‘i
) o MEET SOMEONE IN GROUP . : - s i i
' (be, shakubukued) ' - " ]
MEETING ————— CHAN+I'ING -————» BENEFITS "
) . (do ,.shtlkubuku) ' o, )
TELL (MEET) SOMEONE OUTSIDE GROUP ' ‘
. HAl;PjiNESS
Fig. 1. The structure of an NSA testimonial account. ’
A 3_ | The cgnt;ality.of chanti;g oé both the linguistic and structural ,
levels‘goints toward its central ;ignificance on the semantic ievel of
w

the code. In order to gauge its impact on what we have ipdicated is

)

[
v
u




\ I —~~ T for sure knew I didn't have inside me [impllcation but :
which I now know I do7 . . ,
Qn ~ ) : ' N

R d

( . o © 15

¢
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most likely a dynamic instance of coding, we can obsdrve its effect

o individuation on the semantic plane.

expression of self relates to references to chanting ‘in NSA speech.

We are looking to see how the .

. . ~ .
The examination of several examples leads us to note the pres-

(

ence of a strong identification of the self with chanting as practiced in

a group context. The clearest, most positive expressions of self iden- |

tity in the spetech are always linked to the positive mention of chant-
\
ing:
. . .. like every single day it works, every morning you
know I get up and--I don't really wanna get up, you know——I get
up and I feel good inside, you know. .

L.
e g ALY i e RIS e T

. Anyway I go"through this little blue book called gongyo /[th ‘
chant/ ~-- and it's really neat, this kjnd of life condition that .

e . snow 1 feel that through chantlng I have my own intention to~
wards my self . . . .

. . . I find it to be the most impartial practice . I have ab-
solutely revolved everything. You, know, everything.I touch, Tike
I said one day at a meeting, turns to gold. . i

And I realized recently

d\eal with it. You know sort of control it, you don' t eliminate
t. d that's the most "difficylt part of “if, ig ;-vhat everything
ou have is you. And the essence ["the éssential praetice”: chant-
ng/ is what brings it into favorable position, you know. ' And
through this practice you chant to bring out your essence to bring
out what you should do, what you have. _ .

. LY
that one has to taii every aspect one has

o,
U ' 5 ' : ,

¢ At the game time, however, we expect to find on the structural , t

level some coordinate of the strong tendencies towarﬂ individuation

|

4

- Ll . 1

which we saw on the linguistic level (strong use of "I"; high frequency i

g . N A
We consider that these plements are exprgssed stru;;///Jl
’ >

kY

6 -
of S.C. sequences).’
turally throdgh the ingroduction into the account pf detailed stories o

~

one's life outside the gtoﬁp: an environment wheye chanting is not im—

N .
These descriptions of the self in the. non-group

plicit and bergas;ve.
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contexts of work, family, et’c.” evoke a highly individuated image of *
, [

self .as a self—in—relatign—to—ouséider§;/a self essentiaily ahtitheti-

4

cal to the group self ‘focused on.chanting. .This is;especially true
since, wnlike the Divine'Light'testimqnials, situacionévoutside the

group are presented in éositive terms: e ’ !
e \
But anyway, it's really neat, you know, like they're nice tp
each othex and they're really trying good. +And like they even say
"thank you' \and you know, stuff like that. It s really neat.

to And uh through my chantfhg my. dancihg has become uﬁ\so much more

} stronger and [1naudible] I have something to go for whereas be-
fore . . . !

'S

.

t

Ve @ e

. I feel all these events-all the way coming up here where I

felt I had nothlng whetre now I feel I have: practically everything
I — I want . . .\ =~

And uh I have to now go back to the airline after three months of ~
not beimg with it and again, you know, I will have to challenge and

I think what is most important, I want to really communicate the

happiness to everyone. . ... and that's what Ijwish that I could

do more amdymore and more -in the’ ‘kind of field that I am in,

because I dJ meet lots of peOple. And uh my you know I've really

~—— If I had to say hm I ,happy I think I couldn't be happier than I
am/now .

-

o )
oy These potentially contradictory notions of self are mediaﬁed on

,

:
~ !

Y « 2]

!
the structural level through the presence of shakubuku and Benefits, . f{
13
'

o .
which can thus be conelderedggogether as a dynamig pr1nc1ple in NSA com-

munication. The "buffering" ‘position held by, structural 'elements iden-

tified as relaved to shakubuku-Benefits around the\prgotice of chanting
o 4 —_——r N

v

elerts us to the function of shakubuku in relation to a dynamic image of

-

self: shakubuku sets boundaries on the identification of self iﬁ both

Y : ' n
There is a tendency in_the speech to,identify the self wholly

directions..

3

with the central group practice of chanting. Shakubuku acts upon "this
[ . : f ] ?

tendency by providing an image of the self—in~felatién—to~outaigeis"
\ ) . .

which depends on others for its functioning. Implicit id;ntifiEation f

a
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“ - ‘, the self with chanting is thus held in check. < ;
§ ' There is also a tender{cy in the speech to eluborate explicitly }‘f

upon one's relation with non-members, to identify the self with relation-

_ ships not related to chanting. Shakubuku acts upon ths tendency by

;5' providing an image of the self-in-relation-to-others which depends on

: t

. . \
i . the group for meaning. Implicit identification of the self with a non~

3

group self is thus averted.

Instead, both visions of self are modified in' their relation to

‘one another By their relation in the practice of shakubuku. Shakubuku

« draws an indiyidual into the group, but restricts his total identifica-
4 ‘

tion with ‘chanting and with the group. S%akuguku sends an individ\ﬁ‘gl ) 47

- out of the grou.p,‘butf 'restrilct‘s‘ his interaction with what he finds by . 7}
referring such movement to the recounting of the benefits of chanting. i

Thys, in terms of exprgssion within the testimonial, an indj:vi- j

dual comes‘ to a new self image in .the group throughﬁ.his expe}"i;ance of \

being shakubukued by another group member. Examples from our collec—

' ‘ : <

o ———— AT

S ' tion are: ‘
) ' N | wai (running down the street.. . . and---- uh this girl
drove up, you know, and she asked me if I wanted to go to a .
me\e‘t\}ag, uh —— First of all she 5aid, "Have you‘ even heard of

chanting nam-myo-ho-renge-kyo?" R j ‘ ’ .
A * N

2
B it

- B e

N . ,\'} And um onec day uh one of the dangers um introduced me to uh
Buddhism uh. He says, "All you have to do," I think he sa¥d,
"just chant nammyp—~ho-renge~kyo and_everything come out right.
And so I went to one meetlng . . @
/o

Both these accounts occur following an'initial presentation of gelf- \ .
* ¥ . / e

dissatisfaction in time~then and before an account of the adoption of a

‘

. | . oo ' .
new self image in chanting at the time of transition. Movement from .

AN

I T N

1 N A time~then into the time of transition is mediated by undergoing the ex-
\(’A c ) perience of ‘shakub which both desvcribe.a Lo ‘”f i :
s ) |

X7
'
o £
. - ’ ¢
o ©

I.,A . ) ‘ ' oy (, o 1
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stances:

* These s/pecxflcations of the practice of shakubuku following upon the

~other *eopde:

shakubuku-indexed category of Benefits 'niay have the same effect as the"

.o B . ) : . . I
Relations with others following the adoption of the '"chanting
: v . &
; : g - )
self" are likewise mediated through a reference t6 shakubuku in some in-

&
s

I} . ’s A .
I3 . -
< N 3

I was always negative, couldn't talk to people [incapable of shaku-
buky/ but /now that I chant/ it really comes out, you know . . . ' !

and I think what is most important, I want to really com— &3
municate the happinessi to everyone . . “And” in London °7 succeeded

in doing lots of shakubuku on a very individual basis . . .
i. \1

7 G

practice of- chanting can also be secen as part of a wider category of

Benefits,reSUIting from chanting, which always includes meetings with '

- »

o . .
But like, now my fam{ly's more together, you® know; like my sister,

instead of only coming over when shg wants money, she comes over

you know just all the time. © . N ~f

TP

..~ ‘and also I've met so, so many, so many .pepple through ) - /
Buddhism, uh, close, closely whereas before uh I met people, but '
» then they left Tnd then never see them again and it was the first R \ >
.time T met peop and 1 got?(f:o be good friends and I still have --- )
‘I still, have those frigﬁds

To accomdate this last possibilitf' where shakubuku is not explicitly

% ’

mentﬂionekis a way of refatmgvto others following the p&ctice\of chant-

ing, we could say that while the self is’ always conceived of in relation -
st
to chanting by means of the mediation of shakubuku and explicitly diden~-
D ' .
tified as such, the degree of restrittedness of code is high enough in \\ /
e

, \ .
most ;mstances to make explicit ‘reference to shakubuku following upon t

3

the improvement in one's personal relat:lons outsidg the group to the . A

¢

/
the, practice of chant:ing unnecessary. In the Iatter cafe, refqrring

¢ o

In any event, shakubuku and Benefits ‘

explicit mentionmg of shakubuku.

v

are related terms in the NSA lexicon the first appears in both nom;l and >
e » b

verb form and refers tg the activity of proselytizing; the second, Bene-




.—Mﬁwrﬂwﬂﬁn e 4

X

(

¢

¥

79 ' A

~ - .

b 3 “
< fits, is what is spoken about in the practice of shakubuku. It is not

surprising, then, that the two may regeive the” same weight in linguistic
. ' . . ‘
and structural expression.

Ky
W . <
In general terms, then, we. can speak of speegh in these testi-‘.

monials as beingsdetermined in its expression by a code"kh:a/ti%{:apable
" /

- "\,
}

of a dual orientation toward both restriction and elaboration. This
. ! - |
duality results in its having a dynatfic effect on speech forms in the . .

group. The two opposing tendencies are held in tension by an element

that functions to mediate their expression in speech. We have igéntified :
- - £
this element as referenced in lexical and structural terms by the NSA .
- ) )
practice, shakubuku.

4 . ’ . N
Shakubuku is able tofffect this mediation due to its own dual

nat/'ure. As a.ritual praét{ce it functions both to mediate an -indivi-
i ' L3 , . -
dual's original relation to the central practice of 'chanting and to de-

fine his relations to the outside world in terms of a dcscription of the
. .,j .
Benefits received from chanting. When shakubuku operates onm' either of

the basic origntat‘:ions, then, it f\}nctions to bring to bear the force of

i

. . @

the oggoéing ‘tendency. In this way a tendency toward greater restric- ;
tion is constrained by elements calling for (and expressing) increased

individuation; and.a tendency toward increased elaboration, is constrain-

%

5

ed™ ,elements promoting greater implicit {_dént&ﬁication with the group ) //) &
E

through chanting/. Neither)chhﬁting nor relations with others outside

- . 3
‘ .

the group, then, are given fu/l)/éhsy 'l’n theh; effect un speech. Or, . P _

! b

rather, cach affects expre§sion in sp'eecli only insofar as 1ts opposite 3

is brought into *play.through the gidiation %}he element shakubuku.
’ ' ot .

t - . &
On this basis we see that -the conversion sequence we proposed

. N .

earlier remains accurate in its essentials. We should, hqwever, make

' &
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, Buccess now befalling the self. It is seen as 1océte£1 Ydeep inside" . ‘,;'-) '

L1

80" .

C i

. . ' - . H

H - 4 - R .

the importance of; shakubuku more evident in oﬁformulatlon. A revised :
! TR —_— . ) ]

Q

1

version would then be expressed: : -
. \

.+ - 1. 'I was dissatisfied with my life'

o

2. 'Someone told me to come to a meeting and try chanting'
‘ | ‘ ’ o

2 Y

. 7
3. « 'I came to. a meeting and tried chanting:liﬁ works'
3

4. 'Now I tell others dbout ch;@ing"’ or 'Now I relate

7,
better to others' ' , !
- B [} -
5. 'I am full of happiﬁess' *
3] N ‘ * ° ' v . A
' A » , )
The Self and, Experience ¢ . s . |
M 1}
L 1
In tl}e Nichiren Shoshu testimonials we have examined the self is
E) N !

H
i
expressed as an active agent both before and after integration into the NS

group. Self activity before inteération is described as fragmented and ' '\

1

unsteady, leading to failure and disappointment. The tri*ad shakubuku-

-
a -

chant;i,é)g-Benefits is described in the discourse as responsible for the.

B4

. . }
(when the emphasis falls on chanting) but also as existing objectively

in the everyday world. (by reference to others in shakubuku and Benefits).

%erence to the agency of chanting cannot include the negation of

’éelf agency thanks to the counterbalancing®influence of shakubuku. :

* For NSA\memb.er_s‘ experience is .defined as that reality which re-

NI ' .

veals or reinforces the existence of apn interior "true self" which, 1s i- -

*

dentified with the shakubuku—cﬁa‘nting—Benefits triad. Chanting is the

central event and paradigm of sich experjence, but the Benéfits gained :
from chanting must also be included in itls range. Thus, not only is

the ‘actual performance of devotional chanting gi_yen,sta)tus as experi- G
e ‘ ,
/ - > '

ence, but the events leading one to the practice of chanting as well

3

, .
as. thfe beneficial results following upon the practice. Virtually any

°

. ' ! y L, .
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(' ? N . .
experience, then, can be aceepted as religious experience--if onlw it

- 3 .
can be related to the progressive and coﬂtigming growth and‘mar;ifesta-

-

. . s v
tion of one's tTue self. (Hence a good deal of the necessity for vig-
‘orous proselytizing). ) . "

J .
' We can therefore consider that, in comparison with a normative

"emplirical ego', the se,ldf corr\espondin‘g to the Nichiren Shosh\“; yYange of
religious ezjsp'erienceL appro‘aches'everday limits.- For Nic'hirenl members no
,e?{périencel is defined a 2‘ rio.ri as in'ilmical% to the. quést; Hor the true:\‘
' ‘self: experience imust be judged real 0}2; irreal ("f:héllet;ged") according

to the criteria an individual rgeligious actor has elaborated for identi-

"

fying what is impoftantf to his own trugself. In actual practice, this

- -

amounts to what can be called a therapeutic pragmatism. The definition
of non-experience has a similarly broad scope; except, of course, that
. t ) .

it cannot include the central ritual aceivities of the group (shakubuku,
chanting, devotion tv” the Gohionzon , .Ztc.).
. W )
We can see that the hermeneutic principle operative in NSA be-

lief is inherently very powerful due ‘to the scope of what can be consi-
[ . -

dered experience open to religious reinterpretation. There exists in
. N .

NSA a Belf which 1is capable of the.broad range of everyday experience. °
What is later identified as religious experience affecting the true self -

is exherience selected from ‘this rang¥, according\h}:o whether or nmot it

can be supported by an appeal to the Gohonzon ideal. Reinterpretation

-

functi&?xs to recast ordinary experlence in the paradigmatic image of

\

the Gohonzon. This paradigmati&;&ructﬁre is most succinctly represent—

o )
r

in the.nam-myo-ho-renge-kyo chant.
~ . T . . . 1 '
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The St-Pie r(re‘—lg)(')"t re X \

Charismatic Prayer Group i

v
The Groupl

’Iehis charismatic prayer group meets in a Roman Catholic parish

every Monday evening for its two-hour session of prayer,‘ séx{g, bible
N J

readings, and celebration of the Catholic eucharist. The meetings are

held in the recar of the edormous church bullding, under the choir loft
' o \ -

and opposite the main altar. Attendence at the meetings varies from

" about thirty to fifty people, with an average atténdance of about forty-

L=

five. Over half the regular members are fifty years of age or older;

only about 107 are under twenty-five years gof age. The group is entire-

ly francophone.

Membership is not a clearly-—defined' category, although those who

~

attend the eight-week series of '"Seminars in the Holy Spirit" receive

"baptism in the Spirit" and‘are considered full members. About thirty of

those present at each meeting are full members who attend cvery week.

[ B
IS

o

Leadership is the concern of- a “core group" of about eight'persons. In

this group are "the animator', a Roman Catholic lay brother, and the

chaplain, a member of the parish's team of priests. Both belong to the
) . - .

Roman Catholic religious congregation '"the Oblates of Mary Immaculate."

H

Other members of this core group include three nuns and two housegivés

oA

The core group meetg separately before every Monday meeting, as well as’

" one Sunday° ‘afternoon each monch to/pr%\@nd discuss group affairs.
\\

Lo ) “
1Informal:ion in this and following gectipns is drawn from the
author's research as a participant observerwith this group from October
1975 through April }976. See Paul Schwartz, "A Comparative Socioling-
uistic Analysis of §ral Testimonials inPara-Religious Groups: The Divine -
Light Mission the chiren "Shoshu Academy, and Catholic Charismatic
Renewal," paper presented to the Canadian Soc¥ety for the Study of ?

Religion (Québec City, May 1976). i} : .‘k_ .

B:
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Other memberg arg usually also members of the local parish, al—\

1

though individuals come to the group from all over the island of Mon-

treal. 1In the main they are working-class housewives and grandmothers,

2

though some middle-aged men are often present. o

In many respects the group can be considered a part of the par- —

N . 1 ;
ish's regular activities. Apart from the wég‘kly meetings and monthly
bible study sessions--also held in the church building and open to all

parishoners--there are no other group meetings and few structures, - A

'
»

literature table is run at each meeting by one woman who oversees its

N -
x

continuing operation. There are two pergons from tHe core group charged

/ ' ‘ /
. with ruaning the seminar .sessidons. No dues or fees are collected; the
N 1 ~ .

group has no budget and no expenses.
Participants know one another by sight and often by name, but
do not usually meet together outside of the group context except for

three or four members who are also engaged in local neishborhood ser—

vices. .
-

Emphasis on the practice of orthodox Roman Catholic ritual--
Mass and confession--is high in .the group.. Noteworthy is an oft-

mentioned devotion to the "Virgin Mary', a popular Catholic practice

A

in the province of Quebec..

,“Beliefs )
The -central Catholic charismatic belief is in the power oﬁf the
" "Holy, S")pirit"\operative in the daily world. ‘ This relates> dir%ctly to
t"fi‘éxorthodog Christian belief v}hich describes the *sour‘ce"of such power ip
the redemptive act of Jesus Christ. Charismatic theology can be vievzed

as a i)opular elaboration of classical Christian'‘sacramental theology,
éspecially as this i:lheology’.is émtlinecl in the writings attributed to

. -

- - [)

i
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Saint Paul in the Christian bible. A

' 4 .
Th€s power of the Holy Spirit jis invoked through the practice of

charismatic prayer, both alone and in group prayer meetings. . The indi-
vidual person with its "soul" of erthodox Christian belief is viewed as
primary. Manifestation of this power of the Holy 4>irit comes thlrouéh o
the ir\ldivi‘dual's opening of his.or her spirit to the ongoing presence

and activity of the Holy Spirit. \

The power of the Holy Sp}rlt is manifested through action by and
upon individuals. The notiaon of instrumentality is used to explam ' A\

this. Non-charismatie¢s need not be——or are not-yawvare of this activity,

.
but charismatics are. Indeed, part of becoming a charismatic is, pre-
’ > . . A
cisely, demonstrating one's ability to recognize the activity of the

)
Holy Spirit in one's life., It is the experience of this ‘actii/ity as

concrete in the conteit of daily life that forms the basis of charis-

- matic e‘xperien'ce per se. . . . ? -

.

s ’ 0 oy . {
(' ‘ To transform ordinary activity by the invocation ana\application N
t

of the power of the Holy Spirit, the charismatic must assume responsi-

bility for a given sitt'xation through pfayer. It #s through such alrea&y—- E

present personal involvement that the Holy Splrlt is enabled after his -
s

L

1nvocat10n to apply power as it sees fit. A benef1c1al outcome 1s

taken as proof of the validity of such practice and belief,
5 ' - N 0y )

The setting . °

-

" The !'sharing of testimonials' is included in the regular weekly

-

Y

meeting of this Roman Catholic prayer group. It is preceeded by a

ninety-minute prayer service composed"‘é)f songs , bible readings, "gpeak-
- 7

1r;g in tongues", ' prophecy s meditation and, for some , a "geminar .in the

DR

Holy Spirit". It is followed by a break for cigarettes and the exchange

a
2
.

|
|
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of small-talk, and the celebration of the Mass. The testimonial session

itself can vary in léngth from five to twenty minutes; typically, it

lasts no longer than ten minutes.
Generally speaking, testimonials are givep by individuals who
havg been attending the group meetings for some time. Participation in

this ritdal cin be considered a mark of "an individual's. final iﬁt’egra—

o

tion int&the group. Speakers take the microphone.to deliver their ac-'

counts.: Chairs are arranged in rows around a small table with a bible
open on top; -the microphone is situated on one edge of the circle.

Testimonials are most often followed by exclamations like '"Praise the
N
w

Lord" or "Thanks be to God," or by verses from popular hymms, but the

" congregatian may applaud if the speaker has shown great nervousness or

timidity, or if the speaker has testified for the fiirst tine,

.7 ) ' ’
The Spe8chl - . ' J_,l

There are fewer distinguishing characteristics to be associated

with the speech in these.accounts, Put one is noteworthy above all: ex-
c;apt for one or two instances, ali ‘testimonials delivered in this group
are spokeri in a mixture of joual ‘(a provincial Quebec dialect) and the
"stzfndard" French which is the everyday language of most of the prov- -

v

ince's inhabitants. (The original French recordings have been translated
for ‘comparative purposes. Care }ias been taken to preserve the tone of

the original utterances, but th/grzmslatlon is more literal than inter-

pretative.) This use of a class-related diale‘ct isound_éu};tedly signif-

.icant in its own right, even though we cannot accord it much emphasis \

) <
., * [N
here since we will be examining a tramslation.

1 i
H o

lSee Texts F through P in apl;éndix 1, from ﬁhich all exampies in
this section are drawn., ' -

L
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An unquestionably significant characteristic of these charis-

matic testimonials is the "disjointed" nature of much of the narrative.

. .
By the use of this term we wish to refer-to the often weak transition

' . made between sentences or phrases describing different actions. In many
cases, no word is supplied to indicate any change at all; verb tense or

voice may be altered for no apparent reason. Instances of such d%sjoint—

\
»

Q4 cransition incldde: . T

« » + and I've h,/ad some difficulties, but also some gre:at: joys.
. . And then, maybe,over the weekend ——- it's true that I was in /T.R.7,
» but I think it's what I do here that prepared me for that.

It's been a long time now that I haven't --- since the death of
my father --- I'm feeling happy. ‘ . ~
I*look —-- in'my sight ——— inside —-- I saw Jesus on the cross . . .

) . , L] >
I-&ought about the others --- I made myself pray for the others,
neglect my family--my God! I thought ac<lot about the others, and

\ ' prayed, and endured sufferings . . .
So I went to [J..V.] and all of a sudden I became aware —-— it

came to my ears——1 was in front--and I heard someone . . .

And the Holy Spirit --- you know he is among us' and he speaks loud-
ly. And --- anather person, the person started to heal this morn-
ing--to "be healed--and let there.be confidence that the lord is
vorking his work. , . .

v -

. And I told him --- because he's not really --- uh, believing -—
and, I don't know -—- his family isn't really ~-- well, "it's a
_ mess,"” 'like they say about those situations —---‘just like a lot of
‘7 familiés.

»

There is a frequent indication of an instantaneous or unexpec-

ted change. of state in these accownts, but this only occurs when the

-’

Y .
gpeaker 1s referring to an event in which he otr, she personally partici-

| . ' '
pated, not when the account deals with something that happened to an-

other: . ) ) i)

I was praying when, all of a sudden, my hands be came sweaty, I -cried,
my heart skipped a beat . . . ’ B N

N

- N . \ o N -

F

o [ ' ‘\-,.,——4

So, I'went to /[J.V.7 and all of a sudden I ,beca;me aware . . . ’

T v et i M A o
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.version in parentheses represents an alternative option:
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¢
Good --- Everything happened .at once . . . B
Great care appears to be taken by testifiers in this group to -
' ' ‘ 7] ' 4

situate the relipgious event—-a return to'prayer, a healing, ctc.--

within a temporal sequence :0f events before and after. There is a' close

r
adherence to the story form in this regard.

Specific terms are usually used to mark the beginning of a

change for. the better in the testimonials. These Eerms refer to ele-
~. . '3 . \

ments of group practice and/or belief; they®are undeklined in ‘the fol- *
)

N ¢
lowing examples: - . \ -

y b

So, after, well, having made 'an act of abandon to God . . .
v N

And we prayed and made faith in.the Lord . . -

So we prayed for her, we recommended her‘'to the [group?7 N

here . . . . .
Welkl, me -—=- the Lord has filled me and I'm very happy.
« « . last Monday night I said that.intention . . . this after- ‘
noon . . . ) . ) : -
, \ . .
I was praying when all of a sudden . . . ) / -

Without entering into a discussion of the relation of dialect to
: :

‘

mother tongue, we can nonetheless note the recurrent use of the following

e . ) . , : . . -
idiomatic expressions in the original French recordings: "j'ai trouvé ga
. i

e ”OK‘,\" "to‘ut ca a été reglé," "éh, bien." L

en toht‘ cas . .

"
2

‘du fun,

Th}e presence of testimonlals recounting the healing or helping .

of a person other than the

typical converslon sequence for a charismatic testimonial. The follow-

aker makes —it: more difficult to suggest a

v

ing general pattern will serve, however, i1f we keep in mind that the D

1. 'I was doing badly' ('I heard that 'someone was doing badly') .
2. 'I prayed to the Holy Spirit'

- w
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Testimonial Speech and .
Linguistic Code )

.

bexamination of the production of testi-

Following our/detailed

monial speech in the
/
eai Academy, and the §

ight Mission, the Nichiren Shoshu Sokagak~—

N

-Pierre-ApStré Charismatic P}fayer Croup it is

~

afive review of the results of our study in each

3 -

) ‘
useful to make a compa

case. Aside from giving us a change of perspective on thé ,ritval prac-

s »
. P

tices we have been i ve'j:jac‘in‘g, thisnwill #ilow-us t6 judge the util-

ity of oﬁ?\applfcatio \ Bernstein’s/thaory.‘to the study of testi-

-

monials. We w

eec‘l by compa,ﬁng our fesults wunder ‘four of the

ely in each group: group. orgmizétiy, speech,

[

code, an d e T . : —
A
- i
" Group Organizat AN !
° We note here a significant degree.,of variation between the groups

« as to the complexity and impoi:tax{\de of ;Qcial organizétion. This ranges

from a high degree of organization and\s* ucture in the Divine L‘ight

group to a rather low reliance on structurg.with the charismatics.

Maharaj Ji at the summit. This hierarchy reg) lates noq»ohly practical
' s

ut spitritual concerns

4 §

affairs in the group, s well. On the one hand, "

devotion moves from base of the hier y upwards', from aspirant and

premie through ‘fige—holder and Mahatma up to Maharaj Ji. -On the other

-= 8

hand, Knowledge and\.i-t-s‘\benéfits mpvé downwards ‘from the person 'of the

3

Guru himsélﬁ.

S ey a2 S i M

i o s AN AR S
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-holding of nightly meetings.

R S Tt e o -
u“—s\/

t

The group is also marked by elements of cohesiveness in the area

a

of 11v1ng arrangements: off1c1al hous.eholds (ashrams) are “haintained.

»96

The households are highly organized (the "ashram manual") and require

a high degree of commitment in the form of abstention from certain foods -

" and forms of behavior. X Financial\Bnd eEﬁlomic ties also bind members

l. .
to the househofd and to the Divine Light organization,

)

¢
Mémbe¥8>not livimg in ashray“ are less organized, but also make

A
a comm:Ltmemt to the group in certain structured ways. ‘Many p;‘emies'
llv‘s, in unaff1c1a1 househdlds. All are requested to abstain from cer-
. ~ <
tain [foods and substances, and are encouraged to donate a part of their

.

income to the organization. Two sub-organizations exist within the
Jg“ [ !

e

group to channel premie activity into "'service'. Great efforts are made
. , - - ¢ )

.

to mobilize premies-for publicity’ cax;xpaigns. Most notably, every premie

'is expected -(although apparently not pressured) to attend Sat Sang ses-

Il <

gkons regul‘arly. Pesponse to thils request is great enough to allow the

«

We® interpret these facts as being deseriptive of a comﬁrehensive\
and inclusive system of structured social relations in the Divine Light

’
' N 2

group. / L

: At the.other extreme we find the Catholic charismatlc group at

St-Pierre-ApStre parish. Formal structures'in this group are few, ‘and

.

highly dependens on a distdntly-perceived but nonetheless ever-present

parent structure which is thef’pariéh i‘tsel"f. The only formal require-

.

ments for membershlp in the prayer group are partlcipation in, a'series
- /
of seminars and baptism in the Sﬂ‘i@lt, the 1atter in fact, occurs as a

1 .

"stage in the former. Leadership in the group is h‘ighly dependent on

church "and parish functionaries (pr'iests brothers, and nuns) and is

\
4 -
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strictured by participation in.a sub-group which is .responsible for con-

ducting meetings and semigjars. Ritual practice is tightly linked to

, . ) .

%he parish .sacragental system through an insistence on Mass and confess- . >
. N . L ,

' ' ion, but loosely structured in other respects. None of the membérs, are ~ Q

N -

found living together in common households, there is no economic or

SR financia} structure in the group, and little publicity except for un-

TR

organized word- of mouth. In brief, formal and structured demands on the -
| . members of this prayer group are few, allowing great individual .discre-

tion as to the extent and degree of one's involvement in the group.

' ) +

" The Nichiren Shoshu group displays a moderate degree of struc-— ' . T»
‘ q “”in v ‘ :

i .
ture and organization. Ofi:J the level of ritual practice, Michiren members

’ . |

have a highly organized system of s.yn'xbols and rituals to order both
\J "'1nner" l‘ife (the true self, the Gohonzon, chanting) and external réla-
tions (group meetings, shakubuku, Benefits). Members belong t4 felat;ive- -
ly small chapters, gather regularly, and enshri;le the group's most sacred
- : syrﬁbol in’ their dwellings. Leaders are supportive of-the members in . -

their chapter, but not demanding. Group beliefs are highly developed

- ) - and structured, but are discussed at-the x‘neetings in popular language.

At the same time, rembéys, do not normally live

in -households
. b3 X .

~

s
°

and make. little or no .financial contriBution to-the. organjization. They
B . - PN “

. Kl B |
N v LIS

are not asked to abstaip from any “fqods or behavior and follow no elab- _
\ - .- -, ' * s B W
- g
: )\ ’ ora‘te moral, code. Few members. are it;volved‘in the holding of offlées or .-
‘ ) " . : .. < -

\ offiscial posts, and the relationship with an official priesthood is dis-

T tant and infrequent.

Testimonial Spegch . - .

!’

Our analysis of speech fofns in the testimonial dilscourse tends

!

to. confirm Bernstein's theory that such forms are closely related to the.
n ry that such fo ; -

v

{7

A
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"quality of the Social structures" in each instante. Once agw
“ .

find chat the degfee of organization and structure--in this case, of

speech fo;‘ms—;-ranges from a hi\gh degree_in the Divine Light: group to
. - 0

a considerably lesser degree among the charismatics. The Nichirem

speech was considerably more stryctured than' thit-of the charismatics,

but not nearly as determined as that of the premiles.‘

1

We saw Div'ine Light speech to be marked by a high degree of re-

o

petition of words and phrases stressing key concepts in the group's
LS

belief system. Metaphor and simile (and, occasionally, circumvention)
‘

occeur with great regularity in the discourse and are an indication of the

-~

presence of a high degree of share'd assumptions about possible refer\en;:s
0 7

, for the experience being metaphorized. In addition, these accountg give

evidence of a fair degree of structuration regarding the sequence of

‘ . > . . .
events being related, which are always presented in the same order of

L .
e

-
.

«
’

i

occurrence. o

Again at the opposite extreme is the testimonial speech of the

St-Pierre group. There is a basic framework for this discourse, insofar
- \ } .

‘ as events being recounted always have to do with change and always in-
. . . - w5

<

'

-«
volve almovement from a situation of deficiency t® one of p\ienitude, and

insofar as the narration of such transitions is usually marked by the

IS

presence of speci,jfic' lexical and temporal counters or flags. . But we

a ' l - .
noted at the same time the wide range of variation possible in the pro-

a
»

duction of charismatic speéech, particularly the gréat discretion accord-

ed individual speakers about which structural elements¥to employ and in

-

what order.
! \ These extremes of predictability were seen to be finely balanced
t .

in the case of Nichiren Shoshu. On the one hand, we noted the repeated

|

.
. .




. tion. -

'fpr experience in Nichiren Shoshu, options str’u'ctu:j/b the experiem‘:ew

+ outward from chanting to the experi'énce of significant others in the L.
[ L

arrangement of "zlements dgaling_'wi;h
. - LN * .
fefits and chanting in each instance. On the ather hand,
- 1 R ) 1 ¢
& saw that some variation was possible in the use of this structure,, and

-

shiakubuku

. -

.- L
that the type of elements being so related varied in many instances.

. ‘ . ~ 1 .
The Self k - 1 “

We also examined the use of self—réferenee in each of the - i -

groups. Wg found that se-lf-reference in the Divine Light speech wasﬂ,\ ' T

t e

characterized by a concern with the issue o%lii; related specifi- ‘.
cally to control of the body and the mind. Divine' ght speech showed "

\'g

no movement from a"sib®uation oF control to one of liberatyon or non-

l . M

control, but rather a change in the agént responsihle for~control, from

-agents ldentified with forces of chaos, insaility, and death to agents
\ . N

Fi , N .

identified with order and regulation. The range of éxperience thereforé
\ - + ) '

available to the self in the Divine Light group is restricted to an, éx~

perience. of a change in agents acting upon the self, an expgrience'ye—”@ﬁ’-‘-
dicated to be the experience of Knowledge ‘through Divine Light medita-,
. o )

We found that the self possesses éignificantly'gre ter options

of the triad shakubuku—chant'_ing‘—Benefits i'n NSA prattice., Experience of ' .

. 2 .
the group focuses on. the experience of chanting itself, but is directed

o
- (/ ’

chant'ing—rela'ted experience of shakubiku. Thus neérly'}any experigl_cbcm o
“ 1 ¥ .o
‘perceived as positive (i.e. in accord wit:h one's. conception of one 's

' N

true self) can in theory be rel to the experiencea\ of self generated

»

¢ -

in NSA. VWe referred to this as| a_dynamic:structuring of self and ex—*

o

'périence im Nichiren, Shoshu'tes monials. ' e
- ) ‘ , .
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Reference to the self in the charismatic group m ifes»ted neither

N

significant étructuring in the speech act nor '$igrlificaxit restriction in

terms of experience. The self was seen to -be highly 'in'dividuated,‘ ac-

- -

< '( ' - v
tive, and responsible, am:% open towa range of experience paralleling

that of the empirical ego. ~ - - . ' I g
The Code - R A .
. We claim above to havse found, on the basis of é)uf analys%s of
the speech forms in each group, .a co;'relation bg'tweer{"the degree of re-
t )

‘strictedness of code and the degree of structuration (and predictabiliéy)
<

» . [
of the speech 1n each instance. We woul'du now like to welate elements of

? R 0y v J
group social structure and inzages of self and experience to this analy-
Y N N e

eis"of' coding. . ‘ - S K_\

5 -.//We consider that our evidence demonstrates a definite correla- ‘

‘

fion between the d??gree of domplexity and inclusiveness of social struc-

tures in the \%roups and the degree of structuration and predictability

-

with regard to sp8ech in those same groups. The g‘roup'with [thé highest
. ; ‘

degree /of s6%ial organization also uses thé most highly structured -(and

/a " [ . ' ‘ <

therefore predigtable) )fgrm of speech; the group with the loosest organ-

<

-
ization, the least structured speech. Nichiren Shoshu, as we have seen,
. 4

{alls between the other two groups on both accounts, with a moderate de-

- .
gree of structure and organization in both social and speech forms. To

1 1 .
this extent, then, we have demonstrated the validity of. an analysis

based on Bernstein's theory of class and code. g .

But we have also extended Bernstein's gheory to :'include the

3

field of semantic expressioh in the speech act as well. We ‘have done so'

3

-

by following Bernstein's clues about the degree of individuation charac-
» N , f ! .
teyistic of the operation of restricted coding. 'Our reasoning was that

~

"

N

\

e
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if restriction on the use of terms of self reference in the lexical di-_ .
s - Y o( ‘

2 ¢

mensypon is indicative of reliance upon implicit meaning (and, hence, of

»

- . . . |
ence self-reference in a semantic dimension as well. &le have found that !

x;e'st:rict:ednes§ of code), then restrictedness of code s?uld also influ-
this does, in fact:, occur,, al‘though we ha% not made any at't.empt to link |
. . P
conceptlons of self dlrectly to catepgories of social organization. In- o ﬁ]
1
stead, we have analyzed self tnderstanding in each case by referring to. .
the 'ritual system or ritual practice of each group. Insofar as ritual

forms are forms of social organization, we have continued Bernstein's

< L7
research. 'Insgfar as ritual fox’ms are-considered the symbolic expression s \7\
of more basic social arrangements, we have demonstrated that at lea,st' |
one ritual form--the ‘test.:imo.nial--is also sub:‘]ect to the samé degree of ._ i
determination govengn‘g speech forms. 1In othgr words, mnot only do soc- N

ial structures determine the operation of a code with effect$ on express- ¢

. -
ion in speech, as Bernstein has proved, but the same code determines

[Ca] .o
' .

possibilities for expne.ssion in ritual forms as well. This can be seen R
. ] : T ; . (

N

most clearly in the Ni.éhiin Shoshu example where the stfucf:pre of soc—-

ial forms, speech- forms, d an entire system of ritual practice are so

\/-

neatly interrelated, so similar in their conmon expression of balance

and symmetry. We can also see the link between expressions of self- .

understanding in speech and ritual in the Divine .Light and charismatic . 9

‘groups; in these cases the mediation between -absolute self autonomy\a&
1

-absolute identification with a specific group is performed more at the’

sextremes. ' .

: :

We will leave the drawing of further conclusions to our next,

and final, t:hapterv. o ° - ) A .




N CHAPTER 4

" "IT WORKS": CONCLUSIONS ON THE STATUS'

OF TESTIMONIAL SBEECH AND RITUAL
. .

.

Returning. to our o"riginal thesis as it was expressed in the in-

g ,
tyoduction abovél, we consider that the evidence we have examined.in the.

-

preceding chapters provides us with a means for resolving the anomaly we

"

- - .
claimed to have observed in the usé of the testimonial form in a ritual

PR L]

_ «context. As we recall, that anomaly- concerned the tésti;nonial‘s intro-

0 y
.

duction of individual experfences into .t\he context of a group ritual

where empha‘sis, we suppos'ed, shoulY rather be’placed on the commmal
3 -
celebration.of common experience. Qur thesis prop(osed that the testi-
monial functions to overcome this anom:{lohs situation bﬁhstressing; not
. - u—.;: ;>
the individual character of the events being related, but their identi~-
fication as elements of experience of a self comprehensible only in
reup terms, i.e. as the experience of a group self in which the ihdi- .
-
vidual religiOUS actor participates. In-our view, this thesis {s sup-

* 1 “« .

'ported by the evidénce.

-

3
\
s

In chapte'r 2 above this snpport was demqp'strated by. tonstruc-

ting: an ideal typology of ritual [Sractice 'which pemitted. us to anai;z'e

- 5y \
variations in the degree of individual involvement *in sevé;a’i religious

/
© ment on a level of personal com%tment rfanged from a log in' those groups

’ ~

where. expresseq religious goals were not consonant with the development

and para—religious groups. If: was observed that the de?ee of involve- ¢

- of highly structured and inclusive sacial forms (including ritual f:oms-)
i : X .
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1

to a high degree in those groups where such highly developed forms can
be taken.as supportive of expressed reiigious goals. Aiﬁprentice and

disciple—-type groups need not, we argued, depend on the kind of reinterz

pretation of self and experience that occurs in the testimonial ritual

.

‘because their relipious goals and, henceUthG structures and social
o %
forms -they elaborate to achieve those goals do not demand as grreat a

degree of persenal involvement or commitment on a social or group level.

\

With the dcvoteé}‘;;roups, however, we saw that our hypothesis about the
v
development of an image of, self and experaience created and shared by t\hg

group helps to explain devotee reliance on more inclusive social formslﬁ
L

and practices, giving devotces a reason for creating a specific group

2]

language. We hypothesized that the use of this language in-the testi-
0
monial ritual would tend to reinforce the socially-inclusive character of

',Y
devotee practice.

In chapter 3 we verified this hypothesis by reference to three

specific devotee groups, examining how testimonial speech functions to

support the adoption of a self image *based on shared experience and

meaning. We saw a range of devotee reliance on the redefinition of self -

-

on the level of expression in speech, and a corresponding range in the
structuting of that redefinition in the testimonial form. Both of these
elements correspond to the degree of social organization in each group.

We were aided in this task by an extension of Bernstein's theory to cov-
.

er the influence of restrictedness of code on the semantic level of the

) . speech act. That is, not only doe}swa“r;estricted code operate on.the' ex-

' ’ ! ¢

, \
pression of self-reference by influencing fhe use of linguistic forms,

’ I

,but it also operates; semantically on the structuring of literary forms

(i.e. geénres of speech production) and references to self understanding.

t
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We were thus led to interpret such literary forms and referénces in S

order to articulate the notions of self ‘and experience contained in spec- .

iy

ific instances of testimonial discourse.

’ We found that notions of self and experience are more restric- .~

ted in the most highly organized groups’ and that such:constraint cor-

responds to the degree of restrictedness of th:—% code underlying the pro- ~ s

duction of the speech agt. Thus while all three groups use the special

:‘. 9 . - ] ‘ 3
speech forms associated with testimonials to fdrther indivildual identi-
Q

figati‘on with the experience of a‘group~specific image of self, they do

.. B

so in observably varying degrees. These variations are explicable in
» . -
terms of the relationship held\{tl:o xist between social forms and the
™

speech act in our extension of Berhe§Ein's theory.

N vy . o )

N ¥ .
As a consequence of this research*we can say that there is no

need to revise our qriginal definition of ritual practice- as actiwitx

}
which focuses dn the group celebratjon of common experience. In identi- o

N

fying \Lheftestimonial as \rit:ual, however, we must bel aware of the t‘act\ . é

that the so-called "individual" experiences being related have ih reality

become proup property by being cast in the testimonial form. ' The "T"

being described in the testimonial is alsoy and in more .than an inci-

dental way, a "we'; the sense of this implicit pkurality is to be found

in an exdamination of the context of meaning that forms the boundaries of

any particular religivus world. g

With Mary Douglas in Natural Symbbls, we are led to a concluding 1,2

¢
reflection upon the possibilities for titual in our modern tontext.

Within the framework of a cultural emphasis on the deve/lopment of an

B

\' ,
autonomous and rational self (which we take as characteristic of modern .

consciousness) , the possibility of participating in ritual practice with- ¢
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( E
out sacrificing autonomy is hardly evident. How is it possible for in-
1 ! : R R

dividual and agutonomous men and women to involve themselves in socilal .

§_ groupings and ritual observance where the unselfconscious acceptance of -

)

hl N « +
. . mutual suppert, of the reality of mutual. depehdence, and of a shared ex-—

perience of mutual transcendence can form the basis for participation in -

%
community? As we have seen, participation in such a group where mean—

ing is implicit and socially based can be perceived as destructive of

both autonomy. and rationality.

4 - . This- is hardly the place for either endo:;sexn'ent:%Ot' recipes for
P ‘ e

v ' o
‘the relief of alienation. . We. sUggest, however, that th\; transformation
: 4

P of the apparent conflict between community and autonomy intg’ a creative

. % dynamic of growth and change--at least from the perspective of involve-

ment in ritual activity--is related te the elaboration of a balanced

L i \\ " system of communal symbols similar in form to that we observed in tfleg

. 2 -
: . Nichiren group. Such a model for ritwal activity seems o allow for the
. ™,

recognition and expressi\on of the polar terms community and autonomy.

At .the same time,,such practice could serve as a model of forms soc—-

Ay '

F{ ial organization where both values are given simultancous emphagis. At-

-

s
-

e b e R ot T

™
e

tempts to achieve such balance are appar}‘ht' in our analysis of the other

two devotee groups. Whatever their special attributes and contribuy-

¥

fions on other levels, it is clear that they, too, continue to struggle . ° :
\ . . . - — . i &

. 2 . . . .
with this question: one group must deal with the introdGction of too

- —_

R i o o

. » N < 4

‘ In historical termg. the most enduring forms of ritual practice
N I . -

- ¥ o N >
+ great a degree of individual difference into its ritual forms, the other '
; with too little rccognition of the value of autonomy and rational delib- -~ 4
g ‘ : q - R
) eration.

o ¢

. seem to be those which stfi{ke a balancé ber{ween these two terms: on the )

] ) ; : ‘ )
. .
* . ‘ ; . N \
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' .l " . ] . 3 ’ -\
one hand, a piety concerning the individual's participatiofi in group
rityal where the context of shared meaning fixes boundaries of meaning
7 Al

on the experience of a world; and, on the'other hand, a sending~forth of

the individual out ©f th® religious group into the experience of a world

"of others where meaning is related to the experience of a selfhoed that

8
»
”~

is in some measure autonomous and less dependent on context, and there-
. < e

fore poténtially communicable to others not like oneself‘-This dynamic

is clearly related to the pressure for doctrinal dévelopment in the

v

great world religions. As Douglas notes, however, this "development some-

.times leads to the atrophy of non—elaborated" ritual formS' an atrophy

abetted by a rational analysis blind- to the forhation of human community.
In our opinion this analysis of the testimonial form se}:ves' t:o

give us a godd‘ gr-ip on the problem we have just outlined, due to the

[
§

form's nature as. a spontaneous specch act produced-in a definite ritual .

O €

context. In some respects, the successful functlonmg of testimonials /A .

3 ST, ’9

givmg balance te the-two el(_me(ptsq,ofﬁse"lf‘ and grdup consciousness can

e Tay e
serve as a}{iﬁdlgm for the successful operation of all ritual systems.

-

7l 7 .

.
v

\
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“APPENRIX 1

| TRANSCRIBED TESTIMONIAL ‘ACCOU'NTSl

The Divine Light Mission.

{
%
ii‘

‘Text A .

it's called Knowledge.

an experience, because an experience is too liméted.

- No!.

s, .
I don't even k,now why they call it Knowledge. I don't know why
Maybe it's because we know something that:other
But it's called Knowledge.

people don't know-~I don't know.
. 4

‘e

I don't even think you can call it
An experierfce
comes and it goes; I don't think it's an experierce, either.

: They call it an experience.

. ° .
BEN I den't know what' to call it, but --= all know is, that It's‘
like brgathing the aix we breathe, it's like bre ing the-air we
breathe. Let's talk about breathing the air. What're ypu gonna call
it? Are you gonna .call it®um --- breathing the air: well you can't
call it anything, you just breathe, right? 'You just breathe. Because
you want to- breathe. You breathe because you want to breathe. It's
like, it's like you don't wanna kill yourself, you want to breathe, you
warit to live. 3But there's people, you know, who kill themselves be-
cause they don't want to live anymore, so they don't breathe.

So --- about- Knowledge: Knowledge requires practlce, it requkres
a steady pragtice,.a daily practice, a practice in meditation, .a_prac-
tice in --- (in real meditation, and not just meditation that you  uh,
go to a guruhand you give him a thousand dellars or you go to read a
book and they\teach you. It's not like that, it's nothing to do with
(Jestern,_ FEastern, Southern, Northern. %t: s rfothing like --- it's not a
me@itation like you think'a meditation £s. It's not doing, "Om, Om” or
“Haré Krishna, Hare Krishna™ or "0, Jesus loves mg, Jesus loves me.'
It s nothing ~—- or "Holy Moses, Holy Moses"--it's nothing like
that. ‘It's so much real than that. It's. llkf_, ~—= like, everyone '

N .

)

4

Lncluded fiere is a selection of unabridged testimonials from
the groups indicated. Thé texts have beén transcribed from cassette:
recordings. Inaudible sequences are marked with Brackets (i.e.
[Anaudible7); where a reasonable guess could bé made about. a question-
Mble word, this is indicated with brackets and a question mark’ (e.g.,
['gues,s’{_'])u Pauses betwéen words are indicated by the use of three
.hyphens (i.e. --- ). Terms with a specific meaning in a particular
group are capltalized fe.g., Knowledge) Emphasis is indicated by
under11n1ng.

-

t
b
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-, . . '
- breathes the same air, right? It's not East, West, North, Southeérn air,

it's not Jewish air or French air--it!s,air! The same is true with
Knowledge: understand that, Knowledger —-- is ——-"1like ---<Knowledge is
like the air. OK? .Knowledge is real, it's nothing --- it's not a lit-
tle tgip. My desire is to --- what I say --- realize Knowledge. Which
means to know life more —-- to know this life more, to —de tQ === tO
make it automatic in my life--to make it real in my life--just as it is

_to live, breathe. This is my degire. . . .

!
r

. It's real, eh? “ It's not a little trip, where you've got to
sit one hour in the morning and you've finished a --r thing, you know?
[inaudible/ Mah'raj Ji ---"Mah'raj Ji is --- is --- is <-- he has ---
he has a power --- he ‘has ——~ he has —--~ a techniqué and a way. He has
a simple way. He's got the most simple way. The most simplerway
you're ever gonna find in this universe.

, . .. —
Because me,.I --~ I went to the Mah'raj Ji, I received what I

had to receive frém Mah'raj Ji, and after I went my own way. Then I
looked around for other ways. I went to other religions, I went to
other groups, I went to other gurus. fter Mah'raj Ji. \ Before, also,
but after Mah'raj Ji. What I found is'|the other groups-—they re fine.
But they're so intellectual, they're sd complicateda_ ?hey re so spaced
out, they're so --- they so ~-- they're really hocked on mind --- you
know, that's their truth, you know. I'm not eriticizing, but I'm just
telling you where they're at, 0K? With Mah' raj Ji, with this experi-
ence, with this —-—- see, I called it. an experience —-—— with this ---
way, with this way, I can -~~ I can really, really know, I can really
know the answer --- to all my questions. Every single question. Not
only questions about who am I but questions about.other things: what
do I have to do now? Should I take this job, or should I take that
job? Every single question can be answered —-- by knowing who\ygg are.
Not by reading a book —--- it's knowing who you are. There" s a place in-
side us right now, there's a place within our bodies right now, within
this body --- that's why we have to keep the bedy clean, that's why we

have to wash —-- you know what they say, 'cleanliness.is next to godli- °

ness. You know, that's wily you have to dress, wash, take exercise,
-breathe fresh air, and all these things, eat good fopd Why? Because
inside the body ‘there's living, being truth ,there ‘s’ llving God, there's
living arm and hand. It's living, it's life, it there. This isn't

. what wé really are. When you know this place, incredible things begin
to happen to you like --- because our mind is very crazy right now, our .

mind is here and it's there, and it's there and it's here and it's all
over the plate. And you can't, you don't know what to do anymore. But,
if you know the Knowledgey 1f you know thisiny and this path, .wow,

you can rcally know what to do every second. You-can have a voice tell-
ing you what fo do and it's gonna be your own self telling you what to
do. Nobody else, no one else to do the brlnglng down anymore. No one
can bring you down. People don't bring 'you down, people don't bring you
high! You bring yourself down and you bring yourself high! And that' s,
the truth! * 'Cause I can be alone in a room,-and bring myself down,
down, down, down. But thege®s no one around me, right? I'm thinking
about my boyfriend, I'm'-—- my girlfriend two years, ago, I'm gonna get
dowr, down, down, and I say, "Oh, my girlfriend brought me down, blah,

blah, blah, blah." That true? Who's bringing you down? Do you --=~

w
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. . at that moment you didn't know yourself, you forgot who you were. With
— - .« this, with this way, with this path, with Knowledge --- yeah, he calls

} it Knowledge, with Knowledge you can know, you can know who you are, you
: . can help yourself you can really help yourself. You know' their saying,
’ "God helps those who help themself." Why did they say that? 'Cause
some guy, some saint said it, he realized it, he knew it. Man, I've:
o . ~ seen it every day of my life. 0K, maybe you don't believe in God, or,
3 o ) or, you don't believe in Christ or you don't believe in religion——it
' . * doesn't make a difference —~-- it doesn't make a difference. . Do you
wanna be helped? Then help yourself.

It's incredible. It's 1ncred1b1e, because I have this body,
you know. ~— sometimes I wonder why I have the body. . Sometimes I.real-
ly tink why am I living on this earth; you know? Another wgy of ask-
ing the question, why am I llvihg on this earth? But —--- with this way

2 . You can really know why, and I 'can really manifest ﬁbve, you can really
manifest‘truth love. But if I'm not—-this, ‘goes for everyone—-if
you're not manifesting truth the way you think truth is, you gonna

aN have the world ¥gainst you. You're gonna ~-—- people are gonna sbe slap-

g ping you back and' forth, they're gonna push you back and forth because

you don"t know. 'Cause when you kiidw tro;h any way, even if it's a
little bit, just a little bit, and you get out of yoursel& --— put it

. somehow, communicate it somehow, somehow --- and you'll see, everyone

around you will be your friend.x OK? This is'my experience and I'm
trying very hard nowr-automatically, not very hard, I used to try very

» hard--automatically, I see this happening in my life. ' And this way,

- this way, is incredible. It is the way. I am sorry to say it, but #t

is the way. OK? That's it. .
. - q ) R - [May 19767
i ‘ hd \ .
3 ’ : . . .
i Text B ' - SN
. o | s Y o ‘ . ‘ . o
] . - o -~~~ My name is /C. E.J. Hello to you} I've never met yau, or
VAT not yet _ And, uh, I'd like to speak about um my life's importance since

rece1v1ng Kpowledge a year and a Balf ago. I was uh making my living
s T playing music, a full-time musician. And~I was uh I was --- was playigg
¢ in clubs most likely, it must have been six or seven days a week and uh
the kind of life I was into it would start from ten o'clock until five.
in the morning, 'cause that's when everybody sleeps, and when I'm go-
"ing back to sleep it would be six, seven o'clock im the morning when
everybody wakes up, “you know. I was playing music because I was in love
with music and I was very hungry [Inaudible/ music in one spot, since
only music was maklng me happy.: That was OK for a while, but, ther,
there was times -~- in life when I didna feel like playing. And uh I
wasn't feeling very good. And a musician when he has to play, when he
has to perform, if he din't gonna [inaudible/ feeling good he ‘has to
. play -—- and —-- he's bound to feel good, because if he's really miser-
,able’ it's only ‘natural he's gonna make “people feel miserable. And he's
gonna lese his job, which isn't very nice., And-that's why musicians
are looking for --- for a way, to get high -—~ and they're looking for \\\

ométhing to --- to get energy from. - And they'll all go getting into
. §ES§E///Q:Qers try different "kinds of methods. ‘
- t7
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e Myself, I've experienced drugs because I needed some ener in
y s g

order to be happy and [inaudiblé/ and to make my music. And uh it w
0K, I guess. But then drugs, sex, sleeping late, waking uﬂ late--all
of these are related. 1It's like a chain. And uh that's ah +-- living
fast, that kind qf life, it's e pressure and uh, it was living fast.
And uh’it's only bound if you live fast you're gonna die fasﬁ.l And life
is beautiful, you know. ’ .

'So 1 came to a point where my Body was trying to --— to go down.
My [inaudible7 and I was running out of energy. So uh it wad getting
. really bad and I was very, very depressed. So depressed that even
music wasn't makin' me happy any more because there was no energy to
play. So, 1 looked at my mlnd and it was going a hundred thirty miles
an hour andsuh I would uh twenty—four hours a day think, think, think,
and think and think. I could sit down in the evening aad enjoy supper
and I would think--py mind would be three miles/away. I was eatin’
-~ fast and I had stomach problems--exactly like uh 80%Z of the people to-
\ day are facing, from thinking and living fast. - .

1

. And un the only thing that coul?\makg: me happy was ‘going ‘to
sleep. In sleep you forget. And actually now that T have Knowledge I
realize J:hat uh I had to put my ego to sleep ih order to be happy My

ego has --- had to go to sleep. That was ‘the part of me that had to go
to sleep in order to m""k‘é me happy to rest—-to leave me alone because
I was uh =~- I was serving my mind, you know; I was worklng for my ~o

mind--my mind was making things and then things, and I'm feeling very
tired I was living fast. And so things were passing by and I wasn 't
enJoylng, them; life was becoming very, very boring. And like I said
--- as I said, uh, I had to slow down my mind in order to =-- let*d’
say, that I would be happy But that was the-hardest thing: how to
slaw down the mind. e
’ t
i 'And,guh, I was looking for anybody that would show me a way .
to ~~- a mgthod to slow down my mind. Becausg~I believe that if --- for
every problem there-is a solution. Like, every lock has a key. And I¢
had a problem. And I think that's the reason like why a'lot of people
commit s\ic:lde, you know, find themselves in that kind of position and
* just die because life becomes borlng, a day becomés like a week, you
know, becausytlme doesn't go fast. 5o I was introduced to Knowledge,-
out of nowhere, one night when I.was wondering, "is this what life is
- all about--feeling so depressed?" And I came to the point where I
could really kill myself. When I made this conclusion, I sa1d "is
~this what life ig all®about?" I said [Ereak in tapc? .

. . . after he was talking to m€, it was so surprising, it was

~-- s0 amazing. It looked like a —~ a per3dn who ---‘I've seen him

\ mewhere losing his glasses and trying to find them and bel really
- confused, trying all over "to, find them, those glasses and yelling and
' \ swearing at everybody S T mean, and then he finds them, he wears -
them. So it was like-another surprise; it was that close the answer
that 1 was looking for. And that Knowledge, it was that close to me, =
because through Maharaj  Ji's --- He didn't give me anything from his
ocket he just revealed sometiMng to me that was within me for twenty-
our, years and I didn't know about it So, by px‘acticing this
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Knowledge, from the first day of practicmg, I can see how I was bene-
fitting.’ Berause‘l—was in a positlon that I could appreciaté the value .
of this Knowledge. - '

-
As I said, I was very depressed. ,And I can see the difference . :

uh' [naudible] of being happy, something Z;hat I was. looking for for a - , -

long, long time. And uh [inaudible7 uh,the importance of this medita- a 1\

tion. In practicing, I was getting better; the more I would practice, )

~ the more I would get better, the more Iia/ntd slow down my mind which

¢

was the causd of the suffering uh becauge my mind won't let me partici-
pate in the daily activities, won't le o ——~'to get into life. I -
would just sit down an watch everybody liying, having fun, having =
dreams and desires and -~— working to get their dreams true. But here

I was just watchlng And, because, like I said before, my mind was mak-

ing me think' and tlmlmk——l was working for my mind. But by slow1ng dowm

the mind--this is what the meditation did--it helped me to grab my

mind from every crazy direction it was into before, because it was all

\ .
over'the place --- this meditation helped me to bring my pind with me; . |
. Instead of becomlng a slave of my mind, make my mind again becoming a : E
slave of me. 'Cause that's the really --—- that's the goal of this ’ 1

| life. And not only my.mind; I looked at my body. I was able to look
at my body and uh I saw two hands, I saw feet, I saw organs, I saw a ;
talent, I'm starting to realize tldt those things all have to be used _ ' ;

proper. And that was a problem: I did not know howto use them before..
And gply through Maharaj Ji and his Knowledge that taught me how to use
all-this.~-- this --g, this --- this prize that this —--- this instru- .
ment, this’'body, the human body has been -~- has been .bequeathed with. oo
~ And uh it was really hard, wvery hard, because I realized that uh what I ]
needed is peace of mind. And that peace_of mind, I guess I had to pay :
the price because everything in Iife ¥ realize there is a price. You
want a car you have to pay a price, ypu want a girlfriend you haye to
pay a price--so I --- peace of mind whkich is —-—- in the-bible they.de~
" “ scribe.as heaven, ySu know ghere's a price to it too. :

And this is what Hm living today{ and you know, and only.by ) .
\ medlt:atlng d practlcing medltation I see that I'm paying the price
. and it's -<= jt's ——- I can't describe hew much I'm benefitting. No - :~
- " matter how mu¢h I could talk about this, I could never hgve enough to’, .

‘describe =it.

ot

)\

, Thank you very much.
o . ‘ ‘ May 19767
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Like, ul, like wheg I first started chanting, you know,: 1ike I
was in a really, really like crummy--I can see pow--really weird like
.condition, you know really kind of a freaky guy. And like [laughter]
when I'd get up, like, or just talk to somebody, you know, you know, I'd
try to be friendly but they'd give such a weird feeling and they'd:
"Aach, this guy's W{:ird." But like, you know, like, I ~-- gome ==~ - e

il
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) lﬂce I was runnigg down the ‘street, like that s where I lived at the 1
time because, you know, that was kinda "1like;" you know, the life I had
« Qz and --- uh this §irl drove up,qyouk\ow‘ andshe asked me if I wanted to R
A g0 to a meeting, uh --- First of all she said, ''Have you ever heard of
chanting ham-—myo-—h’o renge-kyo?" And I siid, "Jeez,” is this girl wise?"
_You know we're standing there and --- uh And she goes: "You can chant
' these words and get” anything you want,” you know, and that was weird, man
- that was weird. I-told her, "You're weird," you know; "I believe yor you're
weird." And, like I tried all kinds of things, like I was living in the
street, but T thought I was so --- had it together so intellectually,
jou know. I knew all about Socrates, I knew all about Plato and The
Republic and the whole deal. #But like I didn't know how to get, like,
get food, you know,-and ﬂaughter] [inaudible] or anything like
that, you know. So I was kinda unconsc1ously like looklng fora
. philosophy where I could like, apply it to daily life, you know, and do
something, you kngw. - i '

'
v
v
1

PN

S Ané# so like I run into this girl and she said, "Yeah, come on to
this Buddhist meeting," you know. Andglike I tried the ——- the
straight way where I--like I don't kno@ maybe it's not straight—-but
so I decided, you khow, "try the weird way--that's gotta .be better"
.[aughter7 . [inaudible7 You know I thought .maybe a cult, or black
magic or somet«hing weird like that. But like, like I came into this
meeting, you know. And like these people, all they said was you know, f
"Try this chant: nam-myo-hp—renge-kyo." Like, uh --- And I asked thenm, L.
"Well, what d'ya wants; you know? I don't have any money, you know." : ‘
')And they said, "It doesn't cost a‘nything—-nothlng at all. Just try the |
chant and see whpt ‘you can do ' you know. - Y, ;

N -

And so L%~ I was into the feel of it. I was chanting for
dumb things, ygu know. Like —--- cars? Fifteen years old and no 1li-
cense, you know? 'You know, that's --- that's --- you know-I couldn't

. . * think straight, in other words I wag =---— crazy.

\ . And uh, like --- like every 81ngle day from a year and'a half g
until teday, you know, like every single day™ft works, you know and like
every morning you know I get up and--I don't really wanna get up, you |
know--% get up and I feel good inside, you know. But it's really neat, ~
g like, uh [inaudible/. .

-8

. - 'Anyway, like, you know I ran't you know and I go through this - oo
- little "Humph" r== Anyway'T go through this1ittlé blwe book called -
gongyo --— and it's really neat)\ this kind of life condition that I =~- .
I for sure knew I didn't have inside me --- you knew,.lI was so, so pos- | ']

itive, you know. ' T was always negative, couldn’t talk to pecople but it\ﬁ
- really comés out, yOu know, and Ifyou know, challenge my day. ’

And like -=-- for the first time- like my family s like more, you - .’
know --— Before I didn't care, you know, "Big dealsy" you know—-unless 1 .
‘could get something out of it. But like, now like my ¢'s more to- ~ .
‘gether, you kpow; like my sister, instead of only coming ovér when she
, wants money, she comes over you know just all the time. And my brother o
- ‘ doesn't try to beat up my mother any more --- you know, I mgazh .this is - .. Lb
N kinda a weird famidgr, You know. . . - : .

’ . . -
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) But anyway, it's really neat, you know, lJ.ke t-hey re nice to
each othér and’ they re really trying good. And like they even say
" "Thank’ you'', and 'you know, stuf‘f like- that. 1It's really neat.
r - .
I mean this chantlng has really! revolutionlzed Jy life you
i o know like =-- All through actual proof; nobody told me anything, you.
| . know. Nobody gave me you know, words and said, "This is gonna hap~ .
e pen," "This better happen,"”
every single day. it's never, never --- didn't 'work. Maybe I didn't
work sometimes, but that chanting always works, yQu know. Every sin-
. gle day. ‘ . s .

I3

- .

Sure hope you give it a try. Co .
‘ [April 19757

. o Text D . _ ’ - L L

| ’ [inaudible’ ‘And I'd sort of like to tell you what W\gxperience
: - is uh joining Buddhig N
. Um, I'm a dancer anrd I've been dancing now for uh ten years.
© » Anf I was uh trying to be a very good dancer and vuh I went to a lot of
s studies and all that. And I went to New York and I came back to Mon-
' treal and I went back to New York and I Yust wasn't gsatisfied and so I
: said, "Well, I1'd better go\{ ack to w,here'I came from,\to Europe, and

-

; um try my uh --- try my luck there i .
: . ' " Arnyway I went to Europe th =~- I wvas trying \to join a company
- -there, which was, T felt, the most important for me< And when I got
, - ' there they said they had no audition and no -~- no chance to ~-— to —-—-
" join.” So I got very disappointed and I went to see a teacher that I

khew in Europe 'n got very uk uh started again to work and I asked-to
audition where the teacher was teaching. There was no opening again.
* N ¥
So more and more it went on and I decided, Well maybe I should
stop dancing and look for something else. And um one day uh one of the
) ' dancers um introduced me to uh Buddhism uh. He says, "All you have to
do," I think he said, "just chant nam-myo-ho-renge-kyo apd everything
‘come out right." ‘ : . '

r

X And so I went to one meeting and at that meeting they sort of
-+ told me, well, uh in Buddhism uh you see that If um you're a dancer and
if you started this kind of life, it's part of your --- part of you in-

just anything. You have to uh go all the way and (1 out what it um
what it brings'to youe . . > !

t

~

So 1 kept on chanting a}ld chanting abc;ut a month, a month and a

: /% I.got to go to'she-audition I méet one of the members from, _from
- B sels and um I got, to be very good friends with him lat;er on and

‘- N

you know. But like I try it myself you know

aQ

side, deep inside, then you couldn't, you can't Just let It go and go 'do

%, 4 » half and then all of a sudden I get thip'letter out of the blue ‘for the
. L. audition that.I wanted. for, that compan And well, I didn't thihk it .
LN ' +. was'any Benefit; but I just tHought, well I go into the audition. Apd’

3
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" um ‘--— He showed me what Be,nefité were, tha‘t I could regeive from

chanting.” And also at the same time at that time since T was so up-‘.' '
set my, my whole system was uh updide dowm and he sort of put me on a - . 1
‘diet and got me straightened out fine.

And uh through my chanting my dancing has become' uh so much more
stronger and [inaudible/ I have something to go for whereas before I
felt everybody --- all.my teachers were always saying, "Oh, you can do
more,'" but uh I never felt that they were giving\me the right atten- -
tion, where now I feel that, through chanting I have my own intention ‘ -
towards myself in order for me to get what I want out of my dancing. '

Mojtreal so that -—— because in Brussels I did a lot of dancing, I

didh't feel I was getting enough -—- and so I decided to leave and I Co.

came here to Montreal. And.uh joined the company here and uh. I feel *

all these events all the way coming up here where I felt I had nothing o
""where now I feel I have -practically everything I --- I want and am

looklng for and also I've met so, so many, so.many people through Bud-

dhism, uh, close, closely whereas before uh I met people but then they '

left and. then never see them again. and .it was the first time I met o .

people and I got to be good friends and I still have ——- T still have ,

those friends. !

\ And the um after Brussels uh I finally decided to come back to -
\d\'k

I, really enjoy, my ——- uh --~ my —-<- coming-to-it-ism and my
rejoicing, I guess.

N

. - " [April 19757

~F. : Text E

»

Every time I have to come up-and say about my experiences I

_ think, "Now more than ever before, I have stage fright." ’
Ah, T think it's very difficult to explain everything in just

one, you know little experlence. But to me, with all the experiences

of Buddhism, I find it is the most- impartial practice. That is, no mat-

ter what, whether it be my health, whether it be financial situations,

. whether it be my Jfriendly relationships with people, I have absolutely

’ revolved everythlng. .You know, everything I touch, like I said one day

at a'meeting, turns tdb gold. And it's incredible, beca'pse, um, I've

, also found out that Buddhism is not eliminating anything, which is _

R d/ . what I often tried to do. I'd say well this is very bad and I'll just

" put, it in a drawer and lock it up, you see. And you khow we'll just

| pay attention.on the good things which is what everybody elsc® in most
‘ ‘/(' _pliilosophics does. And I realized n::ecently‘that: one ‘has to take every
f ) aspegt-one has and deal with it. You know you sort of control it, you
| ] _dan't eliminate it. And that's the most difficult part of it, is that s
U ‘ é€verything you have is you. And the essence is. what brings it into R '
B : . favorable position, you know. And through this practice you chant to
‘ ‘ bring-out your essence, to bring out what you should do, what you have.
. And I've been realizing you know whether it's == you know like recently
1R . I went for two months to study dancing in Europe and I made fantasté&g 7 '
a {

o determinations that I would.not break my schedule and it was six da

e %4 . ‘ .
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week that I was having classes, you know after several years where 1
hadn't had classes at all. And my teacher at the end of two months
said to me, you know you have succeeded to do something that people in
ten years don't do.” And I found that it. was through my chanting; every
day I*made a very great determination to understand my teacher and be—’
cause I only had two months it was like a marathon run, I really wanted
to explore everything, you know, so 'that when T come back home I can
digest it for the next ten months, yeu know:

But I really realized you know like it revolutionized every— -

thing in my life and like I've come back here and like I have to get
intg, a pattern, because 1 have alvery lazy nature. And if I let my-
self go, everything goes. - ’

And very often I challenge my practice, and if I don't prac—
tice one day, I realize how everything has fallen down. And it's not
a mental attitude,'lt s an absolute essential attitude. And when I ———
I persuade myself to do my practice, I'm so overjoyed with the change
that comes [inaudible7 in no time to me, it's like a revelation. Once
agaln, that when I practice I change everythlng And when I don't,
it's just like I let- everything stagnate and, you know, just sort of sit
#¥round and it doesn't go anywhere. And uh I have to now go back to the.
airline after three months of not being with it and again, you know, I
will have to challenge and I think what is most importamt, I want to 7
really communicate the happiness to everyones ‘And I want#to get as
much wisdom and as much strength as ‘I can so I can communicate it to
everyone that I meet and this is sort of a great challenge--we're talk-
ing about world peace. But world peace goes at an impartial ltevel, you
don't select anyone, the fifsg\ erson, you know, and in London, I suc-
ceeded in doing lots of shakubdgu on a very individual basis~-people
came up to talk to me. And asked me thimgs for no reason. I mean, you

e

_know, that you would see or --- there were no.grounds for it, you know.

And from there started a relationship and from there they would ask you
know what you did. - And there was a communication and a sharing point.
And that's what I wish that I could do more and more and more in the kind
of field that I am in, because I do meet lots of people. And uh my you
_know I've really --- If I had to say am I happy I, think I couldn't be |
happier than I am now and yet I know I COuld be more happler tomorrow
as long as I keep practicing. I keep dlscovering what true happiness is.
And, uh, it's very difficult, but it's fantastic.

P - , [hpril 19757

St—Pierre—Apﬁtre Charismatic Prayer Group

Text F - 4
: . N

It's been a couple of weeks that I've been here, and I've had

*'some difficulties, but also some great joys. And then, maybe, over the

weekend --- it's true I was-in [T. R.7, but I think it's what I do here
‘that prepared me for that. I felt, for pretty much two days., :like truly
the little daughter of the father. I'm not going to say how I experi-
_enced that, I don't know; but that's-the first time in my life ‘that
that's happened-—to really feel myself to be that little girl. So much

n i : »
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so that I paid no attention'to anything whatever, 1 could allow myself
just about anything. . :

. .But I found. t@:‘ a lot of fun --- Glory and praise to you, Loxd
Jesus. i ' :

, ) \ : March 19767
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Text G . ’ ¢ ] '
K : ‘ ¥
One, two . % . _ = - ) °
Well, me --- the Lord has fllled me and Jd'm very happy. I
won t change my life for ==~ I'm happy, I'm really happy. I had a chum
who didn't believe in the Lord or anything: zero, you know. Him~-he

believed that dope was the greatest thing in the 0rld.
Well, recently --— he -— all that's changed.
know who' the Lord is. & ¢

« -

. R b rr
Text' H

It's deen a iong time now that I haven't --- sinceé the death of
my father ==~ I'm feelmg H PPy« And since I've-been in ther, charismat~
ies I feel good. '

» » ™ -

-7 [
.

. I don't want to leave tonight witi%ut recounting -what I had
this week. Last week I had a cidll from a lady, her eighteei-year old
son lost His job. He had a fight with the employer --- .and she neegled
the salary of-her son, and she said to me, "He has to get another job:"
And I said, ""Why don't we pray that he finds .0 He liked working!
there?" And she said, "Yes.”" 'And I said, "Le&'szray that he finds
one, and 1l€t's pray that he returns." '

In any case, last Monday night I said that intentlon that an
eighteen—year old boy was looking for work, and he needed it for“his
family. This afternoon the lady took the treuble of coming. to my place
to tell me that he went to speak to the employer, that he listened a
lot, and that he rehired him [applause; "Glory to the Lord, " etc.J
--~ 1t's all you othérs who prayed for thdt last week -—— [animator:.
"But it's the Lord who glves'] --= I think it's a present that I got

from my seminar’ —--
) - ‘

i
N \ .o \

Now he wants to °
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Text J ,

-

I don't want to leave without telling you all what I felt in
praying [interruption] what I felt while praying just A\lLittle while
ago. I was praying when, all of a sudden, my hands -be carie sweaty, I
cried, my heart skipped a beat. 1 look -~- in my sight --- inside ---
I saw Jesus on the cross, like when I go to Notre Dame de lourdes. 1
look at his face and I say, 'Lord, call me, I'm looking at you. Speak
to me, I'm listening to you." And the Lord made me understand that I
was really selfish. I was thinking of myself, I was going to get my-
self grace from the Lord. And for my family~-I was always thinking of
reconciling my family and nothing was happening. I came to understand
God should be served first. I thought about the others --- I made my-
self pray for the others, neglect my family--my God! I thought a lot
about the others, and prayed, and endured sufferings to do them some
good, those whom I meet on my road. My God, it's still going on, it's
not stopping . [lnaud1b1e7 did yesterday, because of the testimonial we
heard. /animators interrupt with "how the Lord works wonders" and
"takes us always beyond . . ."J '

It's thanks to Mary, through the 1ntermedlary of Mary,: becigse——

now. I remember--at -our house . . [talk interruptet|].
[March 19767
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Text K ~

-

Good evening. It gives me a lot of .pleasure to come with you to

" share a lived expericnce of the Lord. Lord Jesus, deign to put in my
- heartyour love, in my spirityour spirit, and on my lips the words you’
. want me to say for your greater glory. Thanks to the Lord.

-

I confess to you that it's a little moving to speak before com- -
panions like you all here, with whom I've lived for #—- let's see, two.
years that we've lived together. So, what I1'm goidg to say, I believe
that all these people have experienced it. I thi that the.Lord works
wonders in you, and, well, we are so happy that wd aren't in a mood to
talk about it. But I think that it's good to talk about it.

N S0 =--- the Lord hasn't been for me —-—- that is, ‘he hasn t
brOught me to experience thunderbolts or explosions, but 4t's an exper-
ience lived from day to day in whlcﬂ I've felt the continuous presegce
of thé Lord, who never leaves us. So, he's with us to explain our
doubts--at these times he augments our faith. That's what he did for
me. And confidence and joy, too. .

And December 12th, '75, I was invited for two weeks to [J. V.7
and I was so happy because I wanted to go there to pray for the people
and then, well, I was caught up in something .~~--"1 don‘'f need anything
myself. I told the Lord: "I m g01ng to pray for other people.

»
And so we were three or four companlonét—lt went very well, the

atmosphere was truly good. And then during a eucharistic celebration ---
. a - - )

~
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© it came to my ears--I1 was in front--and I heard someone, say, ''There is

\

118
I should tell you right away that since 1 was skeptical about the epis- ) o
tle of Saint Paul which says "'you will receive charisms; there will be
gifts of knowledge," etc., W{-— I heard P&re [R.7 at Marie Reine des -
Coeurs, and ~—- oh, there whs 'a crowd of people in the hall, there were T

a lot of people who were supposed to have the gifts'!of healing, and I

was .really skeptical. I didn't believe any of that at all. Well; look:
.a nurse who's always living with doctors and sick people, I can't start .
distrusting medicine and doctors. But we live in making a mentality-for . -
‘ourselves; you need to [inaudible] in all kinds of things which will :

cure us. Anyway, I was skeptical about this. v A B

Coa -

So, I went to /J. V.7 and all of a sudden I became aware ——-— )

a person-in the room who is suffering from [medical term/ and the Lord

wants to .cure this perscu}, I felt someone was behlnd me, so I looked i
to see il Pére [R] wasn't there ---.it seemdd to be him. Anyway, it~ /
wasn 't him --- or someone who had received the gift of knowledge or . / ;
like that, the gift of ‘healing —-- ) . o . i
| L

t

So two or three things like thdat happened. And I ‘was always
turning around, out of curiousity, to see what was goingon --- 'cause
I saw 'that 1 was really lacking a spirit of faith, because it's really

" with simplicity, believing in what the Lord gives to people. So he ° . .

Aihole serles of gu11t§ ent past, and the Lord --- iths

says, "'There's'a person in the room who is suffering from a circula- . ,
tory malady in the left leg." T was stil] turning around looking ev- : ot
'erywhere when I heard that. Then I felt a warmth which-started rising ¢
from my feet riglit up to my knees --- and ‘then I lost faith, probably,
because it stopped there. ;
W I didn't realize that I was crying: huge tears, #nd then my .

zs if he said .
to me, "You lack fai So —-- in fact, the message %as heard in my °y
ears, not verbally, but in any case he said, "Do you want to look at . :
what T've been doing with you?" Oh, well, then it was [inaudible] ——— o
I said'hbthing at all, it was the great silence. Anyway, it continued; . ‘%
the ceremony unfolded. : ]

Then we went to lunch and ‘that intrigued,me a little. I didn't '

~say anything to my companlons, 1 kept that to myself --z I'said, "I'm
g01ng tostudy that." OK. %
. Then in the aftermoon we had another meeting, we continued to }
, pray. Then, afterwards, we had a break-and I said, “Where 'is the man )
who ——- " I absolutely needed to see"him. And“I got near him and I 5 3
said, "Is it you who ~—— " He said, '"Yes.. But it's not me, it's the

Lord after all. It's not me." And I said, "Who told you that my legs . ) v |
hurt like that?" He said, "No one. It's the Lord. . Alleluia." Well.

And I%didn't want to accept that——he seemed pretty sens1b1e, too. But . E
- that iwas really a doubt. )‘ - ' \

And it went on like that. And I said, "Will you pray over me? ' el
Bfecause, frankly, I have no faith at all, none at all ---'and it stop~ N 5
ped at the knees --- and everything, and I felt paralyzed." Anyway, I ' |

had(a lot of confidence that he would pray’ over me. .

N
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up, faces smashed, guys

And
. tcst%m) fal." Well, 1 turned pale. And the ‘cucharist started once a- -
. Lo gain if” the afternoon jand, well, I spoke about it like this. And the
P Holy Spirit --- you know he is among us and he” speaks loudly. And ---

‘another person, the person started to heal this moming--to be healed——.
and let there be conlidence that ‘the Lord is working his work.

Anyway, he did it very, very well, bécause I no longer have any
circulatory trouble, and that kcpt me from sleeping. and hurt a lot.
And.it's with you all ‘that I'd like to sing am alleluia. . ‘

. . o t ‘- . 1 i [March 19767
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Text 'L . . ¢ j

o . ) t , N
N . o J

Isdon t really know how to start. If that says something to
[inaudible] that says something to everyone It was really —-- I've
been witness to great marvels, I've got to say frankly.  And I don't
know where to start --¥ - ) .

last summer, and I
And since that time: -

I joined this here movement during August,
was healed too, a™kittle like the Sister, there.

well, you've got to say that something has really hit me. I don't
miss my hour every day, I.tell you. And then after that, since I'm |
Provincial T traveled a’lot and took care of the missions. I spent a

month at [inaudible] last aufumn, and we started a prayer group. And
the Lord truly descended into the group; he didn t dqo any miracles,
like hLallnbb, but the group was really caught up. =--- It fuscd them in
charity. 1It's really extraordinary. That struck me. There are always -
frictions in a little eommunity like that --- but'pveryone's united
like if gyou todbk twd candle stubs and put them together to make one can-
dle to give light and heat. - Tha?'s the ‘first thing I witnessed and
[inaudible] about that --- about/the testimony which that brings. i
. . , ‘ " .
And then, since November, I've been obliged to replace a curé
in [place? in Northern Ontario because the Father is sick, he's at
St-Agathe cyrrently --- And we started another prayer :group there. We
didn't start big, but very small. And there were others yho preceded
us, the Pentecostalists camé in.s Pentecostalists -—- the Pentecostal-
ist movement, Protestants ——- T don't really know.. Anyway, it was
prayer. =--- It wasn't a church, but a group.
3 . a
Anyway, they went 1dto the Indian reserve. And, let me tell
you, that caught on over therei&w:ey In the space of th{ée months, -—=~
there used tp be drinkin n the“reserve -~x you saw people all beat
»kiglxpg themselves —--- wow, there.was always
all of that came down on me at the rectery,

-~

something different.
and -—-

Well,

r

Well, the Pentecostalists came in and they got the peoplé to
pray and they talked about the gospel and the Lord Jesus aid, well,
it got going ~-- And they started circulating a kind of blacklist so
théy wouldn't go looking for'booze. ,But in the end, all that was taken
care of, and those people have started praying just about every evening
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ﬁ;til midnight, one o'clock. And they sing te the Lord --- I1've never
had an evening like it., It's _true.p’ ' { ,
v L3 , i ' , \ A \ N -
And after that, I got a prayer group going gmong the 'whites. -
But that --- that's not going too quicklyy But there's ong, thing --- y

Just, just before lecaving, it was the last seminar--the seminar on the .
life of the Spirit in diffcrent parts—-and then the last Sunday we did
a prayer evening, aybe a dozen of us-'or so. And, well,

a woman came , ¢
and she had a very particular intention,

he was f1ght1ng with |

rbe au
“hecause, well,

poli¢e --- he was caught stealing by the policc and he got his
_“kfice broken. And then after that he was ponna lost his job at the mine,

) there s a mine up there. And everything was g01ng wrong. And she got
us to prax,for that, . and we prayed.

I;ﬁ;ﬂs going badly, the guy was drinking a lot,
th ice i

/
e

Well, the next day——I was leaving at noon--at *eléven o'clock

The guy and his wife
And he went fo the
"Take all the time you need, six weeks for

"My knke's OK, it
11 taken care of.

she called me and said "They've patched it up.
are doing fine, they're together, they re happy.'
mine and his boss told him,
it to heal), and take care of jt." ‘And the guy said,
doesn't hurt any more, I'm tops. It's
it's unbelievable, do you believe 1t°

.

And I -

) It's all those encouragements like t
ast _autumn in this prayer movement. Well, 1 offer glory all the time,
all the time. .But there's only one .thing we should watch for: you need
tg pray [inaudible?, for instance. And, if I might give you some ad-,
vi¢e for praying: we should glorify God but often 1ift up the sacri=
fice of Christ towards the eternal father, for him to deliver us from 9
the enemy. And by the blood of Chrlst ~—— that's.where it's at. Any-

way, that's what I do every day and I advise you to do that if you want
the movement to spread.
°

dt. I've had since

' March 19767
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Text M .
T, , « hY
Thank you very mucb Since I like to speak at the mike, that's
why' I've come here [Eo the*front7]. ~So that --- also, I can say that I'm
*happy to come to the mike to-say ~-- perbap%.proclalm what went on dur-
in%’Epe seminar --- because I really would like to express what went on
se I see that there was a work of God and of the pe€ople¥all around
there was, well, prayer and goodness.
- . X S ) |
In fact, at the beginning of the scminars -4~ I think it went OK
at the first one. But the second--even after theffirst one I said to
myself, I felt that I really didn't have peace, T even wanted to dis-
continte. So, it wds then that I [fasked?/ to exdhange --- because ---

" to exchange about each seminar, so that I .decided\to follow all the way

to the end —-“- because, truly, I was at the end ofdthings. ]
B ‘ ' ' . .
7 Now, I tell myself --~ also, a taste for prayer——why I was ret-"
icent in face of the seminars was that -—- I tell mys€lf, when there

was questlon of God loving us, then, I hit,a little QJ;rler because I

a real experlence with a couple. '
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' love me due to the fact that I didn't pray.

_our prayers. I'm telling yopu about th],s also so that —-- How many

: eplleptlc selzures And it was up to ten or fifteen times per week.

121 -

didn't believe Ln prayer more or less. Which meant that God couldn't

s desrbal i

* " In fact, this idea of the love of God, well, made me truly ret
“icent. So, after, well, hav1ng made an act of abandon to.God azd hav-
ing understood the state I was in ——— well, the feellng for prayer came
back, so that after hav;n}g prayed together, and over me too, I spent . @ .
half a day in prayer at the- little chapel Notre.Dame de Lourdes. So,
I felt that the feeling for prayer came back to me easily enough. I

, thank the Lord. Ly .

A J * o [March 19767
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- - l -
/ I could perha,pg speak, *huli, of the lady's daughter? And\you%can
say if you see, OK, Madame .77 .

v Well, her daugf]ter w;als sick and I aslkeld to pray for her. and, and
we prayed and made faith in the Lord, and I think .that the Lord heard

children do you ‘have there? Fifteen children living. She has fifteen

children living. [applause] 1 think there are still seven living at - ‘ P
home, eh? Six? There are seven. ~ L . Ve

.
» 4 Tl

Anyway, that's the reason I wanted to speak to you abox}t this

because I [inaudible7 this person very much, as you can 1mag1né and T - - {
know that she's done a lot. And thére is one of her daugl}ter's which is ', -~ !
very sick --- Elisabelle -—- for only twd or thre@/yea{s -r>~What? For

five years” Well, since the death of her brother she's“started to have

And it wasn't very pretty, eh? - |

» . . N . N
™ . So we prayed for her, we recommend%d her to the group heré \ :
.and since that time she hasn't had one seizure, she had bnly ~-- she i

a bntrolled and she has no more epilepsy. For, I think the Lord has
ruly worked woncfers because "I m sure that he really loves this .fam-
ily, this person, and wanted a-lot to comfort _you and help you, eh"
So,’ thls is a wonder of the Lord, seems to me.

N J » - . : » March 1?767
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h(a-d/?o Well. She says that she went to the hospital and her seizures
Te
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Text. O . N
. I've got another one, mgybe, real 'quickly: WGll,‘it's about a .

young man who --~ I think I told you about him; he had an accident and

his liver was sliced, in two--a .car accident. And, with it cut in two he =

was finished.

!

-~ So I went to give'him extreme unctiorf. And T recommended him to
the-group, I think. I wepnt to give him extreme unction. And._ I said to
him afterwards, ''Oh, it's going to be alright, it's all over. "I think
the Lord's going to help you." I 'told him that: ‘

- .
\ '
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. . N And the enurse took me aside and said;''You k,npw miracles? I've -
seen. t:hem, there are m;racles. But he's finished." And they gave me )
the. papers and made me sign the extreme unction papers to give to his
. parents after his death in order to prove that he had extreme unction :
Ta e » before dying. L, # .o s ) : '

' " . * So he w’ thlS state for about three weeks and he weighed

S . . abou.t seventy-fiVe: poumds--he was a guy about as tall as I am. For -
three weeks JhE s continually bleedlng —~--he had a tube for the blood
around ljke this --~ and his liver.wasn't --- half his liver was de- . LT

. " stroyed and, he had a bottle of blood .which was filled t-don't-know- ' ’
how-—many t1mes a dgy and they gave him ood at the ather end Three g
weeks. like M and there was nothing t5 be done. - £

"

R R T A
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. . Good --- Lverything happencd <"in two days hc was
"saved'--we can say. The doctors “— he changed doctors, his [maud—
ible7 was runn,}ng and they wanted to keep him there’ and wanted him to- . J
‘die there. In any case, the next day everything opened -up and he's - 1.
saved since that time. : ‘ .« . ‘ N
o <
. And I told him --- because he s not really --- uh believing o
\ dnd, I don't know --- his family isn't really --- well, "it & a mess," )
like "they say dbout those situations --- just like a lot of families.
. Anyway, I told him, '"'You'd be dead, you know,.if:it weren't for the
people praying for you." Because I asked people to pray for him.and I'm
certain it's . true that --~- we can -~- I don't know --- bring pressure . ' {
on the will of God even if 1t tempts him, like we saw in the gospel
\_. carlier. Tle. says, "Oh, you're waiting for prodip,lo and signs from .
me, eh? You didn't bc_hew., so you don't have any." But it's when it's
not just knowing the 'why" of Jesus--when on the contrary; it's a work
. o of faith in Jesus that we make--when wé pray, precisely because we )
have faith --- 1 think it's a lot different fgyom prayfng to have falt:h. Y.
And over again, if 1t 'S, true. R

i

X
1
<

-t

So, I wanted to say that earller, as a reactlon to the gospel. _ -
3 I think the Lord is happy when we pray in a faith experience because
~we know how much the ‘Lord loves this person, and will do somethihg fgr
v himc ' - .

- -
'

So, in Emy c¢ase, I told him and I think he understood --- T . \k .
helped him to wglk the other day--when I went to see him it was his Y
~ first step--and he saidd, "[J.7, with yo® I've got confidence --- I know ¢
I'm-gonna walk." So, if he starts to believe me, and in priests, and -
maybe in God ---+And T think he's starting fo understand ,something in.
all of this. T have the impression that theLord's going to touch him
with his hgalmg; he's golng to realize- how much God has loved him.
Thanks.

»
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g B - Over the weekend my husband left for -the country. And T said,
‘ "Well, you know, you're going away and- I'm going to stay--I'm going to

% f .

rest. And that's fine."
’). \ My sisters were supposed to go see one of my relati'\./e_és who just ~
got out of the hospital. Well, she got sick. So; my other sister ——-
‘ . . "%’well, she couldn't go, she wasn't feeling well, I'm going to go in her
' : place. So that's fine. s - '

My sister had a fever, she's nearly 102--almost 103--and she
telephoned to tell me: "I can't go. I can't leave my sister like that.
Can you go and replace the three of us?" They all fell sick--all three
of them--in the same week. And, so --- well --- I was the best of the
four. . < ‘

o

'

So T went to sleep and I got up. :And I got dressed and I wént

to take the train to Ottawa. »
. ; . * 1 o
1 And during my trip over the weekend, there was a person who ——-

. I underwent a trial,. anyway, and I really think that if I hadn't come
o _ to the charismatics, I would've been really, really mean. I would've
\ been really melap in my speech. But like they say,. I said nothing. I
- told all my sisters, L accepce}; these trials which really hurt me, 'but
An thinking of the Holy Spirit and the chargsmagics. So I was OK. I
tried tohide the thing and, well, to fix It up. As long,as these people
had gone --- oL . t :
B _ . . \
I was with my sister last week who came last weeR when I was in
the country at ‘'my sister's place, after these people had gone, my sis-
ter said to me, "I don't recognize you any more, our little sister. You
have really changed so much that I thought you couldn't stay qUiet in
. . front of what was said to you. I congratulate you.," Well, I said, ;
' "Thank the person who took me to the charismatics, first of all, then
all the group, because I didn't recognize myself."/ And she said, "It
+ - was really hdrd, but 1 tell you([inaudible] wé didn'€ ;'écognize you,
it"s you but you're notl{he same and T hope, I pray that continues."

I3
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That's my testimonial. _ . :
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THE MAN AND THE LIZARD
- -
| ~” .
. A talf% passed .along by devotees seems to epitomize their ex-
perience of their minds after’ some_months of meditatian. The story is’
+a once-upon-as- time tale, in which a man travéls through- most of his
life w1th a lizard on hls shoulder, whose opinion.he respects above |all
else. For years he goes where the lizard sugg,c_rycfs/(fpd shifts cours

with thy lizard's whims. If they go to the city, the lizard acquires a. .

quick dislike of cities and demands that they go to the country; i
they go to the country, the lizard becomes bored. -

"One day the lizard tells the man that he's heard of a great
train ride one can take to a place called Heaven, a perfect place7
'Let's catch that train,' says the lizard, 'I'm tired of this place.'

The man agrees; as.is his habit. As they begin 'to board the trafm, the .

conductor stops them. ;'No lizards allowed on this traln,'’ he says';»
you '11 have to leave that lizard" behind if you want to- come. . The man
steps off the train unhappily and the lizard protests, 'Hide me in your
breast pocket,' hisses the lizard; 'I want to take this train.' . So the
man hides the lizard and boards the train. When the train is well under
way, and the man is thoroughly and happily engrossed by the scenery, the
lizard slips out of his pocket and ontoghis shoulder. 'This isn't)\so’
.great,’' complams the lizard. 'Is this“vall you've seen 'so far?' 'L

like_it,' says the man firmly. 'Well, I don’t,' frets the 'liza¥d. - |~

'Let's get off &t the next stop.'- They are. still arguing wher, the con-
ductor pops up'and spots the lizard on the man's shoulder. 'We don't;
allow lizards on this frain,' he remlnds the man. 'Either get rid of
that thing or get off the train. The 1izard suggests they get off,

s#happy that the confrontation suits his purpose; but the man hesitates,
then lootcs defeated and unable to reject the companlon to which he is
so. habituated. He looks despairingly at the conductor, who tears the-
lizard from his shoulder and flings it from the train. The lizard'sa
.back breaks and he turns into a beautiful white st3llion. The.conduc-

" tor places the man on the stallion and gives it a hit on the rear, and
the man rides off to Heaven on its back.

-

-

"Not too subtly, ,the llzard is the mind, the iraln is Maharaj
Ji's knowledge, and the conductor is MaharaJ Ji. Devotees love this
tale,\particularly tha part where the man tries to hide the lizard and -

. tqke it with hirq on the ride. The joke ison themselves, since they

S . ' . R . Ba
f .

lMésser, "Guru Maharaj Ji and the Divine Light Mission," pp.
58-59. 4 . ’ ) *
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; . *  have certainly,not broken *any lizard backs yet; and they lov 1t,¢pré— T i
§ sumably because they can at least dimly comprehend the disfin}tion be-
'g . ' tween the mind and the man, 'a liberating comprehension once e begins '
Foo ¢ ' to enjoy it. The suggestion that the mind should serve the~ipan, like a . )

stallion, and not the reverse, has also}#ecome comprehensibllfe to prac-
ticing devotces, most of whom have begull to understand theiy goal in .
. similar terms. All arc convinced, because they 'bxpcriunc i .
tently, that it is possible to become a perfect instrument of Cod, a . oo
perfect servant, if, one can only shut the lizard up long enough, to hear ‘a

. the Father calling. . Responseto the Father,, they insist,
.spontaneous,

SE TR M Wffene s

if one hears his voice over the static in the mind®

Med-

1s natural and e

t i 2 ~_1itation, then, becomés at mlnimum a technique for quieting ‘the mind so ¢
" that one can hear the truth from its Creator and then obey. 1In heanng {
‘and obeying is the 'bliss' of whith the scriptures speak, but which they Ty
cannot transmit, because words transmit 1nformat10n about experlence ’
not the experience itself.’ : . )
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