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Review of Books 
(by Harald Grauer) 

Zimón, Henryk: African Traditional Religions in the 
Perspective of Comparative Studies and Interreligious 
Dialogue. Lublin: Wydawnictwo KUL, 2010. 311 pp. 
ISBN 978-83-7363-947-8. (pbk) 

African traditional religions are treated in this book as an 
independent subject of ethnological and religious studies. 
In this analysis of African religions the author places 
emphasis first on the social and religious significance of 
selected rituals in the life of Africans and afterwards on 
their theological, cosmological and anthropological con-
ceptions and beliefs connected with the system of super-
natural beings. The book is composed of six chapters, 
which are based on comparative African literature and the 
results of extensive ethnological and religious fieldwork 
(1984-1985, 1990-1991) conducted by the author among 
the Konkomba people in the region of Saboba (north-
eastern Ghana). The last chapter presents the interreli-
gious dialogue with African traditional religions in the 
light of the contemporary teaching of the Catholic Church 
and analyses the spiritual and religious values of African 
peoples, which are the basis for this interreligious dia-
logue.

Pawlik, Jacek Jan (ed.) : Iciin Takaldau. Les  contes bas-
sar. Olsztyn : Universystetu Warmińsko-Marzurskiego, 
2010. 314 pp. ISBN 978-83-928653-0-8. (hbk) 

Ce livre est un recueil de soixante-dix-sept contes du peu-
ple Bassar du Togo. Écrit en deux langues : en bassar 
(selon l’orthographe adoptée par la Société Internationale 
de Linguistique) et en français, il est le fruit de vingt ans 
de recherche, collecte, enregistrement, transcription et tra-
duction menés par de nombreux collaborateurs. Ces 
contes sont présentés par Jacek Jan Pawlik SVD, ethno-
logue, professeur à l’Université de Warmia et Mazury à 
Olsztyn (Pologne), qui a séjourné au Togo entre 1979 et 

1993 en tant que missionnaire, enseignant et chercheur. 
Divisés en cinq groupes thématiques : Questions de l’ori-
gine, Ètat des choses, Traits caractéristiques, Ordonnance 
du monde et Valeurs morales ce livre contribue à la 
sauvegarde de la tradition orale et constitue une source 
importante pour les études linguistiques, anthropologi-
ques et littéraires. 

Clarke, Kamari Maxine: Fictions of Justice. The Inter-
national Criminal Court and the Challenge of Legal Plu-
ralism in Sub-Saharan Africa. Cambridge: Cambridge 
University Press, 2009. 324 pp. ISBN 978-0-521-71779-
3. (pbk) 

This compelling volume takes up the challenge of docu-
menting how human rights values are embedded in a new 
rule of law regime to produce a new language of inter-
national justice that competes with a range of other reli-
gious and cultural formations. It explores how declara-
tions of “justice,” like “law,” have the power to bury the 
normative political apparatus within which they are em-
bedded, thereby obscuring the processes of their making. 
The book demonstrates how these notions of justice are 
produced as necessary social fictions – as fictions that we 
need to live with. By examining the making of the Rome-
Statute for the International Criminal Court in multiple 
global sites, the application of its jurisdiction in sub-
Saharan Africa, and the related contestations on the Afri-
can continent, the author details the way that notions of 
justice are negotiated through everyday micropractices 
and grassroots contestations. Among these micropractices 
are speech acts that revere the protection of human rights, 
citation references to treaty documents, the brokering of 
human rights agendas, the rewriting of national constitu-
tions, demonstrations of religiosity that point out the piety 
of religious subjects, and ritual practices of forgiveness 
that involve the invocation of ancestral religious cosmo-
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logies. By detailing the rendering illegible of certain jus-
tice constructs and the celebration of others, the book 
journeys through the problem of incommensurability and 
the politics of exclusion in our social world. In an attempt 
to pay attention to diverse expressions of justice within 
which theories of legal pluralism circulate, the author 
ends by calling for a critical transnational legal pluralism. 
This approach takes seriously the role of translation and 
the making of fictions of meaning as they play out in un-
equal relations of power. 

Dilger, Hansjörg, and Ute Luig (eds.): Morality, Hope, 
and Grief. Anthropologies of AIDS in Africa. New York: 
Berghahn Books, 2010. 353 pp. ISBN 978-1-84545-663-
4. (hbk) 

The HIV/AIDS epidemic in sub-Saharan Africa has been 
addressed and perceived predominantly through the broad 
perspectives of social and economic theories as well as 
public health and development discourses. This volume 
however, focuses on the micro-politics of illness, treat-
ment and death in order to offer innovative insights into 
the complex processes that shape individual and commu-
nity responses to AIDS. The contributions describe the 
dilemmas that families, communities, and health profess-
ionals face and shed new light on the transformation of 
social and moral orders in African societies, which have 
been increasingly marginalized in the context of global 
modernity. 

Juhé-Beaulaton, Dominique (éd.) : Forêts sacrées et 
sanctuaires boisés. Des créations culturelles et biolo-
giques (Burkina Faso, Togo, Benin). Paris : Éditions Kar-
thala, 2010. 280 pp. 280. ISBN 978-2-8111-0348-4. (pbk) 

Dans les savanes d’Afrique de l’Ouest (Burkina Faso, 
Togo, Bénin) les îlots de végétation « naturelle » encore 
présents hors des divers types d’aires protégées sont, dans 
leur quasi-totalité, des lieux préserves pour des raisons 
religieuses. Ces sites sacrés naturels, couramment dénom-
més « forêts sacrées » ou « bois sacrés », même s’il s’agit 
parfois de savanes d’un point de vue écologique, s’ins-
crivent dans l’histoire des sociétés, participent à leur vie 
rituelle et sont l’objet d’enjeux variés dont certains 
mettent en péril leur devenir. La pluralité des regards 
disciplinaires présentés dans cet ouvrage – historique, 
anthropologique, botanique – donne la mesure de la diver-
sité des intérêts représentés par ces sites : au-delà de la 
question de leur conservation écologique, les études ré-
vèlent leur place dans les systèmes de pensée et sou-
lignent l’importance de leur historicité. Ainsi, les sources 
historiques permettent de retracer la place de ces forêts 
sacrées dans les paysages et de comprendre l’évolution 
des relations sociales depuis l’arrivée des Européens sur 
la côte ouest-africaine. Les anthropologues se sont inter-
rogés sur la catégorisation de ces sites, les cadres sociaux 
et culturels dans lesquels ils s’insèrent leur fonctions 
religieuses et leur lien au territoire. Les études fines de 
terrain menées du littoral du golfe de Guinée au sud-ouest 
du Burkina Faso permettent de mieux comprendre ce qui 
les caractérise et les différencie et ce qu’ils représentent 

encore pour les sociétés. Les botanistes et écologues, 
enfin, analysent le rôle effectif des forêts sacrées dans la 
conservation de la biodiversité et l’impact global qu’ont 
sur eux les activités humaines. Dans cet ouvrage, les 
auteurs apportent des éléments de réponse à deux grandes 
questions : que représentent les forêts sacrées pour les 
habitants et quelle est leur place dans les systèmes so-
ciaux ? Ces forêts sacrées peuvent-elles être encore con-
sidérées comme des conservatoires de la bio-diversité ? 

McGarvey, Kathleen: Muslim and Christian Women in 
Dialogue. The Case of Northern Nigeria. Bern: Peter 
Lang, 2009. 450 pp. ISBN 7978-3-03911-417-7. (pbk) 

Observations about dialogue and about the theology of 
religions are common enough these days, but they are 
rarely grounded in the analysis of a particular reality and 
are therefore of little help to practitioners. This book, on 
the other hand, gives an exhaustive documentation of the 
background and the actual situation of Muslim-Christian 
relations in Northern Nigeria before proceeding to pro-
posals for understanding the contribution of women’s dis-
course in the development of dialogue and to a feminist 
theology of religions. Drawing from the empirical find-
ings in Northern Nigeria as well as some feminist in-
sights, the author suggests an approach to other religions, 
grounded in people’s lived experience and a shared com-
mitment to justice, peace, and transformed human rela-
tions. Recognizing the limitations of some pluralist theo-
ries, she suggests a feminist-ethical approach to religious 
pluralism. The practicality and feasibility of such an 
approach are shown as she elaborates on its possible 
application in the concrete context of Northern Nigeria.  

Andolina, Robert, et. al.: Indigenous Development in the 
Andes. Culture, Power, and Transnationalism. Durham: 
Duke University Press, 2009. 345 pp. ISBN 978-0-8223-
4540-4. (pbk) 

As indigenous peoples in Latin America have achieved 
greater prominence and power, international agencies 
have attempted to incorporate the agendas of indigenous 
movements into development policymaking and project 
implementation. Transnational networks and policies cen-
tered on ethnically aware development paradigms have 
emerged with the goal of supporting indigenous cultures 
while enabling indigenous peoples to access the osten-
sible benefits of economic globalization and institutiona-
lized participation. Focused on Bolivia and Ecuador, Indi-
genous Development in the Andes is a nuanced examina-
tion of the complexities involved in designing and execut-
ing “cultural appropriate” development agendas. Robert 
Andolina, Nina Laurie, and Sarah A. Radcliffe illuminate 
a web of relations among indigenous villagers, social 
movement leaders, government officials, NGO workers, 
and staff of multilateral agencies such as the World Bank. 
The authors argue that this reconfiguration of develop-
ment policy and practice permits Ecuadorian and Bolivian 
indigenous groups to renegotiate their relationship to de-
velopment as subjects who contribute and participate. Yet 
it also recasts indigenous peoples and their cultures as 
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objects of intervention and largely fails to address fun-
damental concerns of indigenous movements, including 
racism, national inequalities, and international dependen-
cies. Andean indigenous peoples are less marginalized, 
but they face ongoing dilemmas of identity and agency as 
their field of action cross national boundaries and overlap 
with powerful institutions. Focusing on the encounters of 
indigenous peoples with international development as 
they negotiate issues related to land, water, professiona-
lization, and gender, Indigenous Development in the 
Andes offers a comprehensive analysis of the diverse con-
sequences of neoliberal development, and it underscores 
crucial questions about globalization, governance, cultural 
identity, and social movements.  

DeHart, Monica C.: Ethnic Entrepreneurs. Identity and 
Development Politics in Latin America. Stanford: Stan-
ford University Press, 2010. 192 pp. ISBN 978-0-8047-
6934-1. (pbk) 

Indigenous groups are not often recognized as driving 
forces in the push for economic development. However, 
in local development efforts across Latin America, gov-
ernments and corporations have started to see ethnic cul-
tural difference as an advantage. Ethnic Entrepreneurs 
explores how diverse groups historically seen as obstacles 
to development have become visible and valuable to state 
and regional development initiatives. From collaboration 
between a Maya organization and Wal-Mart to a United 
Nations-sponsored program that recruits diasporic Latinos 
for development work, states and corporations are pursu-
ing novel strategies that complement neoliberal shifts in 
the region. This innovative book examines how ethnic 
difference is produced through development policy and 
practice, and breaks down the micropolitics of identity 
and development. Monica DeHart uncovers surprising 
convergences between ethnic community businesses and 
corporate social responsibility practices and illuminates 
how formulations of ethnic difference influence not only 
changing cultural identifications, but also the political and 
moral projects that shape Latin America. 

Hirsch, Silvia (ed.): Mujeres indígenas en la Argentina. 
Cuerpo, trabajo y poder. Buenos Aires : Editorial Biblos, 
2008. 254 pp. ISBN 978-950-786-656-2. (pbk) 

Los capítulos de este libro ejemplifican una variedad de 
orientaciones y enfoques en temas referentes a las mujeres 
indígenas. Un punto en común en todos ellos es que están 
basados en trabajo de campo etnográfico, es decir que los 
autores han recopilado de manera directa los datos en 
comunidades indígenas del país. Por ello, se fundamentan 
en el pensamiento, las prácticas y las expresiones de las 
mujeres mismas. Las temáticas abordadas incluyen los 
procesos de socialización, la construcción cultural de lo 
femenino, la reproducción y los rituales de iniciación de 
las mujeres, la gestación, el espacio doméstico, el trabajo 
femenino y la maternidad. Con este trabajo se procura 
estimular el desarrollo del estudio del género en comuni-
dades indígenas y abrir el campo a nuevas líneas de inves-
tigación teóricas y empíricas. Hay una profunda deuda 

histórica con las mujeres indígenas, a las que es necesario 
darles voz y presencia. 

Vilaça, Aparecida, and Robin M. Wright (eds.): Native 
Christians. Modes and Effects of Christianity among In-
digenous Peoples of the Americas. Farnham: Ashgate 
Publishing, 2009. 252 pp. ISBN 978-0-7546-6355-3 (hbk) 

Native Christians reflects on the modes and effects of 
Christianity among indigenous peoples of the Americas 
drawing on comparative analysis of ethnographic and his-
torical cases. Christianity in this region has been part of 
the process of conquest and domination, through the asso-
ciation usually made between civilizing and converting. 
While Catholic missions have emphasized the “civilizing” 
process, teaching the Indians the skills which they were 
expected to exercise within the context of a new societal 
model, the Protestants have centered their work on pro-
moting a deep internal change, or “conversion,” based on 
the recognition of God’s existence. Various ethnologists 
and scholars of indigenous societies have focused their 
interest on understanding the nature of the transforma-
tions produced by the adoption of Christianity. The con-
tributors in this volume take native thought as the starting 
point, looking at the need to relativize these informations. 
Each author examines different ethnographic cases 
throughout the Americas, both historical and contempora-
ry, enabling the reader to understand the indigenous 
points of view in the processes of adoption and transfor-
mation of new practices, objects, ideas and values. 

Adhikary, Asim Kumar: The Tribal Situation in India. 
Structure, Change, and Continuity. Delhi: Abhijeet Publi-
cations, 2009. 296 pp. ISBN 978-81-89886-90-5. (hbk) 

The Ministry of Welfare, Government of India has recent-
ly, created a category of “Primitive Tribal Groups” and 
the author is critical of concept; he studies the life situa-
tions of some hunter gatherer and shifting cultivator tribes 
over time and space, notes an enduring process of identity 
formations and their maintenance, and finally observes 
that they are not “primitive” but particular groups of 
Homo sapiens adapted to their environments. The book 
contains fifteen articles covering the antiquity and the 
modernity of tribal identities, their changes and continui-
ties. The author has studied their economy, society, cul-
ture as well as their worldviews at different levels of 
articulation with the wider environments of man, and ob-
served an enduring process of production and reproduc-
tion of social and cultural identities. In most instances, the 
tribal endeavors have been not to negate modernity but to 
create a consubstantial space between the modern and tra-
dition. The space combines the material with the ideolog-
ical forces that involve a happy harmony of the intellec-
tual and the spiritual faculties of the natural human mind. 

Samuels, Jeffrey: Attracting the Heart. Social Relations 
and the Aesthetics of Emotion in Sri Lankan Monastic 
Culture. Honolulu: University of Hawai’i Press, 2010. 
169 pp. ISBN 978-0-8248-3385-5. (pbk) 
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An idealized view of the lifestyle of a Buddhist monk 
might be described according to the doctrinal demand for 
emotional detachment and, ultimately, the cessation of all 
desire. Yet monks are also enjoined to practice compass-
ion, a powerful emotion and equally lofty ideal, and live 
with every other human feeling – love, hate, jealousy, 
ambition – while relating to other monks and the lay com-
munity. In this important ethnography of Buddhism in Sri 
Lanka, Jeffrey Samuels takes an unprecedented look at 
how emotion determines and influences the commitments 
that laypeople and monastics make to each other and to 
the Buddhist religion in general. In the fields of religion 
and Buddhist studies there has been a growing recognition 
of the need to examine affective dimensions of religion. 
By focusing on “multimoment” histories, Samuel high-
lights specific junctures in which ideas about recruitment, 
vocation, patronage, and institution-building are dynami-
cally negotiated and refined. Positing a nexus between 
aesthetics and affect, he illustrates not only how aesthetic 
responses trigger certain emotions, but also how personal 
and shared emotions, at the local level, shape notions of 
beauty. 

Brandewie, Ernest: The Last Shall Be First. The Life of 
Thomas Tien Keng-hsin, China’s First Cardinal. Nettetal: 
Steyler Verlag, 2007. 203 pp. ISBN 978-3-8050-0552-4. 
(pbk)

The life of Thomas Tien Keng-hsin ran parallel to some 
of the most traumatic times ever in Chinese history. Harri-
son Salisbury characterized this time as “100 Years of 
Revolution,” and that they surely were. This alone would 
give a biography of Tien’s life some interest. In addition, 
Tien’s life represented several significant firsts. If some-
one had tried to predict who would be first Archbishop of 
Beijing to head up the newly established hierarchy of 
China, that person would never have thought of Tien. 
Much less would anybody have even suggested that Tien 
might be the first non-Western Cardinal of the Catholic 
Church.

Bräunlein, Peter J.: Passion/Pasyon. Rituale des 
Schmerzes im europäischen und philippinischen Christen-
tum. München: Wilhelm Fink Verlag, 2010. 621 pp. 
ISBN 978-3-7705-4944-3. (hbk) 

Selbstgeißelungen und Selbstkreuzigungen – für den 
westlichen Blick ebenso spektakulär wie erschreckend –
sind feste Bestandteile österlicher Passionsbräuche auf 
den Philippinen. Alljährlich strömen Tausende von Men-
schen zusammen, um blutigen Kasteiungen beizuwohnen 
oder zu verfolgen, wie sich Männer und Frauen im Nach-
vollzug des Leidemswegs Christi ans Kreuz schlagen las-
sen. Um solche Praktiken ritueller Selbstverletzung zu 
verstehen, ist zunächst eine religionshistorische Spuren-
suche erforderlich, die grundlegende Zusammenhänge 
von Körper, Schmerz und Christentum, von Leiden und 
Leidensgeschichte, von Imagination und Affekt rekon-
struiert. Sich selbst freiwillig Schmerz zuzufügen, erweist 
sich dabei als keineswegs urchristlich, sondern wird erst 
ab dem Mittelalter als Askesepraxis propagiert und später 

in die kolonialen Peripherien exportiert. Der Verfasser hat 
sich selbst auf den Weg gemacht und dokumentiert ein-
drücklich in Wort und Bild, was auf den Philippinen 
pasyon genannt wird. Das vorliegende Buch kombiniert 
religionshistorische Recherche und ethnographische Feld-
studie. Es eröffnet Zugänge zu einer Innensicht des phi-
lippinischen Christentums, erschließt seine Binnenlogik 
und die Wechselbeziehungen zwischen kolonialer Macht 
und lokalen Verhältnissen. Die Zusammenführung von 
Ethnologie und historischer Anthropologie zeigt, unter 
welchen Bedingungen sich Religion in der philippini-
schen Moderne artikuliert. Darüber hinaus wird hier ein 
wichtiger Beitrag zur Theoriedebatte über Körperlichkeit, 
Gewalt und Religion geleistet. 

Schröder, Dominik: Zhi ben Beinan zu de chucao yishi: 
yi ge wenxian / Dominik Schröder, Shan Daoming (alias); 
Anton Quack: An Dong (alias); Chen Wende (Hrsg.) 
Zhongyang yinjinyuan minzuxue yansinsuo (Institute of 
Ethnology, Academia Sinica). Taibei shi: Zhongyang 
yanjiusuo, 2009. 166., photos. ISBN 978-986-02-0952-5. 
(pbk)

This book is the Chinese translation of the classic study 
“Kopfjagdriten der Puyuma von Katipol (Taiwan). Eine 
Textdokumentation,” published by the late Anton Quack 
over thirty years ago. The Chinese edition was enlarged 
by adding an introduction, photographs, and an updated 
bibliography. 

Forell, Matthias: Anthropologische Perspektiven auf die 
Bergbaupolitik Papua-Neuguineas. Eine Untersuchung 
der sozio-ökologischen Auswirkungen des neuen Ramu-
Nickel-Projekts in der Madang Provinz. Saarbrücken: 
VDM Verlag Dr. Müller, 2009. 74 pp. ISBN 978-3-639-
17807-4. (pbk) 

In den letzten Jahrzehnten verstärkte der weltweit anstei-
gende Rohstoffbedarf den Einfluss der Bergbauindustrie 
auf die internationale Politik und Wirtschaft. Dabei wird 
allerdings häufig außer Acht gelassen, dass Bergbau ne-
ben dem unbestrittenen ökonomischen Nutzen einen enor-
men Eingriff in die Natur darstellt und somit zwangs-
läufig ökologische sowie soziale Veränderungen nach 
sich zieht. Papua-Neuguinea ist davon in erheblichem 
Maße betroffen. Das Land konzentrierte sich seit der 
Unabhängigkeit 1975 darauf, seine Entwicklung durch 
groß angelegte Bergbauprojekte voranzutreiben. Auf 
Grundlage der Politischen Ökologie werden im vorliegen-
den Buch die sozio-ökologischen Auswirkungen dieser 
kontroversen Politik anhand der neuen Ramu-Nickel-
Mine problematisiert. Das Nickel- und Kobaltprojekt ist 
eines der größten weltweit und befindet sich seit 2006 im 
Aufbau. Mit der Produktion will der Haupteigentümer, 
ein chinesischer Bergbaukonzern, Ende des Jahres 2009 
beginnen. Insbesondere unter Berücksichtigung der Fol-
gen vorangegangener Bergbauprojekte des Landes schei-
nen die nachhaltige Entwicklung sowie die Bevölkerung 
Papua Neuguineas enorm gefährdet. 
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Mückler, Hermann: Mission in Ozeanien. Wien: Facul-
tas Verlags- und Buchhandels AG, 2010. 328 pp. ISBN 
978-3-7089-0397-2. (pbk) 

Die protestantische und katholische Missionierung Ozea-
niens zählt zu den spannendsten, aber auch kontroversen 
Kapiteln der westlich-überseeischen Begegnung. Sie 
prägte die pazifische Inselwelt nachhaltig und wirkt bis 
heute in viele Gesellschaftsbereiche entscheidend hinein. 
Der Band gibt einen detaillierten Überblick über die An-
fänge der Mission und die schrittweise Erschließung der 
Region und thematisiert anhand von Beispielen die 
Schwierigkeiten, Konfrontationen und Wechselbeziehun-
gen zwischen kolonialen Interessenvertretern, indigenen 
Bevölkerungen, Ethnologen und der Mission. Ein lexika-
lischer Teil mit über 800 Kurzbiographien der wichtigsten 
Missionare, Missionsbrüder und Missionsschwestern er-
gänzt den Band und gibt lebendigen Einblick in deren 
Missionstätigkeit.

Zimoń, Henryk, et. al. (eds.): Badania nad religiami Af-
ryki oraz religijnością Polski i Ukrainy. Lublin: Towa-
rzystwo Naukowe KUL, 2009. 321 pp. ISBN 978-83-
7306-435-5. (pbk) 

Henryk Zimoń przedstawia działalność katedry oraz 
własne badania rytuałów i symboliki afrikańskich rytua-
łów pogrzebowych. Kolejne artykuły dotyczą dialogu 
chrześcijaństwa z tradycyjnymi religiami afrykańskimi 
(Eugeniusz Sakowicz) oraz z islamem w Ghanie (Stanis-
ława Grodź), studiów nad rituałami u ludu Basari z Togo 
(Jacek J. Pawlik), wierzeń ludu Aszanti z Ghany (Grze-
gorz Wita) oraz sakralności masek u ludów Afryki Za-
chodniej (Krzysztof Niedałtowski), a także ideologizacji 
religii w Maroku (Adam A Szafrański) i Braci Muzuł-
manów w Egipcie (Adam Wąs). Zdzisław Kupisiński pre-
zentuje tematykę i specyfikę stacjonarnych badań tere-
nowych absolwentów katedry nad religijnością ludową 
Polski i Ukrainy oraz omawia własne badania etnogra-
ficzne nad ludową eschatologią w regionach opoczyńskim 
i radomskim. Następne artykuły zajmują się religijnością 
ludową na Kaszubach (Jan Perszon),  protestancką kulturą 
ludową na Górnym Śląsku (Krzysztof Gladkowski), kul-
tem św. Mikolaja w Polsce (Jósef Nowak), religijnością 
adwentową w Bieszczadach (Kinga K. Pałka) i bożona-
rodzeniową w regionie gródeckim na Podolu (Svitlana 
Snigurska). 

Simon, Benjamin: From Migrants to Missionaries. 
Christians of African Origin in Germany. Frankfurt: Peter 
Lang, 2010. 262 pp. ISBN 978-3-631-59842-9. (hbk) 

The denominational plurality in continental Europe keeps 
growing. The churches of African origin are of increasing 
number. Seeking for a new identity in their new home, the 
concept of Diaspora and the question for legal issues get 
important for their identity. To what extent is their identi-
ty determined rather by seclusion or openness? Are the 
churches missionizing amongst Germans and are there 
ecumenical relations? What are the characteristics of such 
a new identity? How does it develop? By analyzing three 

different types of churches of African origin in the Ger-
man context, especially by examining their sermons, the 
author demonstrates how those churches develop in a mis-
sionary direction and how they can become ecumenical 
partners. 

Balslev, Anindita, and Dirk Evers (eds.): Compassion in 
the World’s Religions. Envisioning Human Solidarity.
Berlin: Lit Verlag, 2010. 175 pp. ISBN 978-3-643-10476-
2. (pbk) 

In this volume scholars from different religious traditions 
as well as diplomats and political leaders explore the 
notion of compassion and its relevance today for pro-
moting a sense of human solidarity. The whole endeavor 
is underpinned by the conviction that compassion is not 
just a fleeting sentiment but a shared value of utmost im-
portance. The contributions are the fruit of two confer-
ences held in the run-up to the 2009 Parliament of the 
World Religions. 

Berger, Wilhelm, et al. (Hrsg.): Kulturelle Dimensionen 
von Konflikten. Gewaltverhältnisse im Spannungsfeld 
von Geschlecht, Klasse und Ethnizität. Bielefeld: trans-
cript Verlag, 2010. 198 pp. ISBN 978-3-8376-1367-4. 
(pbk)

Ob „Clash of Civilizations“, Bürgerkriege oder deutsche 
Feminismus-Debatten – dass Konflikte eine kulturelle 
Dimension haben, scheint unumstritten. Doch wie sind 
die Zusammenhänge genau? Dieses Buch untersucht den 
Einfluss kultureller Praktiken auf konkrete Konfliktfälle 
und geht ihren persönlichen, regionalen und internationa-
len Verschränkungen nach. Die Intersektionen der Aspek-
te von „Gender“, „Race“ und „Class“ stellen dabei eine 
thematische Klammer und zugleich einen Querschnitts-
aspekt dar. 

Ceming, Katharina: Religionen und Menschenrechte. 
Menschenrechte im Spannungsfeld religiöser Überzeu-
gungen und Praktiken. München: Kösel-Verlag, 2010. 
509 pp. ISBN 978-3-466-36822-8. (hbk) 

Wie steht es mit den Menschenrechten heute? Werden sie 
beachtet? Und gelten sie auch für Frauen? Welches Ver-
hältnis die heiligen Schriften der großen Weltreligionen 
Judentum, Christentum, Islam, Hinduismus und Buddhis-
mus zu diesen Fragen haben, wird hier wie in einem 
Brennspiegel deutlich. 

Deutscher, Guy: Im Spiegel der Sprache. Warum die 
Welt in anderen Sprachen anders aussieht. München: Ver-
lag C. H. Beck, 2010. 320 pp. ISBN 978-3-406-60689-2. 
(hbk)

Im neuen Buch des renommierten Linguisten Guy Deut-
scher dreht sich alles um die Beziehungen zwischen einer 
Sprache, der Lebenswelt, in der sie gesprochen wird, und 
dem Denkvermögen ihrer Sprecher. Gibt es beispiels-
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weise eine kulturelle Erklärung dafür, dass Homer in 
seiner Odyssee so wenige Farbwörter verwendet, oder 
waren Homer und seine Zeitgenossen schlicht farben-
blind? Anhand zahlreicher Sprachbeispiele und Geschich-
ten, die Guy Deutscher mit Martin Pfeffer für deutsche 
Leser überarbeitet hat, zeigt er, wie sich die Kultur einer 
Gemeinschaft in ihrer Sprache widerspiegelt. Und nicht 
nur das, „durch die Brille“ einer anderen Sprache sieht die 
Welt sogar anders aus. Wer Guy Deutscher auf diese Tour 
durch Länder, Zeiten und Sprachen begleitet, wird nicht 
nur mit einer unterhaltsamen Darstellung aktueller 
Sprachwissenschaft, mit humorvollen Highlights, uner-
warteten Wendungen und klugen Antworten belohnt. 
Leser dieses Buches lernen auch einen Kardinalfehler zu 
vermeiden, dem Philologen, Anthropologen und Natur-
wissenschaftler allzu lange aufgesessen sind: die Macht 
der Kultur zu unterschätzen. 

King, Sallie B.: Socially Engaged Buddhism. Honolulu: 
University of Hawai’i Press, 2009. 193 pp. ISBN 978-0-
8248-3351-0. (pbk) 

Socially Engaged Buddhism is an introduction to the con-
temporary movements of Buddhists, East and West, who 
actively engage with the problems of the world – social, 
political, economic, and environmental – on the basis of 
Buddhist ideas, values, and spirituality. Sallie B. King, 
one of North America’s foremost experts on the subject, 
identifies in accessible language the philosophical and 
ethical thinking behind the movement and examines how 
key principles such as karma, the Four Noble Truths, 
interdependence, non-harmfulness, and non-judgmenta-
lism relate to social engagement. Many people believe 
that Buddhists focus exclusively on spiritual attainment. 
Professor King examines why Engaged Buddhists involve 
themselves with the problems of the world and how they 
reconcile this involvement with the Buddhist teaching of 
nonattachment from worldly things. Engaged Buddhists, 
she answers, point out that, because the root of human 
suffering is in the mind, not the world, the pursuit of 
enlightenment does not require a turning away from the 
world. Working to reduce suffering in humans, living 
things, and the planet is integral to spiritual practice and 
leads to selflessness and compassion. 

Martin, Kathleen J. (ed.): Indigenous Symbols and Prac-
tices in the Catholic Church. Visual Culture, Missioniza-

tion and Appropriation. Farnham: Ashgate Publishing, 
2010. 271 pp. ISBN 978-0-7546-6631-8. (hbk) 

Indigenous Symbols and Practices in the Catholic Church 
presents views, concepts and perspectives on the rela-
tionships among Indigenous Peoples and the Catholic 
Church, as well as stories, images and art as metaphors 
for survival in a contemporary world. Few studies present 
such interdisciplinary interpretations from contributors in 
multiple disciplines regarding appropriation, spiritual and 
religious tradition, educational issues in the teaching of 
art and art history, the effects of government sanctions on 
traditional practice, or the artistic interpretation of sym-
bols from Indigenous perspectives. Through photographs 
and visual materials, interviews and data analysis, per-
sonal narratives and stories, these chapters explore the 
experiences of Indigenous Peoples whose lives have been 
impacted by multiple forces – Christian missionaries, 
governmental policies, immigration and colonization, 
education, assimilation and acculturation. Contributors 
investigate current contexts and complex areas of conflict 
regarding missionization, appropriation and colonizing 
practices through asking questions such as, “What does 
the use of images mean for resistance, transformation, and 
cultural destruction?” And, “What new interpretations and 
perspectives are necessary for Indigenous traditions to 
survive and flourish in the future?”

Troll, Christian W., et al. (eds.): We Have Justice in 
Common. Christian and Muslim Voices from Asia and 
Africa. Sankt Augustin: Konrad Adenauer Stiftung, 2010. 
223 pp. ISBN 978-3-941904-24-8. (pbk) 

Justice is a core value not only in the fields of theology, 
law and political philosophy, but also in politics, social 
life, and economics. It is a value that generates other 
values. For Judaism, Christianity, and Islam, it has always 
been a guiding principle in the realm of theological 
thinking as well as in daily life; therefore it suggests itself 
to be the focus of Christian-Muslim dialogue, as it did in 
the course of the symposium held in Cadenabbia in Octo-
ber 2009 at the invitation of the Konrad-Adenauer-Stif-
tung (KAS). The title of this book: “We have Justice in 
Common” emerged clearly at the end of three days of 
discussion prompted by the “A Common Word Open 
Letter” as Christian Troll explains in his introduction. The 
book presents the lectures presented at the symposium in 
Cadenabbia. 

________________________________________________________
If you are interested in purchasing the above indicated books, please contact us.  

We shall be glad to dispatch them to your address invoicing you. 

Redaktion Anthropos 
Arnold-Janssen-Str. 20 
D-53754 Sankt Augustin 
Germany

Phone: 0049/2241/237-1 
Fax: 0049/2241/237-491 
eMail: anthropos@steyler.de 
http://www.anthropos-journal.de 
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Review of Articles 
(by Dariusz Piwowarczyk and Joachim G. Piepke) 

Berger, Peter: Feeding Gods, Feeding Guests. Sacrifice 
and Hospitality among the Gadaba of Highland Orissa 
(India). Anthropos 106.2011: 31-47. 

“They stopped completely with these sacrifices. That is 
the reason why the earth goddess (dorti mata) got a little 
angry and, therefore, all over the world the new diseases 
come up, you understand? She does not receive sufficient 
blood. Therefore we do have the many new diseases, … 
the earth goddess is sad, the blood is not sufficient for her 
and the new diseases come up. If you do not provide food 
for her, she gets angry, or not? Now, I drink liquor, eat 
meat, fine. When someone invites me and offers liquor 
but not meat, wouldn’t I be a little sad, a little angry? I 
wouldn’t tell you, but I would be a little angry, wouldn’t 
I?”

The prefixed quotation is from a Gadaba man who was 
already considered relatively old by Gadaba standards, 
maybe forty-five years old. He had a say in all public af-
fairs in the village. He comments on the fact that a certain 
communal cattle sacrifice (urukuda biru) held in the rainy 
season had been discontinued in his village for many 
years already. It is evident from his comments that ali-
mentary actions involving meat, blood, and liquor, more 
generally food, both express and constitute social relation-
ships. The “illness” referred to is the consequence of pre-
carious relationships, of relationships that have gone 
wrong. Bad relationships between humans expressed in 
terms of “sadness” or “anger” may lead to noncooperation 
or even misfortune caused by sorcery. Bad relationships 
between humans and deities, however, are sure to prove 
fatal. They cause disaster including illness, death, inferti-
lity, hunger, or madness. Transactions of meat, blood, 
rice, liquor, and beer are the most crucial mechanisms for 
keeping things “good and even.” 

He stressed the similarity between sacrifice and hospitali-
ty: if you do not give meat and blood to gods, they will be 
angry; if you invite me for a meal and you do not provide 
meat, I will be angry. The two contexts certainly have a 
lot in common, and hospitality frequently follows sacri-
fice in a single ritual process. On the other hand, sacrifice 
and hospitality also have contrasting features. The sacrifi-
cial consumption of meat transforms relationships or re-
constitutes clear-cut relationships of seniority and leaves 
very little room for competition between actors or the 
articulation of tension. Hospitality, by contrast, is at times 
very competitive, ambiguous, and a question of potential 
“shame.” While relationships between hosts and guests 
formally stress equality and balanced reciprocity, hospi-
tality gives the host the opportunity to boast and to sub-
jugate the guests by feeding them. The atmosphere of hos-
pitality situations is mostly enthusiastically friendly. At 
times, however, it may entail a certain antagonism. 

Much of the ritual activity in and between Gadaba vil-
lages centers on a type of sacrificial food called tsoru.

The cultural significance of this food can hardly be over-
emphasized. The division of Gadaba society as it exists 
today is said to be the result of a primordial sacrifice, 
when the cooked sacrificial food was only sufficient for 
twelve within a group of brothers who had just come to 
the area where the Gadaba have lived ever since. Today 
these Twelve Brothers take the form of twelve villages 
and represent the most encompassing level of tsoru com-
mensality. Ideally, the Twelve Brothers should assemble, 
sacrifice, cook, and share tsoru when the “tradition” is at 
stake, as in the case of marriages. Empirically, the Twelve 
Brothers only rarely act as a group. However, they are 
constantly evoked as a category in invocation when refer-
ence is made to Gadaba society as a whole. 

In the realm of life-cycles, e.g. during the two-day wedd-
ing ceremony, the bride and groom are fed tsoru by dif-
ferent relatives: the agnatic village community of the 
groom, the couple’s maternal uncles, the father of the 
bride, and most importantly by the Twelve Brothers. By 
feeding tsoru to the bride and groom, these agents are also 
feeding them the quality of a particular relationship. Each 
person who feeds the marital pair cooks tsoru on a 
separate fire and then feeds it to the bride and groom. 
These feeding processes transform the bride and groom 
into husband and wife and further into ritually complete 
persons. This is most conspicuous in the case of the 
groom, who now is eligible to share tsoru at the collective 
shrines of the village from which women are excluded.  

During festivals of the annual cycle, the contexts of shar-
ing are most pronounced. Then local agnatic groups share 
tsoru with the various deities of their village. The em-
phasis is not on the notion of the transformation of ritual 
status but on confirming and reproducing the relationships 
between the deities, “their” people, and the territory, as 
well as between the different groups of the village. The 
expression of seniority in terms of head meat versus body 
meat is more prominent here than in the feeding situations 
of the life-cycle. 

The hospitality situation is markedly different and more 
multilayered. In addition to friendliness and joking, it also 
provides an opportunity to express the tension in affinal 
relationships, challenge the ritually established equiva-
lence as well as implicitly contest the temporary superi-
ority of the wife-givers. Beer, rice, and meat are forced on 
the guest and the amount of food offered introduces a 
difference and a temporary alimentary conquest over the 
guests, who generally have to comply with the regime of 
the hosts. Soon, the situation will be reversed, however, 
and the former guests will force-feed the former hosts. 
While the position of the host thus gives the opportunity 
for dominance, it also involves the risk of shame, a notion 
absent in the context of tsoru consumption.  

Forth, Gregory: Charcoal, Eggplants, and Small Hairy 
Hominoids. Dietary and Behavioral Components of a 
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“Wildman” Image from West Central Flores (Indonesia). 
Anthropos 106.2011: 57-68. 

There are images of putative hominoids which local peo-
ple claim to exist, or to have existed until recent times, in 
various parts of Southeast Asia. Most attention is given to 
Flores, an island recently made famous by the discovery 
of what is claimed to be a new hominine species, Homo
floresiensis. The Rajong people, who claim once to have 
shared their territory with the creatures, reside in the east-
ern part of the administrative region of East Manggarai. 
The ngiung are described as short, hairy “forest spirits” 
whose females possess long pendulous breasts. A story 
tells that ngiung endeavored to kidnap a human child by 
exchanging it for one of their own, but in consequence 
have been attacked by local villagers who, by firing a 
cave in which a group of ngiung resided, managed to kill 
many of the creatures. The killing resulted in the extermi-
nation of the whole local group of ngiung, so that now-
adays there are no longer ngiung on the face of the earth. 

Another aspect of the narratives is the fact that humans 
and hominoids exchange food. The ngiung wish to trade 
two sorts of tuber for eggplants and charcoal. The tubers 
are not specified as plants cultivated by the ngiung, nor is 
it indicated how the hominoids might otherwise have 
obtained them. The contract between humans and ngiung
is significant for two reasons. First, in regard to homi-
noids recognized by people on Flores and elsewhere in 
eastern Indonesia, this seems to be the only reference to a 
material reciprocity – an exchange of goods for goods –
between the creatures and local humans. Such a trade is 
reported from the Caucasus, the African pygmies, and the 
Vedda of Sri Lanka. Secondly, the putative exchange 
relationship is one of relatively few indications that the 
ngiung may ultimately be grounded in a culturally or 
phenotypically distinct population of Homo sapiens
conspecific with, but normally territorially or ecologically 
separate from, the human creators of the narratives. 

Even more intriguing is the fact that several tales report 
the special concern of the ngiung to obtain wood charcoal 
as reputed diet. Ngiung are described as eating wood char-
coal, in one case stealing it from human fireplaces, and as 
consuming charcoal together with eggplant. Eggplants, 
typically stolen from cultivated fields, are described as a 
favorite food of hominoids in several parts of central and 
western Flores. Theft and consumption of eggplants could 
conceivable attributed to known animals or human pilfer-
ers. Charcoal, however, is a somewhat different matter. It 
also raises comparative questions of several kinds. 

Charcoal consumption has a more definite and apparently 
more widespread incidence among Homo sapiens. As a 
medicine or detoxification agent, deliberate ingestion of 
charcoal has been reported for Asian, African, and Native 
American Indian communities. In eastern Indonesia, hum-
an consumption of charcoal is reported from both Flores 
and Sumba. Powdered charcoal in solution is taken to 
cure diarrhea, and also as an anti-toxin, for example when 
consuming certain fish thought to contain poison. It is al-
so known as a practice of pregnant women. In view of the 
efficacy of charcoal in adsorbing plant toxins, the associa-

tion of ngiung charcoal eating with their reputed con-
sumption of eggplant (aubergine) takes on a special signi-
ficance. Inherent bitterness reflects the presence in egg-
plant of glycoalkaloids, one of which, solanine, can be 
very toxic even in small quantities. A member of the 
night-shade family, eggplants further contain nicotinoid 
alkaloids, which can be toxic in large doses. Cooking 
apparently reduces or prevents deleterious effects of in-
gesting raw eggplant – either the fruit, crown, or leaves. 
At the same time, charcoal can adsorb both nicotine and 
other alkaloids, as well as phenolics and tannins, poten-
tially toxic substances present in both the fruit and crown 
of eggplant. By all indications, the ngiung, like all other 
Florenese hominoids, lacked fire and, therefore, knowl-
edge of cooking. Hence if they – or creatures to which the 
Rajong name ultimately refers – did eat wild yams, they 
must somehow have been capable of facilitating their con-
sumption, and comparative evidence suggests charcoal 
ingestion as a hypothetical possibility. 

Ethnographic evidence suggests there is, or has been until 
recently, something empirical in central Flores that steals 
and consumes charcoal, and furthermore that this creature 
has contributed to the representation of hominoid cate-
gories like the Rajong ngiung. If no longer in existence –
as the same evidence would suggest – then it may have 
been present in the culturally remembered past. The 
empirical status of the category is supported by evidence 
for charcoal ingestion as an adaptive behavior among both 
humans, including present residents of Flores, and non-
human primates. 

Combès, Isabelle: Pai Sumé, el Rey Blanco y el Paititi. 
Anthropos 106.2011: 99-114. 

El Dorado, Terra Argentea, Omagua, Mojos o Paititi: tier-
ras fabulosas ocultas en el subcontinente sudamericano, 
cuyos nombres poblaron los sueños de aventureros y con-
quistadores. Pero no sólo con oro soñaban los españoles: 
otros buscaron, al mismo tiempo, en los mismos lugares, 
al paraíso terrenal, al Edén. El primero fue Colón, pregun-
tando por el oro en cada página de su “Diario”, y conven-
cido al mismo tiempo de haber alcanzado al paraíso en la 
tierra. La búsqueda española se plasmó sobre otras anteri-
ores, propiamente indígenas, y en las cuales también pare-
cen haber coexistido diferentes representaciones: sed de 
metal de los pueblos de las tierras bajas viajando hacia el 
oeste, descripciones de la región de Mojos y Paititi, al este 
de los Andes, como un reino de deslumbrantes riquezas; 
pero también representaciones de estas mismas tierras 
como el último refugio inexpugnable de los Incas, el últi-
mo trozo intacto del desmembrado Tawantinsuyu; como 
la utopía hecha realidad donde el cristianismo primitivo se 
concilia con la antigua cultura inca; o bien existencia de 
un dios llamado Candir entre los antiguos itatines – el 
mismo nombre que “los candires”, señores del oro.

Todo muestra que el nombre Paititi era conocido en Perú, 
como el de un río y luego una tierra, ubicada al este del 
Cuzco e inmensamente rica. De hecho, desde Cuzco salie-
ron las primeras exploraciones en su búsqueda. Más tarde, 
se propone incluso una etimología quechua, aunque bas-
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tante dudosa por cierto, para explicar este nombre: un 
cerro de titi (plomo o estaño). Similar observación se 
puede hacer acerca del nombre de Mojos, para el cual se 
propone también una etimología quechua: moço-alpa,
quiere decir tierra nueva. Más aun, la tierra de Mojos es la 
misma que la tierra de Paititi – o al menos así lo enten-
dieron los españoles. Mojos y Paititi no son “cualquier” 
tierra rica: son el lugar “donde dicen están los incas 
poblados”, en efecto, “se tiene grande noticia que se retiró 
[a] aquella tierra adentro un capitán o hermano del Inca 
desde los Andes del Cuzco cuando entraron los españoles 
en este reino.” 

Existen, de hecho, noticias tempranas y bastante numero-
sas sobre las migraciones de los itatines paraguayos y de 
otros grupos aliados en busca de metal hacia el oeste, 
“antes que García viniese del Brasil”, es decir antes que 
lleguen los europeos. Buscaban, según sus propias pala-
bras, a los candires y carcaraes, pero algunos de ellos se 
dirigieron más hacia el norte, hacia Mojos. ¿Cuál era su 
meta? ¿La misma “tierra rica” de cuya existencia se tenía 
noticia en Perú? ¿O bien la inevitable “tierra sin mal”, 
siempre citada como la meta mística de las migraciones 
tupí-guaraníes? La pregunta no es vana en este caso: pues 
es un hecho que los chiriguanaes son los informantes de 
los españoles en asociar el nombre de los candires con 
algo más que la riqueza de metal: “aquella tierra era en 
donde había dado Dios todas las cosas buenas”. Y son 
también ellos entre los cuales se registró la existencia de 
un dios llamado Candir. 

Los itatines o guarayos del siglo XVI no sólo conocen a 
Candir. La Anua jesuita que menciona a este personaje 
evoca otras figuras míticas: Pai Çuma (Paicumae); dos 
personajes llamados Pai Tacur (Paitacurum) y Pai Aman-
dre (Paiamandrem) y un demonio que lleva el extraño 
nombre de Thoborococus. Pai Çuma, es decir Pai Sumé (o 
Çumé, Zomé, Sommay) es un personaje muy conocido 
por muchos grupos tupí y guaraní hablantes en el siglo 
XVI. La primera parte de su nombre es un título, “una 
palabra de respeto, y con ella nombran a sus viejos, hechi-
ceros y gente grave”; este mismo título fue aplicado luego 
a los sacerdotes cristianos (jesuitas en particular), tradu-
ciendo paì por “Padre”: paì abaré, Padre Sacerdote; pay-
guaçú, Obispo, Prelado. En 1543, el factor Pedro de 
Orantes indica que los indios que lo acompañan en el alto 
Paraguay llaman “Payçumé” al franciscano de la expedí-
ción y lo “tienen en mucha veneración”. Menciones de 
Pai Sumé fueron registradas entre grupos guaraníes y 
tupís sureños en un área extremadamente vasta. 

El jesuita Nóbrega identifica el Pai Sumé con el apóstol 
Santo Tomás: los tupinambás “tienen igualmente noticia 
de Santo Tomás y de su compañero suyo, y muestran cier-
tos vestigios en una roca, que dicen ser de ellos”. A este 
santo, “ellos llaman Zomé”. “Fama constante es en todo 
el Brasil entre los moradores portugueses y entre los natu-
rales…, que el santo Apóstol empezó a caminar por tierra 
desde la isla de Santos, sita al sur, en que hoy se ven 
rastros que manifiestan este principio de camino o rastro 
en las huellas que el santo Apóstol dejó impresas en una 
gran peña … 200 leguas de esta costa la tierra adentro, 
vimos mis compañeros y yo un camino que tiene ocho 

palmos de ancho, y en este espacio nace una muy menuda 
yerba … Corre este camino por toda aquella tierra.” Este 
camino todavía existe: se trata del famoso peabiru, exten-
sa senda prehispánica que se dirige, desde el litoral atlán-
tico, en dirección sureste-noreste. La extensión total del 
camino está calculada en cerca de 3.000 kilómetros. Las 
migraciones indígenas caminaron por estas sendas para el 
oeste y los guaraníes del este se quedaron al piedemonte 
andino, cerca de Mojos y Paititi en busca del reino del Pai 
Sumé. 

Habría pasado en suma con Pai Sumé lo que pasó con las 
representaciones del Paititi – un mito indígena interpreta-
do como un fabuloso reino de oro por los soldados, como 
un reino espiritual o un paraíso terrenal por los jesuitas. 
En su informe de 1543, Domingo Martínez de Irala habla 
también del “Rey blanco” – en hipótesis, el Pai blanco, 
Sumé. Restituyendo el término en guaraní, el Pai blanco 
es Paì ti – y de ahí al Paititi, el paso es corto: paì ti ti,
“donde vive el Pai blanco”, o bien los Pai blancos”. El 
nombre del fabuloso reino sería guaraní. Había comunica-
ción entre las tierras bajas y las tierras altas – los Andes 
no fueron una barrera impermeable. 

Obi, Cyrill I.: African Migration as the Search for a 
Wonderful World: An Emerging Trans-global Security 
Threat? African and Asian Studies 9.2010/1: 128-148. 

African migration has increasingly been accorded priority 
as an international security issue in Europe, the United 
States, and other highly developed parts of the world. It 
dwells on a rather frightening representation of desperate 
Africans fleeing northwards from a continent ravaged by 
conflict, poverty, and disasters into southern Europe, and 
from there to other parts of the developed world. Fore-
most in this focus on African migration are the possible 
links between human mobility in a rapidly globalizing 
world and the flow of terrorist threats, criminality, and 
some health risks. It should be noted that migration is 
being “securitized” in spite of the fact that only about 3 
per cent of the world’s population are migrants; that mi-
gration has several well-known developmental spin-offs 
both to the host and sending nations; that over two-thirds 
of the world’s 20 million refugees, asylum seekers, and 
internally displaced people are hosted in the developing 
regions of the world. What are the sources of the fear of 
international migration? Why has African migration in a 
“world without borders” been a subject of securitization? 

Images of desperate African illegal migrants fleeing from 
war, environmental degradation, poverty, and unemploy-
ment at home, or those living “illegally” abroad on ex-
pired visas, without “valid residence papers” – often on 
the margins of Western society, have become objects of 
great media attention as well as the politics of right wing 
and nationalist political parties in Europe and elsewhere. 
Thriving on a “political economy of fear” some of such 
reports focused on the involvement of migrants in trans-
national crimes and acts of terror against host-countries. 
In this regard, migrants have increasingly become the 
targets of socio-cultural anxieties in such contexts where 
they are seen as the cultural “other.”
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There is no doubt that those who seek to frame migration 
as an emerging transnational threat have been influenced 
by the transformations attendant to globalization, while 
seeking to reinforce and protect their hegemony and core 
social and national values in the face of the “onslaught 
from outside forces.” It is however paradoxical that seek-
ing to move out and exploit other regions of the world 
more efficiently, the logic of the borderless world being 
promoted by more developed countries is contradicted by 
increasing border and immigration controls against mi-
grants. 

The movement of populations from one part of the world 
to another is not new. In the earlier phase of “globaliza-
tion,” following the “age of exploration and discovery,” 
trans-global mercantilism witnessed large-scale popula-
tion movement to the “new worlds” of the North and 
South Americas and Oceania. It also witnessed migration 
between the East and the West. In some cases, the migra-
tion was forced as in the case of the Trans-Atlantic Slave 
trade between the 16th and 19th centuries that saw the 
forced movement of millions of Africans across the At-
lantic to the New World. Also related was the phe-
nomenon of “settler colonialism” that saw migrants from 
Europe moving to parts of Africa. 

The current globalization of trade, production, economies, 
finance, and ideas is often associated with time-space 
compression, global interdependence and connectedness, 
and the integration of markets and economies. In spite of 
the nature of globalization as a buzz-word, it should be 
noted that within such transformation and integration 
there are embedded inequities and injustices built into the 
relations of dispossession and accumulation, domination 
and exploitation, wealth and poverty, and widening gaps 
at the local, national, regional, and global levels. 

Two points are relevant at this point. Firstly, this relates to 
the ways in which the current phase of globalization is 
neither natural nor inevitable, but is in reality a construct 
of the Western neo-liberal economies and politics. Se-
condly, the impact of so called structural adjustment pro-
grams on the ailing economies of African countries ended 
up more as a mal-adjustment of African economies, feed-
ing into de-industrialization and de-agrarianization of the 
continent. It also contributed to the undermining of Afri-
can states through its mantra of “rolling back the state” 
from the economy and ridding it of its social policy and 
welfare role. 

Given the view by some “hyper-globalizers,” that globali-
zation involves among others, the dissolving of national 
borders, it would appear that international migration is in 
reality trans-global population movement. As such it has 
far reaching impacts on every part of the world, not at 
least in Africa. The African connection can be gleaned 
from several perspectives. These include the rising tide of 
refugees and internally displaced persons that followed 
intra-state and regional conflicts in West and Central Afri-
ca, the Great Lakes region, increased poverty resulting 
from prolonged economic crises and socially harsh eco-
nomic reforms, escape from political crises, repression or 
exclusion, climate change-related drought, and the pull 

factor of the “existence of a better world out there” – all 
contributing to increased cross border movements within 
and from the continent to other parts of the world. 

Javier Solana, the European Union’s Representative for 
the Common and Security Policy, notes that “with the 
new threats, the first line of defense will often be abroad.” 
This includes: “political solutions, military assistance, and 
effective policing in post-conflict states.” Of note also is 
his observation that “neighbors who are engaged in vio-
lent conflict, weak states where organized crime flou-
rishes, dysfunctional societies or exploding population 
growth on its borders all pose problems for Europe.”
Solana’s view on global security fall within the purview 
of the dominant perspective on a post-9/11 global security 
order hinged upon the need to contain and neutralize 
mobile threats “from elsewhere,” drawing on political-
strategic and military means. 

While globalization is high on the free movement of 
goods, capital, and Western values, the world’s hegemons 
are keen to “regulate” the movement of people on “secu-
rity grounds” for which nation-state borders become fil-
ters, points of control, and gates. What is rather curious is 
that there is a concerted attempt to co-opt African states 
into the building of such “global gates” on African soil –
all within the rubric of cooperation, building African in-
stitutional capacities, and helping the continent to “devel-
op.” Also relevant are two issues: first, that nation-states
and nationalism assume a critical importance in the West-
ern response to African immigration, and second, that 
anti-migration and border management policies hinged 
upon the securitization of Africa have neither necessarily 
promoted democracy, good governance, nor freedom in 
Africa, but have rather reinforced the military and polic-
ing capacity of states on the continent. 

Selka, Stephen: Morality in the Religious Marketplace. 
Evangelical Christianity, Candomblé, and the Struggle for 
Moral Distinction. American Ethnologist 37.2010/2: 291-
307.

The rapid growth of evangelical Christianity is a global 
phenomenon. With respect to Latin America, in particu-
lar, studies of evangelical Christianity in relation to 
African-derived religions, such as Voodoo, Candomblé, 
and Umbanda on the one hand, and syncretic popular Ca-
tholicism, on the other, have offered a variety of argu-
ments about the continuities and divergencies between 
these religions. Some authors suggest, for instance, that 
the growth of evangelical Christianity stems from its 
connection with and reactions to the process of moder-
nization and, to some extent, from the promise of upward 
socioeconomic mobility. Yet, as it is clear today, the 
majority of converts to evangelical versions of Christiani-
ty in Latin America and the Caribbean remain poor and 
largely marginalized by modernization projects, and this 
must not be overlooked in accounts of religious changes 
in the region. Other studies that also stress the cosmo-
logical differences between these religions – that is, the 
African derived religions and evangelical Christianity –
emphasize the socioeconomic similarity of their adher-
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ents. Generally, the evangelicals and Candomblé adher-
ents do not appear to differ significantly in terms of their 
rates of employment, although evangelicals may be repre-
sented in the service sector of the economy more than 
members of other religions and cults.  

In this article, Selka explores the many ways in which 
evangelical Christianity and Candomblé converge and 
diverge in one region of Brazil – namely, Bahia. Not only 
do many people circulate between these religions, blurr-
ing the boundaries between them and using them for 
similar purposes, but their cosmologies also overlap and 
even intertwine. At the same time, surprisingly, the prac-
titioners of these religions often represent their rituals and 
beliefs as categorically opposed to one another. So, Selka 
asks, what are the factors responsible for construing and 
maintaining the continuities and differences between 
evangelical Christianity and Candomblé?  

Seeking a response to this query, Selka focuses on the 
importance of moral discourse. Competing discourses 
about morality, he argues, underlie the differences in how 
the cosmologies of these religions are framed. Evangeli-
cals, for example, refer to Candomblé spirits as “de-
mons,” which emphasizes their negative moral valence 
and marks a clear boundary between Christianity and 
Candomblé. These moral accusations are more than boun-
dary markers, however. For many adherents, they also 
indicate competing moral orders that are  connected with 
social concerns and distinctions.  

Because the Candomblé that is practiced in Brazil today is 
a complex, hierarchical religion derived from a variety of 
beliefs and practices that Africans brought to Brazil, its 
rituals revolve around the pantheon of African orixas and 
other sprits who possess their devotees in public ceremo-
nies and to whom offerings are made in both private and 
public spheres. Representations of Candomblé have long 
been indexed to discourses about morality. In the context 
of Brazil’s modernization efforts at the turns of the 20th

century, for example, Brazilian elites denounced Candom-
blé as “unhygenic” and as “offence against public morali-
ty.” Similarly, evangelicals often make moral accusations 
against the adherents to Candomblé, denouncing them as 
“malicious.” Candomblé is thus a central negative figure 
in the construction of evangelical identity, and they are 
evangelicals who frequently assert claims to moral superi-
ority over other religions.  

Seligman, Rebecca: The Unmaking and Making of Self. 
Embodied Suffering and Mind-Body Healing in Brazilian 
Candomblé. Ethos 38.2010/3: 297-320. 

Within the anthropological literature, there is a growing 
recognition that suffering has profound implications for 
subjectivity, for the way we perceive ourselves and act. 
Seligman argues that to fully understand the destructive 
effects of suffering on self, scholars need to attend not 
only to issues of identity and the reflexive elements of self 
but also to the bodily dimension of the human being 
because it is in the body where suffering is likely to be 
deeply instantiated. Using data on experiences of suffer-

ing and selfhood among Candomblé mediums in north-
eastern Brazil, Seligman proposes a model for a new un-
derstanding of self that addresses both intellectual and 
bodily dimension of the experience of suffering. She then 
tests this model against empirical data collected during 
her research that took place during the period from 2000 
to 2001, in Salvador do Bahia, in Brazil. The city has 
been frequently referred to as “Black Rome,” in reference 
to its role as the center of Candomblé practice. Candom-
blé is a religion of practice, rather than doctrine. Practices 
revolve around the life force of the universe known as 
axé, the accumulation and depletion of which are funda-
mentally embodied processes. All areas of life, including 
bodily-well being, suffer when axé is depleted. Anthro-
pologists have also documented links between trance and 
the experience of possession and social marginality in 
several cultural contexts. Candomblé, for instance, tends 
to attract all sorts of individuals who have been socially 
marked and marginalized.  

Consistent with such research are also Seligman’s find-
ings in Bahia. She observed that many of the participants 
of her study were also “socially marked” in some way: of 
the 11 mediums with whom she worked closely, 9 were 
women from poor social background and 2 were gay men. 
Almost 80% of the total Candomblé adherents that she 
interviewed worked in low-paying serice sector as maids, 
janitors, and street vendors; nearly 20% were unem-
ployed. Other individuals were socially marked by their 
failure to live up to social expectations, for instance by 
not marrying or having children, or by slipping below 
their social class. Furtermore, the Candomblé mediums 
interviewed by Seligman emphasized social, emotional, 
and somatic crises as well as episodes of spontaneous 
dissociation of personality endured immediately prior to 
becoming initiated into Candomblé. Common forms of 
suffering reported by these individuals included bodily 
and emotional discomfort related to interpersonal pro-
blems and discord, especially within the family; traumatic 
life events, for instance death of a loved one, miscarriage, 
injury to self or loved one, domestic or sexual abuse, job 
loss, financial crisis, and general malaise. Those events 
created experiences of grief, anger, social dislocation, 
desperation, bodily pain, and an overriding sense of suf-
fering.  

Interestingly, the suffering body figures prominently in 
narratives of interviewed mediums. They reported a wide 
range of physical maladies, from mysterious illnesses 
resembling tuberculosis, to headaches, dizziness, and skin 
conditions. These somatic crises commonly represented 
the culmination of a history of social and emotional suf-
fering and constituted immediate reasons to be initiated 
into mediumship. About 63% of those individuals report-
ed being motivated by embodied experiences of illness to 
become involved in the Candomblé religion. Seligman 
argues that because the self is both embodied and cog-
nized, the mental, emotional, and interpersonal upheavals 
experienced by mediums prior to intitiation and their 
somatic or embodied suffering are mutually reinforcing, 
and together, act to create profound ruptures in the taken-
for-granted experience of self.  
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Jamieson, Mark: A Journey into Symbolic Disorder. 
Miskitu Reactions to Mestizo Catholic Ritual in Nica-
ragua. Ethnography 11.2010/3: 409-424. 

Nicaragua has projected an image of itself in recent 
decades as uniformly “Mestizo” (of mixed European and 
Indian descent). Many communities in both western and 
central Nicaragua, however, though Spanish speaking, 
have until relatively recently represented themselves as 
“Indian.” It is also apparent that many of the nominally 
Catholic religious practices of these as well as Mestizo 
communities demonstrate pre-contact influences that are 
best understood in terms of this indigenous past. On the 
eastern side of the country Miskitus, Mayangas, Ulwas, 
and Ramas continue to project their “Indian” identities 
more forcefully. The distinctions with other “non-Indian” 
Nicaraguans are visible there in certain socio-cultural 
differences and the use of languages other than Spanish. 
The largest of these groups is Miskitu, whose language is 
spoken by perhaps 100,000 people in that region, as well 
as about 30,000 in the neighboring Honduras. With Mes-
tizo farmers advancing the agricultural frontier and the 
Spanish-speaking line of settlement eastwards ever more 
aggresively into areas of Indian settlement since the 
1950s, when many of the former were forced off their 
lands in eastern and central parts of the country by coffee 
and cattle barons, many Miskitu Indians, fearful of losing 
their lands, continue to express hostility toward “Span-
iards,” as many still refer to Spanish speaking Nicara-
guans.  

Though the great majority of Nicaraguans are Catholic, a 
legacy of the Spanish colonial past, Catholicism faces a 
formidable competitor on the country’s Caribbean Coast 
in the form of the Moravian Church, a quiet form of Pro-
testantism predating Luther, that emphasizes communita-
rian unity,  simplicity of living, and absence of ritual. At 
the time of the incorporation of the Miskitu lands into the 
Nicaraguan nation-state in 1894, there were therefore very 
few Catholics in eastern Nicaragua. Nowadays, however, 
there are many. The great majority of these Catholics are 
Mestizos, the families of the poor Spanish-speaking cam-
pesinos (farmers), who have been coming to the region 
from the central highland areas of Nicaragua in increasing 
numbers in the course of the last decades. The popular 
forms of Catholicism brought by these people are identi-
cal to those found in western Nicaragua, with a strong 
emphasis on adoration of the Virgin and the saints, and 
periodic annual street festivals. One of these festivals is 
the fiesta of Santo Domingo de Guzmán. Taking place 
over the first ten days of August, it is celebrated through 
various public events. One of its important components 
are processions in which the statuette of the saint, nick-
named “Minguito,” is taken from one church to another. 

In this article Jamieson analyzes this festival as an exam-
ple of the so-called “rites of reversal” or “rituals of re-
bellion,” whose purpose is to provide “safety valves” by 
which the lower classes find temporary release and the 
existing power relations can continue. Thus, the rituals 
that accompany the festival of Santo Domingo are not 
entirely “respectable”: the presence of “demons,” “Indi-
ans,” transvestites, prostitutes, and thieves, drunkenness, 

the noise of fireworks and licentious behavior, even with-
in the sacred space of the church, constitute an inversion 
of the conventional social order. Jamieson argues that this 
aspect of the fiesta constitutes a claim by members of 
lower classes that the sacred the saint represents belongs 
to the people, and not to the Catholic hierarchy, long asso-
ciated with the country’s elite. Interstingly, the Miskitu 
Indians who witness the festival are scandalized by the 
scenes of inverting the existing social order: in their 
largely egalitarian communities there is no need for such 
strategies. Indeed to do so one risks God’s wrath.     

Hill, Michael D.: Myth, Globalization, and Mestizaje in 
New Age Religion. The Intic Churincuna (Children of the 
Sun) of Urubamba, Peru. Ethnohistory 57. 2010/2: 263-
289.

The article examines the religiously syncretic and cul-
turally hybrid phenomenon of New Age spirituality 
among urban Mestizo population in the Cuzco region of 
Peru. The case in point is the Urubamba-based Intic
Churincuna (Children of the Sun) religious group, whose 
texts and rituals are analyzed by Hill. Similar to many 
New Age Andean phenomena, the group’s cosmology 
combines an emphasis on the primordial nature of the 
Andes with an account of benign settlement and coloni-
zation. While arguably repressing the trauma of conquest 
and perpetuating racialized hegonomy dating back to the 
time of conquest, New Age Andean groups construct a 
mythic-historical, nationalist narratives and a postcolonial 
subjectivity that allows urban Andean Mestizos to ground 
their identities in both the indigenous and colonial past as 
well as to position themselves in the conteporary contexts 
of globalization.  

What Hill terms “New Age Andean” religion is cha-
racterized by a pattern combining Inca state religion 
(known from archeological and historical sources), con-
temporary Quechua religious practice, elements of official 
or vernacular Catholicism, elements of other religious 
traditions popular within the New Age movement, espe-
cially Hinduism, modern techno-scientific discourses, a 
therapeutic ethos, and evolutionary cosmologies involving 
extraterrestrials and mythical lost continents, for instance 
the continent Mu. Furthermore, this emergent New Age 
Andean spirituality is increasingly a transnational forma-
tion, either feeding into the global tourist industry through 
commodification or anchored to locally based groups or 
“brotherhoods” with transnational memberships and acti-
vities.

One of these brotherhoods are the Children of the Sun 
from Cuzco. The brotherhood has around four hundred 
members dispersed throughout the world, though its 
strongest core membership and organizational base comes 
from local mestizo members who help run the organiza-
tion’s communal headquarters, called Samana Wasi
(House of Rest). The center includes a nonprofit facility 
that cares for some thirty orphaned children, many of 
whom have been legally adopted by middle-aged leader 
Antón Ponce de León and his wife, Regia. Born in  
Urubamba, Antón grew up in a landed urban mestizo fam-
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ily. His childhood was marked at age seven by a powerful 
encounter with a Qechua master by the name of Yupanqui 
Puma, who Antón claims was the descendant of Tupac 
Inca Yupanqui, the tenth Inca of the Second Dynasty, and 
a son of Pachacutec.  

As a nonprofit organization, Samana Wasi is supported 
through charitable donations and also through Antón’s 
international speaking engagements on Andean cosmo-
logy, which take place primarily in North America and 
Western Europe and have included visits to key New Age 
sacred sites such as Sedona, Arizona. The Children of the 
Sun brotherhood also comprises an important base of 
financial and organizational support for Samana Wasi’s 
aims, which include not only the care of orphaned chil-
dren but also future plans for  a care center for the elderly 
and a House of Health retreat lodge for anyone in need of 
physical, psychological, or spiritual help. About 40 per-
cent of the brotherhood’s four hundred members are from 
Peru, with the remainder coming principally from Argen-
tina, the United States, Italy, Spain, Switzerland, and Ger-
many. Samana Wasi’s Web site (www.samanawasi.com) 
can be accessed in Spanish, English, German, and Italian, 
and Antón’s books have been published in all of those 
languages and in Portuguese and French as well.  

Van der Veer, Peter: Body and Mind in Qi Gong and 
Yoga. A Comparative Perspective on India and China. 
Eranos Yearbook  69.2006/2007/2008: 128-141. 

Yoga, or iugum in Latin, is something that you put on 
your shoulder, that you can harness a horse or a water 
buffalo with. It is actually a discipline, and the best trans-
lation would perhaps be Augustine’s terminology disci-
plina. In the early Christian church, Augustine argued that 
one does not receive belief as a kind of gift from heaven, 
but that one has to be disciplined. He even uses the word 
coercio – one is coerced to belief. So you have to dis-
cipline your body first, and then you will experience. 
Yoga is a set of practices, very well defined, but defined 
in terms of actions, of doing exercises, one after another, 
and learning to do them. They are not easy to do, and the 
so-called spiritual experiences – the experiences of the 
mind that are produced by the body – are produced by 
certain forms of concentration of the mind, where you put 
your mind into focus. The Buddhists also have these slow 
practices: they start to concentrate on walking – on the 
parts of the body that you use, trying to figure out how to 
do it slowly, and then meditate on it. These bodily Yoga 
practices are for the first time described in the 5th century 
A.D. by someone called Pantangali, in the so-called Yoga 
Sutras. The groups practicing Yoga had a kind of theo-
logy about the relation of the self to the cosmic energy, 
shakti, located in the body and summon it from the body. 
They have also a very interesting socio-economic history. 
They were involved into money lending, so-called bank-
ers, and in long-distance trade, in violence, and into mili-
tary actions. Up to the 18th century, they were the most 
important military groups in India. They built large mon-
asteries, huge temples, and amass money, since they did 
not marry and did not have inheritors. This is valid for 
Hindu ascetics, ascetics in the Buddhist world, in the Dao 

world, and in the Sufi world. This is not exceptional – it is 
a general trait of what now is called “the spiritual.”

That whole world of asceticism in India came to an end 
with colonialism, because the British considered these 
groups a challenge to their own tax collections and mili-
tary force. Yoga got divorced from these practices into an 
emerging bourgeoisie or 19th century middle class in In-
dia, which adopts Yoga as signifying their religion and as 
a kind of shield against Christianity. Now laypeople prac-
ticed Yoga and the most important figure in this transition 
from ascetic groups to middle-class bourgeoisie was Vi-
vekananda. In translating Yoga into English, into a palat-
able middle-class religiosity, he synthesized Yoga into 
something very pleasant, non-violent. Vivekananda went 
to the World Parliament of Religion in Chicago in 1893 
and Yoga became a universal spirituality, connected to 
American transcendentalists like Emerson and others. On 
the other hand, it was seen as a national tradition in India, 
and in that sense, people like Sri Aurobindo and Gandhi 
also made use of the idea that Yoga was a typical Hindu 
element in the heritage of mankind.  

In this transition from ascetic practices to national prac-
tices, there developed a connection to science and health. 
Yoga was seen as being healthy because of the theory of 
body and bodily functioning, which was seen as en-
hancing one’s health through practicing it. This is not just 
a fake theory, because there is a scientific basis to it. In 
Indian laboratories, much effort goes into showing and 
proving that Yoga is indeed a scientific theory. What 
happens today with Yoga is that the practices become part 
of the nationalist imaginary as a scientific contribution to 
mankind. 

Qi Gong is a Chinese discipline. Gong are disciplines, 
namely those of controlling the life force, which is Qi.
There is the idea that there exists a connection of the 
microcosm of the body and the macrocosm of nature, and 
that one can connect to these forces. Qi Gong as a set of 
practices emerged in the Ming period in the 14th century. 
Like many practices in China today, it is a combination of 
Daoist ideas and Buddhist ideas, linked to health and 
healthy body, to a kind of spiritual awakening. Their ad-
herents also developed martial arts like internal boxing, 
taichijen, and external boxing, wushu, all kinds of forms 
of spirituality connected to power and violence. Just like 
in India, practices of martial arts and of spiritual accom-
plishment were connected to politics. Throughout Chinese 
history, there were millenarian movements, peasant 
movements that strove for a total change in society. They 
connected Buddhist ideas of the coming of a Messiah, of 
a total transformation of the social work, of the response 
to bad government. They were mostly really a threat to 
the imperial authority. That world of asceticism and of 
spiritual masters came to an end, as in India, in the 19th

century. There were very strong and violent millenarian 
movements at the end of the century, which are crushed 
by Western imperialistic forces. The most important ones 
were the Taiping Heavenly Kingdom and the Boxer 
Movement. Millions of people were killed and temples 
destroyed. They were attempts to connect religion with 
anti-imperialism and nationalism. The belief in science 
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made the Chinese want to eradicate their traditions and to 
westernize the country, bringing it into the forum of 
civilized nations. In 1949, the Communism took over 
China and this tendency to destroy traditions and religion. 
Mao himself became a religious figure with millenarian 
elements. In the 1950s, the communists picked up Qi 
Gong maintaining that this in fact is a scientific tradition, 
not a religious one, and that has been proven to be a bio-
logical force. Qi Gong is also very handy, because it is 
cheap. People without money for medicine may turn it 
into a sort of health service for the poor. In the 1980s and 
1990s, Qi Gong spread out, and it was on all campuses of 
universities, in the parks, everywhere. They called it a 
kind of Qi Gong craze. The Communist party saw a threat 
in it, because their masters were not under control of the 
party. They tried to control this by putting troublemakers 
into mental hospitals. Li Hongzhi, a party official, found-
ed the Falun Gong, later called Falun Dafa. When he 
became too successful, he turned into a threat to the party, 
and so the Communist party crushed his movement, 
which was probably of greater significance than the entire 
Tiananmen Square movement. Hongzhi had to flee and 
went to New York, where his adherents pressure the 
American government under the rubric of human rights. 
The political significance of both movements, Yoga and 
Qi Gong, is obvious in India as in China. 

Kalu, Ogbu Uke: Religion, Conflict, and the Roots of 
Violence. Eranos Yearbook  69.2006/2007/2008: 192-
217.

Pundits claim that the 20th century was notable as a very 
violent epoch in human history. It has also been argued 
that most of the violent events were connected with com-
peting ideologies. When Francis Fukuyama declared the 
end of history because of the fall of Communist Russia, 
he actually surmised the end of virulent ideological con-
tests, the victory of capitalism and liberal democracy. He 
intoned that big business will pacify the clash of cultures; 
that the world will move together as it builds the bodies 
through which we can trust each other more; that trust 
will emanate from shared cultural values and shared inter-
ests precisely because self-interest is the basis of modern 
economic interdependence. He perhaps forgot the hypnot-
ic drums of nationalism that summoned nations to ideolo-
gical violence. A clearer and surprising dimension of our 
contemporary period is the heightened level of violence 
that is rooted in religion; call it religious violence. The 
alarming scale is surprising because the forces of secu-
larism, scientific development, consumerism, and the pur-
suit of the good life are unabated. These forces require a 
certain urbane environment. Stock markets are very fra-
gile and vulnerable to violent winds and the masks of 
modernity are sewed from the fabric of enlightened rea-
sonableness. Thus, at one level, the resilience of religion 
in the public space needs explanation. Does the complexi-
ty of modern culture compel people to hold to some 
moorings from a religious past? 

Equally surprising are the differences in the nature, re-
gional shapes, and patterns of religious expression in the 
global north and south. The differences are clear and 

fraught with immense political consequences. Philip Jen-
kins avers that Christians in the global south read, appro-
priate, and believe the bible differently (cf. P. Jenkins: 
The New Faces of Christianity – Believing the Bible in 
the Global South. New York, 2006). He could have added 
that that all canons are increasingly read from glistening 
holy eyes and that popular religion trumps the herme-
neutics of suspicion whether among Muslims, Buddhists, 
Hindus, or Christians. The radicalization of religion and 
the regional dimension are accompanied by the scourge of 
poverty in these religiously violent lands of the global 
south. Charismatic religious passion, often labeled as 
fundamentalist, is imploding in the global south just at the 
time when religion is declining in the global north. But 
the connectedness of the world means that no region is 
safe.

In the northern globe, religion has survived as a dimen-
sion of cultural heritage that is vicariously cultivated. 
“Vicariously” means that the notion of religion performed 
by an active minority but on behalf of a much larger 
number, (who implicitly at least) not only understand, but, 
quite clearly, approve of what the minority is doing. 
There are effectively two religious economies in Europe: 
an incipient market in which voluntary membership is the 
norm. It is a minority’s market. The second is governed 
by the idea of religion as a public utility in which mem-
bership remains ascribed rather than chosen. The tenden-
cy is to opt out. The turn from obligation to consumption 
dovetails with liberal ideology to promote experimenta-
tions with forms of spirituality beyond formal boundaries. 
Quite often, civil religious forms are invented to sustain 
fading and contested myths. There are secular apocalyptic 
groups (environmentalists and feminists, for instance) and 
religious apocalyptic movements, some harboring cata-
strophic or pessimistic views of human beings and society 
while others are more progressive in linking human en-
deavors to the future of the world. All share a cosmic per-
ception in their engagement of society or use of violence. 
They perceive themselves as engaged in a human drama 
that is larger than life and connected to the inner core of 
reality. The whole of humanity has been drawn into the 
vortex of violence; even the rich regions of the world are 
witnessing an escalating violent conflict between sect and 
its detractors. 

In the global south, there is a connection between domi-
nant worldview and religious violence. Modernity and 
colonialism apparently failed to overawe indigenous roots 
that are bathed in religious waters of life. Religious 
worldviews serve as templates for explanation, prediction, 
and control of space-time events. Of note is the capacity 
of these worldviews to negotiate with external religious 
change agents and to create emergent forms. The other 
surprising element is the power of the emergent forms in 
generating loyalty and deep passions. Votaries abandon 
the gods of their fathers for the emergent forms and sacri-
fice sacred lives in defense, protection, and promotion of 
the new religions that are invented as markers of cultural 
identity and the definition of the future of life. The con-
cept of fundamentalism as a label for the new passionate 
religions may no longer suffice because the manifesta-
tions in the political, economic, and theological realms 
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yield contradictory conclusions. One irreducible dimen-
sion is the increased use of violence in religious matters 
and the spilling of such violence into political, social, and 
economic realms. Secularism has failed to turn the public 
space into a neutral arena. The irony is that the religions 
preach peace, love, and the supremacy of a supernatural 
ruler who dwells in a balmy realm. From whence, there-
fore, comes the violence in the service of religion and the 
human presumption to protect a supernatural being? 

In Nigeria, for instance, the religious conflict acquired a 
violent face from the 1980s. When someone published a 
cartoon of the prophet Mohammed in Europe, some Ni-
gerians in far-away Maiduguri attacked a Roman Catholic 
priest, killed him and burnt many churches in a religious 
fury. Neither the victim nor the assailants had seen the 
cartoon and there is no indication that the cartoonist is a 
Christian. Another perplexing incident occurred in a se-
condary school in Bornu, northern Nigeria. A Christian 
young teacher was invigilating an examination and came 
upon a student who was reading the Koran instead of 
writing the examination. She seized the material from 
him. He stalked out in fury, mobilized a group of Muslim 
students against the young woman for desecrating the 
holy book. They killed her, leaving a young daughter and 
a youthful husband. 

Scholars have canvassed a number of explanations that 
could serve as points for conversation and comparative 
analysis. There are five dominant discourses in the litera-
ture: the conflict, instrumentalist, rainbow, competing 
fundamentalisms, and state models.  

The conflict model argues that religion has been a dys-
functional force in world politics and is the cause of the 
spate of instability. The model locates the source of the 
dysfunctional role of religion in the nature of religion 
defined as the concern and quest for the ultimate, the 
source of the highest values in human experience. Indivi-
duals engaged in religious violence perceive themselves 
as engaged in a cosmic battle larger than the individual; 
an antidote to perceived marginality and humiliation; an 
attempt to establish equality with rivals, opponents, and 
oppressors; sacralizing violence as triumph over the force 
of Satan by saints and martyrs; with sanctions and links to 
ancient religious traditions; a postmodernist rebellion 
against modernity and secularism and Enlightenment; and 
a disregard for conventional mores. The sense of mission 
removes the sense of horrific acts such as murder, group 
suicide, terrorism, and dissemination of hateful literature. 

The instrumentalist model blames class as the underlying 
catalyst of conflict; that competition and struggle among 
the elite compels the manipulation of religion. Thus, ma-
ny of the conflicts are not related to religion specifically. 
The elite who pose as devotees and defenders of Islam are 
not what they pretend to be. They are driven by more 
mundane interests such as the political power embedded 
in the power arrangements, the strains in operating a fed-
eral structure, and the sharing of resources in a constitu-
tional arrangement that allocates much power to the cen-
ter. Islamic conception of power asserts that the state’s 
power should be used to serve and preserve religion. It 

denies the separation of powers and the ambiguous doc-
trine of two swords or kingdoms entertained by Chris-
tians. Religion suffuses the whole of reality. 

The rainbow model contains at the least four subsets that 
urge inherent doctrinal resonance between world reli-
gions, the primacy of pluralism, the need for religious 
toleration, the nationalist goal for indigenizing the world 
religions, and even the acceptance of secularity as creat-
ing a free public space for the practice of religions with-
out the trammels of state restrictions. 

The model of competing fundamentalisms argues that the 
increasing conflict may be a result of the implosion of 
Pentecostal-charismatic sects to which incensed Muslims 
react with violent response. A good example is the cru-
sade by the German Reinhard Bonnke in the ancient city 
of Kano in 1990. For one week, over a million people 
gathered every night in the Stadium. He sent vans through 
the city to bring the blind, deaf, and street beggars. It is 
claimed that he healed many. When he planned to return 
two years later, a riot broke out to signal Muslim resis-
tance. Muslim youth have at the same time come under 
the ideological and resource influences of international 
Muslim radicalism. 

At last, the argument of the state model that the state has 
the responsibility to prevent and resolve conflicts even 
when ill equipped to heal. The state should prevent con-
flict by creating an enabling environment, alleviate pover-
ty, create an economic environment that provides employ-
ment, and ensures good governance by promoting a feder-
al character in the allocation of infrastructure and resour-
ces. Beyond security, the ethics of governance is essential 
because corruption deprives the state of moral capacity. In 
practice, however, the security forces are often compro-
mised partisan agents. 

The larger significance of the reflection argues that the 
transformation of religious conflict would rest in a tripod: 
(1) re-imagining the public space; (2) healing the public 
space through projects such as truth commission and na-
tional conference; (3) promoting a culture of interfaith 
religious education. Religious conflict transformation can-
not be imposed from top-downwards; it can hardly be im-
posed by a constitution, or by the associations formed by 
the competing parties, or by the federal government. It 
will emerge from the quality of relationship generated by 
the common people. Dialogue means living together, ar-
guing or debating, reflecting and sharing. When people 
interact, stereotypes dissolve.  

Grof, Stanislav: Roots of Human Violence. Psychospiri-
tual Perspective on the Current Global Crisis. Eranos 
Yearbook 69.2006/2007/2008: 395-432. 

Scientific understanding of human aggression started with 
Charles Darwin’s époque-making discoveries in the field 
of evolution of species in the middle of the 19th century. 
The attempts to explain human aggression from our ani-
mal origin generated such theoretical concepts as Des-
mond Morris’s image of the “naked ape,” Robert Ard-
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rey’s idea of the “territorial imperative,” Paul MacLean’s 
“triune brain,” and Richard Dawkins’s sociobiological
explanations interpreting aggression in terms of genetic 
strategies of the “selfish gene.” However, as Erich Fromm 
demonstrated in his ground-breaking book Anatomy of 
Human Destructiveness, any theories asserting that hum-
an disposition to violence simply reflects our animal ori-
gin are inadequate and unconvincing. The nature and 
scope of human violence – Erich Fromm’s “malignant 
aggression” – has no parallels in the animal kingdom. 

The authors of psychodynamic theories made attempts to 
explain the specifically human aggression as a reaction to 
various psychotraumatic situations that the human infant 
and child experience during the extended period of depen-
dency – physical, emotional, and sexual abuse, lack of 
love, sense of insecurity, inadequate satisfaction of basic 
biological needs, emotional deprivation, abandonment, 
and rejection. However, explanations of this kind fall 
painfully short of accounting for extreme forms of indivi-
dual violence, such as serial murders. They also do not 
have plausible explanation for “running amok,” indis-
criminate killing in public places followed by suicide of 
the perpetrator. There also is no plausible psychodynamic 
explanation for religiously motivated combination of vio-
lence and suicide, such as behavior of the Japanese kami-
kaze warriors or of the Moslem fundamentalist suicide 
bombers. They are even less convincing when it comes to 
bestial acts committed by entire groups, like the Sharon 
Tate murders, the My Lai massacre, or other atrocities. 
They fail completely when it comes to mass societal phe-
nomena that involve entire nations, such as Nazism, Com-
munism, bloody wars, revolutions, genocide, and concen-
tration camps. 

There is no doubt that traumatic experiences and frustra-
tion of basic needs in childhood and infancy represent an 
important source of “malignant aggression.” However, in 
the last several decades, psychedelic research and deep 
experiential psychotherapies have revealed additional sig-
nificant roots of violence in deep recesses of the psyche 
that lie beyond postnatal biography. Thus feelings of vital 
threat, pain, and suffocation experienced for many hours 
during the passage through the birth canal generate enor-
mous amounts of murderous aggression that remains re-
pressed and stored in the organism. Repressed aggression 
turns into depression and self-destructive impulses. Peri-
natal energies and emotions thus by their very nature re-
present a mixture of murderous and suicidal drives. The 
reliving of birth in various forms of experimental psy-
chotherapy is not limited to the replay of the emotional 
feelings and physical sensations experienced during the 
passage through the birth canal; it is typically accompa-
nied by a variety of experiences from the collective un-
conscious portraying scenes of unimaginable violence. 
Among these are often powerful sequences depicting 
wars, revolutions, racial riots, concentration camps, totali-
tarianism, and genocide. 

The research has revealed that the roots of human vio-
lence reach even deeper than to the perinatal level of the 
psyche. Significant additional sources of aggression can 
be found in the transpersonal domain, such as arche-
typical figures of wrathful deities and demonic entities, 
complex destructive mythological themes (such as that of 
Ragnarok, the Doom of the Gods, or of the Apocalypse), 
and past-life memories of violent nature.  

C.G. Jung believed that the archetypes of the collective 
unconsciousness have a powerful influence not only on 
the behavior of individuals but also on the events of hum-
an history. From this point of view, entire nations and cul-
tural groups might be enacting in their behavior important 
mythological themes. Jung believed that many aspects of 
the German Nazi movement could be understood as pos-
session of the German nation by the archetype of Wotan, 
“an ancient god of storm and frenzy.” James Hillman 
amassed in his brilliant book A Terrible Love of War
convincing evidence that war is a formidable archetypal 
force that has irresistible power over individuals and na-
tions. In many instances, leaders of nations specifically 
use not only perinatal, but also archetypal images and 
spiritual symbolism to achieve their political goals. The 
medieval crusaders were asked to sacrifice their lives for 
Jesus in a war that would recover the Holy Land from the 
Mohammedans. Adolf Hitler exploited the mythological 
motifs of the supremacy of the Nordic race and of the mil-
lennial empire, as well as the ancient Vedic symbols of 
the swastika and the solar eagle. Ayatollah Khomeini and 
Osama bin Laden ignited the imagination of their Moslem 
followers by references to jihad, the holy war against the 
infidels. American presidents Ronald Reagan referred to 
the Soviet Union as the Evil Empire and George W. Bush 
used in his political speeches references to the Axis of 
Evil and Armaggedon. 

Efforts to change humanity would have start with psycho-
logical prevention at a very early age. The data from pre-
natal and perinatal psychology indicate that much could 
be achieved by changing the conditions of pregnancy, 
delivery, and early postnatal care. This would include im-
proving the emotional preparation of the mother during 
pregnancy, practicing natural childbirth, creating a psy-
chospiritually informed birth environment, and cultivating 
emotionally nourishing contact between the mother and 
the child in the postpartum period. The process of spiritu-
al opening and transformation typically deepens further as 
a result of transpersonal experiences, such as identifica-
tion with other people, entire human groups, animals, 
plants, and even inorganic materials and processes in 
nature. Other experiences provide conscious access to 
events occurring in other countries, cultures, and histori-
cal periods and even to the mythological realms and 
archetypal beings of the collective unconscious. Experi-
ences of cosmic unity and one’s own divinity lead to in-
creasing identification with all of creation and bring the 
sense of wonder, love, compassion, and inner peace. 
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