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JOHN B. HAVILAND

Warding off witches:
Voicing and dialogue in Zinacantec prayer

The cave at Liak 'tk

It was just dawn as we started to pick our way down the steep
path leading to the cave at Isak'tik (“Potatoes™). The sky had begun
to lighten while we were driving up the winding gravel road from
Atg'am (“Salt”), named for the sacred salt wells just outside the
church of the Virgin which had been our first stop. We had left
the hamlet of Apas shortly after midnight, hoping to arrive at the
church in Atz’am before any ptying eyes or overhearing ears were
likely to be around. We were embarked on a twenty-four hour
curing ceremony designed to release my goddaughtet Ante/—now a
35 year-old mother of seven—from the grips of witchcraft.

The hired driver had parked his battered VW combi by the side
of the road, near the cross that marked the trail down to the cave.
He had then promptly curled up for a nap on his front seat. The
other helpers had gone to collect firewood. This left seven of us to
walk down to the cave. First were the patient and her husband,
together with the curer. Then came the curer’s husband, who also
served as her mays/ or deputy. He was heavily burdened with
candles, flowers, and the live chickens to be left as a sacrifice in
the cave. Then there were the two anthropologists—my wife and
me, Antel's godparents—and a couple of children, our 8-year-old
daughter and another small boy who carried several liters of cane
liquor.

The descent was difficult, and the women straggled behind. The
rest of us halted at the end of the path, still only halfway down the
mountainside. Looming above us on a sheer rocky outcropping was
the mouth of Isak’tik, several meters above us, gaping dark and
cold in the morning light. On my previous visit, fifteen years
before, the only way into the cave was to scrabble up a rickety,
makeshift ladder. Now concrete steps led up to the lip of the cave.
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There was a certain reluctance to enter. The patient’s husband,
Maryan, carried his load of pine needles up the stairs and ventured
inside. One by one we followed him into the gloom, hearing the
scuttling and pumping of bat wings, our eves blind in the darkness
even after the meaper light of dawn. The rock floor of the cave
underfoot was damp and greasy. As our sight gradually returned we
could make out piles of desiccated flowers and pine boughs, stubs
of old candles, and a small passapeway to the east, the walls black
with what appeared to be the soot of aeons.

The curer and her patient had now made their way up into the
cave, and they knelt to cross themselves by the entranceway.
Facing the small passageway, they began to pray. The shaman's
fierce voice echoed off the walls, drowning out the words of her
patient Antel, a much younger woman who knelt to one side. They
addressed the lord of the cave, explaining their mission and
announcing their intention to enter the depths of the earth.

Here is part of the curer’s introductory ptayer, delivered in the
characteristic paralle] form of Zinacantec Tzotzil prayer.

[1] At the cave mouth!

1 CU  clypelay i jpat une //
ehpelay If yo pxcokon une
my back will pass //
my humble side will pass

z ak'u skupin un /7
ak'u slekin un
let her desire //
let her enjoy

1. The pravers transcribed 1o this essay
were videotaped ar Isak'tk in August 1996,
Video fragments of the cunng ceremony de-
scribed here, wach Linglish or Spamish suh-
titles, may be found ar:

hupes /www.u-pans1O.fr/viden.heml

The rranscoprs reflecr the auchor’s most
confident  heanng  of the  distinguishable
words, supplemented by further hearings and
interpretanons of rthe patient and her hus-
hand. Some dublous pheses, as well as those
serTions of pravers not C:lprurcd on rhe vileo
soundreack, are notncluded in rhe fragmenrs

that follow. Trotzil 15 wrtren in a practical
orthography, hased on Spamsh, glottalized
{ejective} consonanrs are shown with a fol-
lowing apostrophe (7, gloral stops are shown
as 4 reverse apostraphe (), Pacalle] lines (see
below) are shown with double slashes (79
separanng the marching pacts. T am mdebred
to Chep Akuxnn, Lourdes de [edn, and the
Nanunal Science Foundanon  (USA), pranc
#ens8ot1494, and comnacyr (Mexico)  for
help and supporr i the preparanon of rhis

eNaAYy
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3 1w bl 'ul nichim bae //
Japun lach'ul nichim sate
each Aowery face of yours //
each flowery visage of vours [..
6 yaun xa ja chajtatik ta pk'sp //
V4 un xa ja’ chaitatik ta yo it
We greet you with my words //
we greet you with my lowly mourh

7 keelon o tal 1/
patalon o fal
I have come kneeling //
I have come prostrare

8 ta_jk'an I pertonale //
ta jk'an lesensya
I ask for pardon //
I ask for forgiveness

9 le chiom yo jkot 15 spelole 1/
# slok ol
there will remain one lowly substiture //
one replacement

o H jchamele //
A plaele
for the sick one //
for the ill one

11 nstge 1/
u skeantelae:
het pine //
her candle

We had come to this foreboding place after more than a year in
which Antel had suffered from unexplained swellings, pains, and
periodic blackouts, Her youngest child, almost two, was sickly and
feeble, still unable to walk or talk. The small village where they
lived, several kilometers from the Pan-American Highway that
winds up into the highlands from the central plains of Chiapas,
Mexico, was divided by factional political and religious fights, fights
that Antel and her husband—a former hamlet official for the
dominant but recently besieged political party—could hardly avoid.
Several hamlet shamans had been called to attend Antel when her
ch'wlel would take leave of her body, causing her to fall into an
unexplained faint. Now this elderly '/ “seer or curer,” one of
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Antel’s comadrer or ritual kinswomen, had prescribed a major curning
ceremony to rid Antel of her ills once and for all. This ceremony
entailed considerable planning, preparation, and expense. It involved
a journey first to visit the Virgin, patroness of the church in Atz’am,
then to the cave at Isak’tik where the yawal balamil “Lord of the
Farth” gathers together Zinacantdn’s ancestral deities, then to an-
other altar at a rocky outcropping, Chw/ Ton “Holy Rock,” a little
way up the road toward the ceremonial center of Zinacantin, and
then three more stops back in Antel’s village, ending finally at her
house where she would be bathed and put to bed for three days
and nights (see map). Such a journey required that Maryan hire a
vehicle to make the two hour drive from their village to the remote
hamlet of Atz’am, and stopping twice on the return. He also had
to buy or collect the flowers prescribed by the curer, as well as to
purchase candles, chickens (borh to eat and to sacrifice), and cane
liquor in abundance for the various stops on the curer’s itinerary.

The cave at lsak’tik, as everyone knew, was a site not only for
reversing but also for performing wirchcraft—selling the soul of
one’s enemies to the Lord of the Earth, in exchange for wealth or
favors, or sometimes out of pure &'zk's/ o'onil “heated heart,” that
is envy and hatred. The place radiated danger and power. Kuxu/ &
balamil Je'e, people would say, “the earth there is alive.” Worse,
things had already taken a disturbing and Non-propitious  turn
before we ventured into the cave. Contrary to our expectations,
someone was waiting at the church, even before we arrived in the
blackness of predawn Atz’am. It was a drunken man, Romin, a
shaman himself, but more than that, a notorious and dangerous
witch, who refused to leave our curing party in peace, overlapping
the curer’s prayers with his own, and lurking on the edges of our
little party until he was offered his own share of our liquor and
food. Mol Chep, our curer’s husband and the man in charge of
burying the sacrificial chickens, had been forced to drink more
liquor than he should. He was by now recling from its effects, mut-
tering to himself in slurred but distinctly parallel couplets as he
prepared the flowers and other decorations for the cross inside the
cave at Isak’tik. OQur curer, too, was angry. Why had that other
drunken man come to Zuch’be ok'apik “cut her words”? Why was her
own husband, an experienced ritual helper, so undisciplined as to
drink without necessity, knowing that considerably more pox—the
locally distilled bootleg cane liquor that punctuates all curing cere-
monies—remained to be consumed?
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The curing route.

"_Fhe curer’s nervous mood infiltrated her prayer, as she and her
patient prepared to move forward into the bowels of Isak’tik.

{2] The introductory prayer concludes

1z mu me ibapinbiluk i me- I spate 7/
mu me ibainbiluk [ xokone
may her back be not molested /7
may her side be not molested
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14 vo opikon mu bapnbiluk 1 job wiele !/
t kanima nne
and even me, may my soul be not molested //
may my spirit be not molested

16 ta lek me ant 1/
fa uiy me un
for good //
for happiness

17 karva:l
my Lord
18 Ja’ me chapta o ta R'ap [/

Ja’ me chayla o fa yo jfi’
1 greet you with my word //
I preet you with my lowly mouth

20 Ja’ me ta tun o K yo Jak'sbike /7
o lavokike
[ will make use of your hands //
of your feer.

21 chielav 1i jpat ume /7
chyelay £ pxcokon wme
My back will pass //
my side will pass.

22 £ yo spat wne //
£ ya xxokon Hne
And her lowly back //
her lowly side.

13 kajval
My lord.

As they prayed, the curer and her patient were engaged in two
seemning monologues, albeit simultaneously delivered and at least
partially coordinated with each other. Despite this appearance, they
clearly were addressing their words to a complex audience which
included the assembled members of the curing party—helpers and
relatives—as well as the nominal addressces, indexed by the second
person forms scattered throughout the prayer: the ancestral deities
and, above all, the Lord of the Earth whose domain we had entered
by crossing the threshoid of Isak’tik. The monologuc} of .high!y
structured prayer thus echoed through a cave replete with d.laloglc
possibilities (Bakhtine 1981, 1936) inherent in the social circum-
stances.
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In a recent paper, Judith Irvine (1996) invokes the idea of
“shadow dialogues”—a potentially multifold layering (Clark 1996,
ch. xi) of occasions of talk, past and present—which maintain
echoes in and lend sometimes hidden structure to any given stretch
of verbal interaction. There are, in Irvine’s earlier terminology
(1987), “implicated participants” lurking behind the words, the atti-
tudes, the sentiments, and the actions of even solitary monologists.
Scraping away some of the layers exposes part of the diachronic
soctal history of speech, a topic of central interest to an ethno-
grapher of the social life of language. My purpose in this essay is a
small exercise in the archaeology of shadow dialogues.

Zinacantec ritual language

The language of prayer in Zinacantec Tzotzil, as in other Mayan
languages and, of course, in languages throughout the Americas
and beyond, is organized into parallel structures. Song (Haviland
1967), formal denunciation (Laughlin 1973), and, indeed, much
ordinary talk (Haviland 1992, 1996) share with prayer® the use of
stylized images and sentiments, lexicalized as more or less hxed
pairs (and sometimes triplets or quadruplets) of expressions used
together in a tightly structured way. The overall form of Tzotzil?
prayer is well described,* although, with the exception of several
lengthy but largely uncontextualized texts,® little work has situated
such speech in its natural habitat: for example, prayer intended to
be efficacious in curing a suffering patient. Although the primary
aim of this essay is to sketch the multi-vocal and dialogic nature of
the prayer in Antel’s curing ceremony, it will nonetheless be useful
to discuss prayer structure first.

2. As tecent work by Baron (1997) shows,  few deraled srudies of either the structures
this parallel strucmuee is carnied over into the  themselves or of the performance of prayer.
considerably less repimented praver of Tzotal A norable exceprion 1s the work of Willam
converts to evangelical Protestannsm, who — Hanks (1984, 1990, and especially 1996).
cmploy a kind of svlisne bogolage m the 4. Sve especially Gossen 1974, 1985,
newly invented penre i. Pechaps the hest collection for Teotzil is

y. Srudtes enist for Terelul, a close relanve  found 0 Lauciuin 1980, with selecnons
and neighbor of Tetal See for example, from personal prayer, cunng prayer, cags-
Becournn Monoo 1oy, Adthough simular ntual, denunciagon, and song. More song
parallel srructures are known o east in other  rexes  from Zinacantin are  presented n
lanpuages of the remon, there are surprismgly HAVILAND 1967
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In its canonical form, a Zinacantec curer’s prayer proceeds as a
series of strictly parallel lines, usually pairs of lines which differ
from one another in only a single element—sometimes a lexeme,
sometimes just a root. Although every Zinacantec in one degree or
another can muster at least some couplets, and although other
Zinacantec specialists may be extraordinarily proficient at the elabo-
rate parallel speech of religious ritual, curing prayer is considered
to be a gift from the gods. Individual curers may have very differ-
ent styles of delivery, and although all are likely to use a core of
standard phrases for a given situation, some j iloletik are known for
employing unusual, even novel images and wording. In Zinacantec
theory, the ability to cure one’s fellow human beings of a variety of
maladies, which crucially includes the ability to pray fluently,
effortlessly, and appropriately in a range of circumstances, is be-
stowed by the ancestral gods in a dream (or a sequence of dreams).
It is not something one can learn to do.

There are two highly productive aspects of the parallel structure,
First are the paired doublets (or triplets) which alternate in the
frame of a single sequence of lines. Zinacantecs in general know
many such doublets, and they know as well their conventional
significance. For example, the paired nominal roots £'9p “word” //
4 “mouth” refer to speech in general, and to the genres of speech
that employ parallelism in particular. Zinacantecs understand that
to refer to speech in prayer one will employ these paired roots.
The roots themselves ordinarily require morphological elaboration
as full words, and the language thus provides a means for mult-
plying possible couplets by applying both inflectional and deri-
vational mechanisms to the roots. Thus, for example, one can form
parallel lines (see lines 6 and 18 of the fragments quoted) around
the pair /&'9p // j-#' “my words // my mouth” {where ;- is a first
person possessive prefix), and equally well around the verbalized
nouns k'spenel // #ine! “speaking (words) // speaking (with the
mouth).” The morphological creativity of the language thus aug-
ments the already large inventory of paired roots, creating possible
doublets tailored to particular contexts of speech. More impor-
tantly, at the level of cultural meaning, these doublets have a dual
character. On the one hand, they are the cells from which the
tissue of prayer grows, the irreducible units of ritual expression.
On the other, they are highly evocative images compressed into
the minimal elements of speech. Thus £'sp // 4" both makes avail-
able a means for referring to prayer itself, and at the same time

j74

WARDING OFF WITCHES

incorporates a culturally complex image (prayer, like other £ or
“words,” with sugpestions of socializing, negotiation, and even
fighting; but also prayer as embodied in the #° “mouths” of both
curer and patient).

The second productive device of the ritual genre derives from
the frames within which doublets appear. Sometimes a pair of lines
consists of nothing more than the couplets themselves, appropri-
ately dressed syntactically and morphologically. Thus in lines 9—-11,
the curer announces in prayer that the sacrificial chicken (the jelo/
/7 lek’sl “replacement // copy” of the patient} will be left as an
offering, continuing by simply intoning two further doublets in a
row without elaboration: “There will remain the replacement // the
copy, of the sick person // the ill person, {and also} her pine //
her candles.” Sometimes, however, there is a wider frame—parts
of a line that are repeated without change in a parallel construction.
These frames themselves seem to comprise a highly restricted set
of possibilities, reflecting the conventionalized content of prayer
just as the inventory of doublets represents its conventional im-
agery. Sometimes a particular phrase in prayer always co-occurs with
a particular doublet. For example, the phrase that begins chay-lta-tik
(asP-1E-find-1PLINCL, Le., “we find you, we meet you”), in lines 6
and 18, always ends with a doublet based on the pair £%sp // #"
Thus “We meet you with my words, with my mouth” as shown in
line 6 may alternate with

chaytatik ta k'gponel //

[chaptatik] ta #inel

We meet you with speaking (words) //

[we meet you] with speaking (with our mouths).

(Frequently part or all of the repeated frame of the second line is
elided, as shown by the bracketed words in this example) Some-
times a single frame admits a number of different paired doublets,
with slightly different meanings resulting. To describe passage in or
out of a sacred space (for example, the inner cave at Isak’tik where
candles will be planted before a cross), ritual language uses a frame
based on the stem jelay “pass,” as in lines 1 and 21. However, the
verb can be combined with either a doublet referring to the body
{(pat // xokon “back // side”) of the person who will cross such a
boundary, or with a doublet {based on the pair b // sat “face //
visage”) referring to the sacred space itself {(ta anichimal ba // ta
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anichimal sat “‘before your fowery face // before vour fowery
visage,” i.e., at your altar),

In fluent prayer, some curets enter an almost trancelike state,
The words are delivered rapidly, without hesitation, and with
remarkably little repetition. When Antel's ;'Wo/ (“curer,” literally
“seet””) was interrupted in her delivery—for example, when she
broke off praying to batk an order at her mayo/—she would often
recycle the current parallel doublet of lines from the beginning in
order to get herself restarted. Each line exhibits one of a character-
istic range of repeutive melodic and rhythmic cadences, with several
lines grouped into phrases whose prosodic structure exhibits the
same kind of repetition as its wording.

The dual imagery of the couplets of Mesoamerican ritual lan-
guage has prompted theorizing about complementarity in thought,
binary oppositions, and duality in general. Here, in passing, is the
first aspect of “dialogue” in the prayers at Isak’tik. The very struc-
ture of Tzotzil ritual language incorporates a kind of second-order
dialogicity, because in many cases both the lexical choices available
to prayer and the stylized sentiments or formulae embodied in its
frames are the clear sediment of a historical dialogue between
Indian and friar during the Conquest of this part of Mexico. At the
most obvious level, one observes the presence of Spanish loan-
words (loanconcepts) in the doublets themselves (vo7 // kantela
“pine // candle,” which employs an archaic Spanish word candela
“candle”; maretik // ajretik “oceans // lords” where the Spanish
loan mar “sea” is combined with a Tzotzil plural marker -etfk and
paired with an ancient Mayan root .4jv meaning “lord”). Similarly,
the formulas of Catholic prayer have been taken over in full cloth
as both the introductory and closing sequences of each prayer epi-
sode at Isak’tik: yos, jeswkristn, kajval “God, Jesus Christ, my Lord”
and barg't ch'ul ryox totél, batyi ch'ul ryox nich'onil, baiz'i 'l ryex piritu
santu “True Holy God the Father, the Son, and the Holy Ghost.”
Tzotzil prayer thus freezes a dialogue of five centuries ago—
involving theological, cosmological, and social ideas—into the ritual
practices of today.® Moreover, insofar as the meanings of many
archaisms—whether Spanish or Tzotzl in origin—remain obscure

6. 1t s interesnng, but bevond rthe scope madern evangehses, w reeast otber parts of

of this paper, to compare the imcomporanon Cathelic owal laneuage mto Tzotzl, which
of Catholic elements 1ato this “rraditional” wenore almose cnmplcrcl\' rhe p;lra]lcll.\m of
praver with current arremprs, on the part of  namve nwal genres, See Baron 1997,
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to modern speakers, theit presence in prayer also represents for
Zinacantecs a virrual dialogue with the past, or with the ancestors
who knew exactly the meanings of formulae that speakers today
can only repeat.

Meaning and propositionality

Prayer as a code thus employs a limited constructional “syntax”
and a large, but heavily conventionalized, imagistic “lexicon.”” One
piece of evidence that Zinacantecs cite to show that the ability to
pray is a gift from the ancestral gods to those with sufficiently
strong souls 15 the difficulty of the genre: skilled shamans can pray
for hours at a sitting, improvising appropriate and non-repetitive
prayers throughout ceremonies that can last for more than twenty-
four hours. Wharever the Zinacantec metatheory of divine inspira-
tion, the constrained structure of ritual language very likely facili-
tates the remarkable fluency a skilled shaman brings to curing
prayer. A relatively limited repertoire of “propositions,” and 2 rela-
tively fixed inventory of “referring expressions,” themselves struc-
tured in parallel, are the raw material for which the shaman must
provide the indexical engine—that is, which the shaman must
tailor to the occasion at hand.

It is in curing prayer, this most highly efficacious of language,
that we see perhaps most clearly how talk, in the Malinowskian
dictum, is “part of action and equivalent to action” (Malinowski
1935: 9). The efficacy of prayer, linked to its parallel imagery and
the conventionally disguised meanings of its words, makes ritual
speech the very opposite of “plain talk.” One does not, in shaman-
istic prayer, simply “say what one means” or “express one’s
thoughts,” since the explicit aim is to effect a cure. Something
orher than just “performativity” is at stake, as well. The words of
the prayer have conventional propositional meanings, often strung
together in conventional declarative form; however, these meanings
have been deflected from those of ordinary talk, and their illocu-
tionary forces have been similarly redirected.

[3] Prayer while beating the patient’s back with pine boughs (see
video clip Beat)

(140 ©U  an_yos jecu kriity kapval
God, Jesus Chnst, my Lord
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1141 &'ust yepal un
How much 1s there?
1142 mi ta lnbul xca un /7 mi ta pich'if xa un
Wil 1t be with fatigue 7/ with exhauston?
1143 nil mu xa bu slekil un
Wili there be no more poodness?
1144 i spat wne /7 B xokon une
for her back // her side
1145 i da me chyal b kok une 7/ It Ja me chyal li jl'ob une

Here (it is said) my foot has descended // here (it is said) my hand
has descended

1147 tirseluk no la un [/ k'oponelnk no la an
Let it be just punishment //
ler it be just speaking

1148 ja ‘aneluk no la an // chimaneluk fa un
Ler it be just lifting the head /7 let it be just bowing the head (it is
said)

1149 fa gpat an [/ ta xxokon u:n
for her back // for her side

1S ET:) ta amanbil anty wne [/ ta atorbil anry

of your bought woman // of your paid for woman

11 bl ryoxe totif...
True God the father

The curer has passed a bunch of pine boughs carefully over the
candles and flowers that have been offered to the lords of the cave
at Isak’uk. As the patient bows her head forward, the curer intones
the words of Fragment 3 and gently beats her neck and back with
the boughs, “cleaning” the patient through the virtues with which
the boughs are now imbued. Although the conventional imagery
disguises the curer’s intended meanings, each line of her prayer is
intended to have an immediate effect. The shaman refers first to
the patient’s ills—“her tiredness // her exhaustion”—and to her
desperation in illness—“will there no longer be goodness for her
back // her side?”—using explicit interrogative form. (The form
raises a further issue, to which I shall return; to whom are the
questions addressed?) She refers to her actions—beating or “cleans-
ing” her patient with blessed pine boughs—euphemistically, as the
“descent of my feet // my hands.”” What is the purpose of this
beating? “Just let it be punishment [or admonition] (it is said) //
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just speaking [advice] (it is said); just raising the head [in pride] //
just bowing the head |in humility].” (And why does she say “it is
said,” using the evidentially distancing particle /z apparently to attri-
bute these sentiments to someone else’s voice? To whom this
“other voice” might belong is another issue to which 1 shall
return.) The action takes place on the stage of the body (“her back
/7 her side”) of the sick woman (“your bought woman // your
paid for woman,” ie., “the woman for whom you have paid”).
(One last issue to be postponed untl the next section: who is the
“you” referred to?)

Here, then, is a second sort of virtual dialogue, which connects
the words of the prayer with the actions of the moment. The
words follow the rhythm of the actions, and the actions draw force
trom the words.

Dialogicity and muitivocality

A third sort of dialogue present in the anti-witchcraft prayer at
Isak’tik is more explicit and familiar. It involves the real interlocu-
tors of the moment, not simply those of several centuries ago, nor
the virtual “interlocutors” drawn from the realms of non-speech.
The ritual is guided by the shaman herself, but it nonectheless
proceeds in negotiated stages, through interactions between the
shaman, the patient, the shaman’s assistant, and the other helpers
present. Moreover, by invoking—indexically creating—a range of
otherwise invisible interlocutors, prayer produces dialogues and
miniature social worlds rhat go well beyond the narrow limits of
the immediate curing party. [ turn to some of the most explicit
of these dialogic encounters, and the voices that rhey comprise.

Pronominal forms running through the prayers establish a
scquence of interactive spaces, some embedded within others, and
all defined by their implicared participants. For example, in all the
prayer fragments presented so far, the triangle of persons has been
roughly as in Figure 1.

Thus, in her prayer at the crosses atop Ch'w/ Ton “Holy Rock,”
our next stop after leaving Isak’tik (see Fragment 4), the curer
refers to herself—kneeling at the cross (line 1), praying (lines 8
and g), or interceding on behalf of her patient (lines 4—6) with first
person pronominal forms. She refers to her patient (or in this case
her patient’s young daughter) with a generic third person (“her
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back // her side,” i.e., her body, in line 7), coding the reference to
the sick baby with a conventdonal doubler to refer to a child as a
flower, “the little carnation // the lily” (line 3). Finally, she reserves
second person forms for the ancestral spirits who inhabit this
place, honoring them with a reference to “your flowery faces //
visages” (line 2) and acknowledging their power through second
person verbs (lines 4-6).

IST pﬂ!s()ﬂ:
the curer
enid person: @ srd person:
the ancestral gods the paoent
FIGURE 1 — The normal allocation of person marking,

[4] Unmatked triangle of pronominal reference. Praying at Ch'w/
Ton (see video Chul fon 1)

1 CU  ja me kefelon o tal /7 ja' la me patalon o tal
Thus have I come kneeling // thus have I come prostrate.

2 ta yo lanichim ba // H ta_yo lanichimal sate
To your flowery face // to your flowery visage.
3 xchi'uk li lavalena [/ xchi'uk [ asasena
With the little carnation // with the lily.
4 mu xamatbekon un 1/ pu xavalbekon un,
Do not beat her for me // do not scold her for me
5 mu xak'ak'al-tibekon an //
Do not see her with anger, for me //
6 prut xak'ak'al-k'elhekon un

Do not look on her with anger, for me

7 i yo spat une // f yo xcokon une
Her lowly back // her lowly side

8 Ja' me lay o jR'an o ki cb’ul pertonal /7
I have finished asking for holy pardon //

g9 lay 0 jkan o Ji ch'ul lesensya
I have finished asking for holy permission.
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10 % marya ritaryo afi me’ //
Mary of the Rosary, Mother //

11 i marya rosaryo kaxayile
Mary of the Rosary, Lady

12 i vingjelal antge /! i vinaela/ sinyora une
Heavenly woman // heavealy sefiora

To make more direct reference to the deities to whom she
nominally speaks, the curer has recourse to a variety of address
forms. She may use simple second person pronominals, both sin-
gular and plural. (For example, when she implores the lords of
the cave to “stand up // stand fArm” in taking responsibility for
her patient’s well-being, her expression is explicitly plural: xava 'an
abaik // xatek'an abatk “you will stand yourselves up // you will
make yourselves stand firmly.”} Or she may call directly on her
addressee(s) using such doublets as: fof // kafval “father // my
lord,” me' // kaxayil “mother // lady,” or most explicitly referring
to the lords of the place by name: jiak’ ch'sl maretik // isak’ ch'ul
apvetrk “lsak’(ik), holy oceans // lsak’(tik), holy elders,” or here at
Ch'ul Ton, marya rosarys, vinajel anig // vinafel simyora “Mary of the
Rosary, heavenly woman // heavenly lady.”

Correspondingly, the shaman is able to triangulate the third per-
son references to her patient by explicitly linking the sick person to
her addressees, usually calling Antel avalab // anich’nab “your child
// your offspring,” or amanbil anty // atgbil anty “your bought
woman // your paid for woman” (i.e., the one for whom you have
paid, the one you have bought, ie., taken charge of—or, in the
case of Christ, whose sins you have “bought™).

Oaly at one point during the whole ritual at the cross inside
Isak’tik does this basic unmarked allocation of persons switch.
When the cross is decorated and the candles prepared, the curer
turns to her patient and invites her to light the candles and initiate
a long prayer, asking for forgiveness, as the candles burn. Here,
momentarily, a direct dialogue between curer and patient is indexed
by the pronominal triangle shown in Figure 2.
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ISt person: 1Sk peTson:
rhe curer the patenr
—
ird person: é ad person: 1zl person é srd person:
ancestral deires the panent rthe curer) ancesrral desties

FIGURE 2 — Complementary iriangles of persons in direct dialogne.

[s] Switching addressees: dialogue between curer and patient (see
video Pertonal)

687 CU  chkom o b yo latgse 1/ chkom o I yo lakantela
Your lowly pine will remain // your lowly candle will remain,

688 chkom o i yo Lyelole 7+ 4t yo lufok ol
There will remain vour lowly substture // your lowly replacerment.
689 wiK leywk mox (1 ipe /1 mu leysk nox f1 &'ux une
May the sickness not merely be there // may the pain nor merely be
there

6o Ja' ych'ung o tal &'op wk /7t mantal wke

I have also come cbeying rthe word // the order
691 mii Jekil ob’ambil 1/ mi fekil nupbil

Will it be well received? // will it be well met?

692 5 yo stof une // 15 yo lnkanteln une
Her lowly pine // your lowly candie?

Even here, the curer seems momentatily to slip back into the
established participant frame of Figure 1 in which her patient is the
third person. In Fragment 5, at line Ggz, the curer refers, within
the same doublet, to the padent’s offerings first as g “her candle”
and then as akanfela “your candle,” perhaps cotrecting herself in
mid line, perhaps briefly switching inrended addressees. (As she
speaks, the shaman is simultaneously adjusting the candles she has
lit in front of a flower-bedecked cross, and also turning to touch
the forehead of her patient who bows periodically to her as the
praver proceeds. The line in question is uttered as the shaman is in
the midst of this transition from looking towards the candles to
addressing her patient directly.)

As the prayer continues, the interplay—fully in prayer—between
the curer {(whose speech is shown by the abbreviation “cu™) and
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patient (shown as “pa”) is particularly obvious. The patient (not all
of whose speech is transcribed in Fragment 6) echoes the curer’s
turns with just a fractional delay. Curer, at line 693: “we will leave
your substitute // your replacement (ie., the sacrifice for you).”
Patient at lines 694—s5: “My replacement // my substitute will
remain (here in the cave).” Curer: “beneath the feet // beneath the
hands (i.e., at the altar)” (line 704) of Isak’ holy oceans // Isak’
holy lords™ (lines 704, 706)—echoed verbatim by the patient {lines
705, 707-8). This is conventonalized, responsive dialogue; curer
and patient maintain their immediate, individual perspectives while
directly engaging the other’s talk.

{6] Contrapuntal prayer between curer and patent (see video
Pertonal)

693 ©U K ye Japelol une [/ i yo lulok'ol une
Your lowly subsdtute /7 your lowly replacement

[
694 PA Ja’ me chkom =
695 =0 &t yo gelole i/ chkom o I yo plok 'l unme
Here will remain my lowly substtute // my lowly replacement
[
696 cu Jd’ xa me =
697 =chay-

698 e’ xa me chayk opon o // chajti'in o
For thar reason [ am talking v you // for thar T am speaking to you

699 i xakepan aba /1 mi xapatan aba
Will you kneel // will you prostrate yourself
{
700 PA ta pk'an o i cb'ul pertonal /7 =
701 =ta sk 'an o i chul lesensya
With that [ will ask for holy pardon // with that I will ask for holy
forgiveness

702 CU i xa'ok’ // mi xa avan
Will you weep // will you cry?
703 Ja’ me fta o B ta-
104 # yolon yoke /7 1 yolon sk'obe
Thus will T {we?) come beneath his feet // beneath s hands

[
705 PA M7 1a_yolon yok // 4 ta yolon sk'ob
beneath his feet // beneath his hands

706 cu K isak’ ch'ul marctik /7 fsak’ oh'ul apetik nene:
of Tsak’ holy oceans /7 of Isak’ holy lords

(
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797 PA ik’ oh'nl mareark ¢/ =
708 =isuk’ ch'nl apetik ung

of lsak” holy oceans // of Isak’ holy lords
700 CU  k'apopkolik mn /7 0 ikotik win

Let us ralk 7/ let us speak

[
710 PA & 'oposkotik kumuale:
let us talk, remadre

[
711 €U kR anitk 1 perfonal
let us ask for pardon

There are, of course, multiple possible “third persons” repre-
sented in the curer’s prayer at Isak’tik. She frequently indexes as
third persons not only the patient, but also her own hushand, the
mayol // jalvasii “deputy // aide” whose job it is to prepare and
bury the sacrificial chicken. As we have seen, the curer also refers
to Antel’s two-year-old baby with the doublet /favalena // asasena
“the little carnation // the lily.” A more shadowy background
presence is the presumed witch, responsible for Antel’s illness. This
personage is rarely accorded even a pronominal reference, masquer-
ading instead behind such images as &'ak’s/ o'onil // tzajal o ondl
“the heated (i.e., jealous) heart // the red heart.”

The curer may also modulate voice, delicately indexing the rela-
tionship of intermediary which she has between her patient and the
ancestral deities who will cure her. In Fragment 7, for example, the
curer falls somewhat behind the patient in the contrapuntal chorus
of prayer. Whereas normally it is the patient who will echo the
lines of prayer previously uttered by the shaman, here the shaman
appears to take up a line pronounced by the patient. At line 805
Antel observes in prayer that she has “come kneeling // prostrate.”
The curer in turn adopts the same image in line 807.

The asynchrony continues in lines 81z—15. The patient makes
the following plea in lines 81z—13: “let there be an end, please, to
the one sickness // the one illness.” Now the shaman introduces a
subtle, dialogic, shift of perspective. She repeats the patient’s words
in lines 814—15, but with a single substitution. The patient uses the
desiderative particle me in phrasing her request, signifying thar it
represents her own desire expressed to the ancestral deities directly.
The shaman replaces this particle with an evidential particle /&’

7. Sce |avitaNnn 187, 1996
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which typically accompanies “hearsay,” that is, reports of the
speech of others. She thereby transforms the direct request of the
patient that there be no more sickness into an indirect request,
which she represents as being relayed through her from patient to
the deities, all the while staying within the parallel structure of
prayer.

[7] Patient leads, curer elaborates

Boq4 U g itguiz B ke une /7 omi itgaiy U yo ji ane
Has my mouth completed? // Have my lips completed (i.e., theit
work)?

Bos pa g2’ me fa keelon o tal // ja” me ta patalon o tal
I have thus come kneeling // [ have thus come prosttate

[
806 cu Ja' xa me =
807 =keeton un // ja’ xa me palalont un
Thus have I come kneeling // thus have I come prostrate
808 Ja’ xa me - ta j&'an o ach'ul pertonal !/ ta =
8oy =yk'an o ach'ul lesensya:
Thus have I come to ask for your holy pardon // to ask fot your holy
formiveness
810 H=
811 ta yo lanichim ba // & ta yo lanichimal satik ane
at your flowery face // at your flowery visage
=[
81z A fe xa o me R'alal I jun chamele [/ te xa no me =
813 =& 'ulal [ pun lajele

let that just be the end of the one sickness //
let it be the end of the one pain

814 cuU e xa no la k'alal I chamele /7 te xa no la = —
B1s =k alal li laele

let rhat just be the end of the one sickness (she says) //

let it be the end of the one pain {she says)

This part of the ritual is especially dramatie, and it points up the
explicitly supernatural dialogue represented by the ceremony as a
whole. Why have we come to Isak’tik? This dark and somewhat
frightening place is known to be one entry point into the malevo-
lent underworld, where the fat, cigar-smoking Earth Lord dwells in
shadowy splendor, tending his flocks and eattle, and occasionally
exchanging wealth for the souls of human beings offered up by
witches to descend into the darkness to be his slaves. It 1s thus a
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place where the patient, and the curer on her behalf, can make a
plea with the same Earth Lotd for the return of a bartered soul
Prayer is the only medium through which such a plea can be made.
It is, therefore, the vehicle for dialggue with the powers of earth and
heaven that can cure iliness. In Fragment 8, curer and patient pray
together as the helper prepares to leave the sacrificial chicken
brought as an offering to the Earth Lord. Antel (whose words are
largely drowned out by the stronger prayer of the ;ilol) is overcome
with emotion, weeping and sobbing, hardly able to squeeze out the
wotds that ask the spirits of Isak’tik to take pity on her plight, to
recognize her abject state. Her shaman simultaneously intercedes
on Antel’s behalf, at once describing the actions she is taking to
please the gods (at lines 821—2 she mentions explicitly the gifts of
cane liquor, candles, and sacrificial animal they have brought to the
cave), and relaying further requests from her patient {at line 8267,
again using the evidential /s, asking on behalf of Antel that her
body be no longer punished). This is, typically, 2 multivocal and
multidirectional dialogue. Both curer and patient ostensibly speak
to a supernatural addressee, the shaman using both her own autho-
rial voice and relaying the desires of her patient. The patient, in
turn, constantdly monitors the shaman’s words, trying to synchro-
nize her own prayer with that of the older, more powerful woman.
(Notice how the patient repeats the shaman’s image of “kneeling
// prostrate” at lines 829-32) The shaman’s prayed “reports”
about her patient’s actions (for example, her reference to the great
expense the ceremony represents for the patient and her family in
lines 833—34) thus serve as hints to the patient herself about how
she ought to pray.

[8] Patient weeps as she prays, with curer

819 Cu a’ xa me chaptatik ta k'oponel /7
820 Ja’ xa me chaplatik ta yo 1i'ine:
Now we find you with our talking //
now we And you with our lowly speaking
821 (i afed} 15 ta yo lave //
Jp'ajel i ta yo lati’e
One drop {of liguor) for your lowly mouth //
one drop for your lowly lips

822 chak’ o entrokal 15 kapmayol 7/ 11 kay avasil ane
Tt is delivered by my deputy // by my shenff
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This sott of transposed dialogue, in which the shaman relays by
second hand the patient’s request, is schematized in Figure 3.
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(weeping) wa xa bu xtal un -/

mu xa br xlok' tal un

It does not come /7 it does not come forth

[

w13’ nk la mapben & spate 7/

mia'wk la mapben i xexokone

May she nor suffer punishment on her back /7

may she not suffier punishment on her side (she says)
4 peh'ul chamele /7 1 jeh'ul lapele une

my holy patient // my holy il sufferer

chaviluk me 1 lek keelone /7 H ek patalone

may you see that [ am kneeling well // that I am well prostrate
1 yo smal une // 1 yo skolo” wne

her lowly sin // her lowly evil

Ja’ me ta keelon o tal // ja’ me fa patalon o tfal
[ have come kneeling // I have come prostrate

[
ispikike xa =
=la i tak'ine [/ spikik xca la 1f meryoe

They have already touched money // they have already touched coins

relaypy

} drﬁ
patient ——» pads P%
wn
L

direcr
fL’quL‘S[ \

shaman — pods

FIGURE 3§ — An aidentially traniposed dialogue.
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Switching in and out of the genre

The main business of the visit to the cave at Isak’rik was to per-
form the rituals—prayer, offerings, sacrifice—designed to cure
Antel of her debilitating symptoms. The frame of prayet, as we
have seen, is in many ways predetermined by the circumstances
and heavily constrained in structure. Nonetheless, practical exi-
gencies from moment to moment, ranging from deciding how to
decorate the cross or bury the sacrificial chickens in a cave with no
soil, to the distress of Antel’s baby gitl as the ceremony dragged
on or the curer’s helper’s unexpected drunkenness, all required
extemporaneous alterations in what might have been the original
design of the ceremony. Conceptually one may thus imagine 2
further dialogue: between the plan of the curing ritual, directly
expressed in the sequence of events and the prayers that tracked
them, on the one hand; and on the other, the contingencies of the
moment. Many such contingencies, in turn, find expression as
breaks in the frame of prayer, moments when, for example, the
curer is forced to drop out of parallel speech into normal conver-
sation.

One such illustrative moment is transcribed in Fragment g, a
sequence which immediately precedes that shown in Fragment 3.
The curer has now lit and prayed over the main offering of
candles, and she is about to begin gently beating Antel’s back and
legs with the pine boughs which she has blessed. This is an expec-
ted part of the cure itself. However, Antel’s two-year-old daughter
is currently strapped in her mother’s shawl, trying fitfully to sleep.
The baby has been whimpering with fear and distress during the
previous long prayer of forgiveness. (In fact, the patient’s father
had been holding the litdle girl during much of the previous prayer
sequence, until the baby began to cry so strongly that her mother
herself broke off praying to ask her husband to pass the child back
for nursing) Aware that the apparent violence of her blows might
upset the child further, the curer breaks off from prayer at lines
1137-8 to ask her patient whether they should simply abandon the
next phase of the ritual. When the patient suggests (line 1139) that
the baby will not be frightened by the feigned blows, the curer
immediately begins praying again (lines 1140 ff) and the ceremony
continues.
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[9] Breaking prayer: “Will your baby be frightened?”

1132 ©U ja' xa me chalok’eshe komel ti xcchamele /7 1 slapele
May you rhus remove from her her sickness // her dlness
1134 batg'i ryox tolil
true God the father
1135 batg'i ryos nich'onil
true God the son
1136 bat’i ryox sprriti santu kapal
true God the holy spirit, my Lord

1137 mi ja’ nox xu’ une —
Can we just do it?

1138 mu jna’ mi xi* nan avole —
I don’t know if perhaps your baby will be frightened.

1139 P §'F nan, k'un k'un —

Perhaps not, it will just be gentle
1140 CU  an yos jesu kritu kajval
God, Jesus Christ, my Lord

1141 E'ust yepal un...
How much will...

~ After the curer begins the beating treatment, Antel’s child does
indeed begin to cry {see again the final part of Video clip Bess),
and the curer truncates the ritual so as to cause no further distress
to the child.

This and other similar moments show the permeability of the
ritual idiom. Despite its insistent and fluid parallelism, the structure
of prayer is nonetheless interruptible. When the curer is worried
about the well being of the patient’s daughter, or when she is
annoyed by her drunken helper/husband’s intransigence, she is able
to break off praying even in mid couplet, bark an order, and
resume almost exactly where she left off. She maintains a constant
dialogue with circumstances by monitoring her surroundings and
punctuating her performance as needed.

Authority and irprovisation
The idiom of prayer is permeable in yet another way, also re-

lated to dialogicity. Although according to native metatheory,
prayer has a rigid form, circumstances may oblige an expert ritual
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speaker to modify praver itself, or to adapt it to the needs of the
moment rather than merely break out of it momentarily for special
purposes.

Part way through the ritual at Isak'tik, Antel discovered that
several of the candles they had brought from the village, carefully
wrapped in handwoven cloths and wedged into a basket between
pine boughs and bunches of bromiliads, had been broken in transit.
Broken candles are the tools of witches. They are not, in any
event, acceptable as offerings in a curing ceremony. The size and
number of candles to be used over the course of a curing cer-
emony—especially a long one which, like Antel’s, involved visits to
half a dozen different sites—is carefully calculated in advance by
the shaman. Therefore, our party was now short several important
pieces of ritual paraphernalia. The curer immediately intoned an
extemporized prayer (Fragment 10), bending over the broken
candles which she tried to repair in the flames of others already lit.

[10] Prayer to fix the broken candles

615 cu  barg'i ryox nich'ond
true God the son

616 lekil meltzanbon un // lekil chapabon
fix for me well // prepare for me well

61y B chul toy wme /7 I ch'ul kantela une...
the holy pine // the holy candle...

The curer’s efforts were to no avail, and the candles remained
forlornly broken. The curing party decided instead to use candles
intended for a later stage of the ceremony, hoping to buy replace-
ment candles on our return to the village. However, the lapse in
the orderly curing procedure continued to echo throughout the
ceremony, as the curer incorporated doublets of blame and self-
exoneration into her subsequent prayer. Interspersed with her
patient’s simultaneous tearful prayer, the curer first aimed a barb at
her drunken husband, whose carelessness with the basket she indi-
rectly blamed for the broken candles.

[11] Laying the blame for breaking the candles

780 K xcelan xa_yuf 1al
The way they arrved here
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781 i ch'ul toy ume /7 1i bl kantela une
the holy pine // the holy candles

782 &'u cha'al chapao 7/ k'u cha'al meltzano
somehow repair them // somehow fix them
[-]

736 pruch’u ma i spaule /7 puch'u ma li skolo’e
whoever is guilty // whoever is sinful

787 Ja’ nan iy kajmayole// 0 kay alvasil ure
perhaps it is my deputy // my sherff
t-]

790 reu jayuk ka '
T didn’t even know about it

791 ya'un no me stu chva'f kal [ spat wne //

792 te chva'i tal K xxokon une
because it his job to stand forth with his back // stand forth with his
sides

793 k' lz 53 #f unen chichone // {i unen fyontyone

however much I may be a little foolish one // a little stupid one

797 xavil me 17 lek Syl 1 ch'ul toye /7 I ch'ul keantela ta jhwentae:
But you have seen that the holy pine // the holy candles, arrived in
one piece, 0N My account

Later, after leaving Isak’tik, the curing party stopped again at the
crosses at Ch'u/ Ton “Holy Rock” where the curer had originally
planned to leave large one-peso size candles. Since they had substi-
tuted these larger candles for the broken ffty centavo candles at
Isak’tik, there were now not enough to go around. In her prayers
at Ch’ul Ton the curer switched the blame for an incomplete per-
formance to the patient herself—ja" nan smul lavalabe // lanich'nabe
“perhaps the fault is with your child // your offspring”—since
insufficient candles had been purchased to make up for such an
eventuality. Indirect references to the broken candles and to the
curer’s own blamelessness in the mishap were interspersed through-
out the prayer at Ch'sf Ton.

[rz] Oblique reference to the broken candles at Ch'al Tom (see
video clip Chaf tom 2)

10 k'u fa 6 stamoy /1 B'u fa B yich sy
What did she claim to pick up // whar did she claim to bring?
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1t ¢ avalabe [/t anich'nabe
Your child /7 your offspring.
1z b k'alal ch'abale [/ 1 k'alal mayuke kapal
Bur when there is none // when there isn’t any, my Lord
13 yu'nan oy ki jiel'e / /gy 4 utebe
There may perhaps be a litde // there may perhaps be a bit.
14 g8’ xa la tamo tal & spate 1/
Thus, she asks, lift her back //
3] ja’” xa la tamo tal i xokone
thus, she asks, lift her side
16 i 6 riak’ed B
17 i o stak'el i ke uke //

Will there be a reply to my mouth?

18 mi o stak'el i yo jii ke
Will there be a reply to my lips?

Perhaps the most extreme example of the curer’s authoritative
voice imposed upon prayer is in her explicit instruction to others
about how to pray and what to say. In normal circumstances, the
shaman leads prayer, and others—patients, helpers, relatives—
follow her in their own prayers. However, the shaman’s lead can
be more directive. In Fragment 13, for example, the curer is pre-
paring the pine boughs which she will use to “cleanse” the patient
in the beating treatment we have already seen. The patient herself,
in the normal course of events, is expected to ask the curer
formally to begin the treatment, but at this moment Antel has for-
gotten. At lines 2—3, the curer remarks, ostensibly in prayer to the
ancestral spirits, that the patient has “said nothing,” prompting
Antel, at line 4, to remark that she has forgotten, after which the
prayer proceeds normally.

[13] The shaman reminds her pardent of something, via prayer (see
video clip cave o)

1 oy kelavil la tot [/ k'elavil la kapval
Look here, father // look here, my Lord,

2 e nuk o chal ¢ avalabe //
Your child didn’t say anything //

3 i nuk o chal ta anich’nab une
Your offspring didn’t say anything.
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4 PA anchay xka'i
Why, I forgot.
$ U pero yu'nn me chamelzanhon //
Bur suli T want you to fix for me
6 yu'un e chachapaben ech'el
I wanr you to prepare for me
7 15 poharmel ume /1 4 jlapel une
The sick one // the hurt one
8 & poyisel ume /7 45 1 epp wel une
The spinning one // the tripping one
9 & fa chkom ta yo lave'eh ane //
May it remain here in your eating place
1o i a chkom ta yo lavuch'eh une
May it remain here in your drinking place

I Hipoune /7 5 k'wx une
The sickness // the pain.

The curer intervened more directly in the somewhat inccherent
prayers offered by her maye/—her husband—who had gotten un-
acc;ptably drunk and was thus only marginally able to carry out his
duties. His main obligation was to carry the sacrificial chicken into
the upper reaches of the cave, where he was to bury it in pine
needles with an offering of flowers and cane liquor. Unfortunately
Fhls tipsy mayol became too frightened of his precarious perch high,
in the cave, and he descended precipitously without having mana-
ged to light the candles.® In Fragment 14 the mayol takes leave of
the cave with a truncated prayer tearfully addressed to the lord
of Isak’tik. However, the shaman is dissatished both with his per-
formance as helper and also with the formulation of his prayer. He
has x_leglccted the central issue, namely whether or not the patient’s
offerings have been successfully received by the lords of the cave.
In an ordinary voice, but still in parallel constructions, she overlaps
her husband’s prayer (which is mostly concerned with whether he
himself has escaped unscathed from his encounter with the cave).
She appears to feed him lines, suggesting a reformulation of his
prayer (s;e lines 1037 and tog43). Here is yet another kind of mult-
voiced dialogue: as the mayo/ (“my”) addresses the gods, the curer

Yo the most approprare alieroate por- anchropologise—was called on o cambxer ap
. - afent farhe
son, the panent’s godfarher —u rhus case rhe w the top of the cave and complere the b
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chain is schematized in Figure 4.

[14] The curer puts words into the mouth of her drunken mayo/

1027 MY yer

1028
1029
1030
1031
1032
1033
1034
103}
1037
1039
1040
1041
1041
1043
1044
104

1046

Ccu

MY

cuU

MY

God

k ehavil tor [/ Je'elavil kapal

Look here, father // look here, my Lord

wri aqpipbon tal /7 i atenbon ech'el

Have you thrown down for me // have you tossed away for me
5 top ume [/ i deantels une

the pine // the candle

kak’ entrokal

I have delivered

ta syalemal avoke 7/ fyalemal ak’abe

to the place your feet descend // to the place your hands descend
xchi ‘whk & dok'slil /7 sfelole

with the substiute // with the replacement

1 gchamele /1 W jlapele

of the sick person // of the hurt person

tot [/ kdpwal

father // my lord

i chack’amun i jset’ une // mi chack’amun i juteb une —
will you accept the listle bit // will you borrow the ray bit
pebamun do [/ pmaki o

I will borrow // 1 wiil ke

la krasya // labentisyon

your grace // your blessing

to:t /1 kafval

father // my lord

papasite (weeping)

liedde papd

mis ck'ambil xa [/ mi ich’bil xa «—

has it been received? // has it been taken?

tot, ikak" entrokal /7 komel
father, I have delivered // | have left

1 sjelolil /1 slok’olil
the substnute // the replacement

i pehamele /[ i payele
for the sick person // for the 1l person
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Diatogne and danger

The parallel language of Mayan prayer is said to be conceptual-
ized, in native metatheory, as an “ancient genre” (Gossen 1974),
whose content and form have been handed down from the primor-
dial ancestors, As we have seen, Zinacantecs locate its source in
divine inspiration. Yet in the depths of the cave at Isak’tik prayer is
located firmly within a miniature, if complex, social order. It is at
once fixed and fluid, prescribed and improvised, monologue and
multi-vocal dialogue. T have identified several moments of dialogue
in just a few short segments of a much longer event, which trav-
eled across a wide social terrain, encountering and incorporating
further voices all along the way.

Let me recapitulate some of these dialogues before concluding
my story.

1, First there is the dual imagery of the couplets themselves,
each element resonating off its partner, suggesting alternate ways
(alternate voices) for saying “the same thing.”

2. There is an implicated historical dialogue: in the deepest
cultural history a resurrected interaction with the vo'we moletik //
me eletik “the ancient men // the ancient women” or fotil me iletik
“father-mothers” whose imagery is put to use in curing the chil-
dren // the offspring. In the bilingual structure of many prayer
doublets there can also be heard a dialogue in colonial history with
the Spanish conquerors // evangelizers whose language and beliefs
left an indelible imprint on the talk {(and the world) of today.

3. In the progress of a curing ceremony, punctuated and tracked
in prayer, there appears a dialogue between words and action, in
which the “plot” of the prayer both reflects the “events” of the
curing ceremony and at the same time effects results and produces
actions creatively.

4. In the performance of prayer there is a literal conversation,
with multiple and shifting participants: shaman, patient, helper,
consort, onlooker, and even the patient’s child. All these identities

and roles in the unfolding curing process are delicately indexed in
the language of prayer.
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s. There is a further contrapunmal, poetic dialogue berween part-
ners in a chorus of prayer: repeating, elaborating, reformulating,
and redirecting one another’s words, .

6. One observes, as well, a multilogue of genres, as participants
move in and out of prayer, invent new phrases, and hkcwisg iqter-
vene in and transform the prayers of others, by imposing or insinu-
ating an authoritative voice, .

7. Finally, there are the shadow participants: not just the ances-
tral deities, nor even the Earth Lord whose ominous presence
clouded our minds deep in the bowels of the earth, but implicated
others who lie behind the whole performance.

All this brings me back to the story. As it turned out, this ; ‘wo/
had never before performed a curing ceremony at Isak’tik. Th1s
was her first visit to this powerful place, a fact that partly explained
her netvousness and discomfort as one mishap after another
stained the fabric of the cure. How had she decided on this course
of treatment? There was a clue in the last phrases of her prayer,
which accompanied the dying Hames of the candles deep inside the
cave,

[15] Shadow prayer of the shaman’s deceased sister

883 va'i yolon lum 7/ yolon ach’el xa
S0 you know [she is] under the earth // under the mud
834 iR cha'al K johi'il ta pvok'el 1/
885 Jehi'il ta ayanel o
My companion in hatching // my companion in birth.
886 va'i_yu'unox yech yalos // yech spasore
So you know, thus she spoke // thus she did
887 &'elavil kgelon o tal 7/ patalon o tal
So you see for that T have come kneeling // for that T have come
prostrate
888 Ja' me nan yech al ke uke /7
889 Ja' mo nan yech ali ji' uke

Only thus is my mouth // only thus are my lips

890 Ja, g nan yech ali jk'op ke //
Byt Ja' no nan yech ali jrason wke
Only thus is my word // only thus is my reason.

The first shaman to diagnose Antel’s illness, as it happened, was
the present curer’s elder sister. A powerful curer herself, the older
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woman frequently brought her patients to Isak’tik in search of
telicf. One year before our curing ceremony, the elder sister had
read in Antel’s pulse that such a cure would be efficacious in this
case. This older curer, however, had died suddenly before com-
pleting Antel’s cure. It fell then to the younger sister—the present
shaman—to carry out the prescribed treatment. Here in prayer she
acknowledges the sbadowy presence of her deceased sister, and
indirectly she speaks with the other’s voice—her mouth // her lips
// her words // her reason.

My first conclusion is crystallized in the shadowy presence of
this now deceased shaman. She may have passed “beneath the
earth // beneath the mud,” but her voice lives on, even in the
most prescribed and formally restricted language of prayer. My
theme in this cssay has been the fundamental dialogicity of shaman-
istic prayer in Zinacantin, a subplot in the overall drama of the
dialogues of ritual. However, it is a feature of language in general,
in the enactment of speech, that it is multivocal and layered, a
sediment of (sometimes miniature) social history. This is, indeed,
what makes speech a rich tool of ethnography.

My second observation is an old one, indeed, a truism, although
one often forgotten in structuralist and semiotically minded studies
of language. The main business of much saying is doing, and this is
nowhere more obvious than in the cave at Isak’tik. Prayer would
not, of course, exist were it not efficacious. The language of Zina-
cantec anti-witchcraft prayer, however beautifully crafted and laden
with cultural, historical, and personal meanings, is primarily designed
to work. Its life is defined by what it accomplishes more than by
what it says (or means). The journey to the cave at Isak’tik was
mounted in order to put the language of prayer squarely into action.

What, in the end, did the prayers of Antel, of her shaman, and
of their drunken helper accomplish? Disease, curing, and witchcraft
are all complicated phenomena in modern Zinacantin. The jeal-
ousies and envy that have always plagued the township, and which
in the past were often reputed to induce witches to sell their
enemies’ souls, have grown only more intense as differences in
wealth and resources have become vast in the wake of economic
boom and crisis in the Chiapas countryside (Collier 1995). Still
worse, in Antel’s village, religious divisions in the wake of
Protestant evangelization as well as fractious party politics have
produced new cleavages and enmities, replete with possibitities for
supernatural punjshment and illness.
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Antel soon recovered from the fainting spells and the aching
joints that had plagued her for more than a year. Her little daugh-
ter suddenly began to walk and talk, and turned from a crying,
frightened baby into 2 normal Zinacantec toddler.

The curer and her husband were less fortunate. Within a few
months of returning from Isak’tik, the curer herself was stricken
with an inexplicable paralysis of the legs, which curled up and
would no longer support her weight. She and her husband, fearful
for the state of their souls, flirted briefly with one of the evangeli-
cal sects—unusual but not unheard of even for the apparently
most “traditional” of healers. The shaman did not recover, how-
ever. Within a year of the visit to Isak’tik the curer died, never
having regained the ability to walk.

Antel, listening now to my recordings from the cave, is struck
by the lines that her shaman spoke, in her opening dialogue with
the lords of Isak’tik, and with which we in turn began the present
excursion into the dialogues of prayer. She hears in them a pro-
phetic dialogue between the shaman and the ancestral deities who
cured the patient, but who allowed the shaman herself to succumb.

[16} Prophetic couplets?

12 s me ilbajinbiluk fi me- K spate 17w me ilbayinbiluk i xokone
may her back be not molested // may her side be not molested

14 vo ‘snikon ra ilbapinbiluk K joh'wlele // 17 kaninn nine
and even me, may my soul be not molested // may my spirit be not
molested
16 ta lek e unt [/ la wig, mie sn
for good // for happiness
17 kaa:l
my Lord
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FLAVIA CUTURI

“Tal veg estamos aqui.”

Autoridad, responsabilidad y “antideictico”
en las inferacciones dialdgicas ritwales huaves*

EN ESTE ENSayo presentaré dos discursos, mipock Dios (“su pala-
bra de Dios”™), enunciados por dos alcaldes del municipio huave de
San Mateo del Mar (Oaxaca),’ frente a la asamblea politica de los
hombres del pueblo: el primero con ocasion de la asi llamada asap
apal jostis “toma asiento autoridad”, o sea, la asuncién del cargo; el
segundo, con ocasion de una junta municipal de rutina en la que se
tenian que resolver problemas importantes acerca de la terra; éste
era la presentacion del tema acerca del cual la asamblea habria
tenido que discutir.

En apariencia, estos discursos tienen una forma monoldgica, en
el sentido que no se prevé que haya turnos de toma de la palabra.
Al final del discurso de asuncién del cargo de alcalde, los pringpales
(montang embas “los que tienen cuerpos grandes”), es decir los
mayores de edad que ya cumplieron todos los cargos posibles, se
limitan a enunciar pocas palabras formularias de asesoramiento
positivo, que no se vinculan con el contenido del discurso del

alcalde.

* Deseo agradecer 2 Aurore Monod
Beeyuelin, Wiliam Hanks, Maurizio Gnerre v
Antonino Colajanm que han leido en fases
distintas este trabajo: espero haber logrado
aprovechar de todos sus preciosos eomenra-
ros v sugerencias que me ban ayudado a acla-
rar mis reflexiones.

1. %an Mareo del Mar, el mayor de los
puecblos huaves, se ubica a lo largo de la
costa pacifica del lstmo de Tehuanrepee, Es
un puchls {9,000 habwantes includas las colo-
was v las rancherias) simado enrre dunas de
arena que caracterizan el habitac seco  de
sabana, v lagunas de apgua salobre donde la
mayena de los hombres pescan camarones s
prees se para ol consumo domésnen, sea
para la seara por mayoreo llevada a cabo per

las mujeres. Fl huave es upa lengua ajslada;
urlizo aqui, asi eomo en orros trabajos, ¢l
alfabeto claborado y propuesto por los misio-
neros del Insdmto Tipguisden de  Verann,
Stains ¥ ScrarFe (1981) que tiene como refe-
renciz e del espariol, excepto por el /r {is], #
[e]. # [w], ~ [J]. Desde hace poco nempo un
grupo de maestros, procedentes de todos los
puchlos huaves, estin esrudiando la posibih-
dad de integrar en la propuesta ortograica de
los Searrs, fundamenrada en ¢l dialeero de San
Maren, alunos de los raspos fonétcos de los
otros dualectos huaves. Tambiin con razdn de
esras dificultades, no se ha difundido un uso
del huave escrito, los que tienen necesidad de
escribirlo, por vemplo los espectabisras de los
ntuales, lo hacen eada uno 4 su manera
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