University of Nebraska - Lincoln

DigitalCommons@University of Nebraska - Lincoln

Faculty Publications, Department of Psychology Psychology, Department of

3-28-1969

The Funeral Ceremony in Zinacantan

Carolyn P. Edwards
University of Nebraska-Lincoln, cedwards1@unl.edu

Follow this and additional works at: https://digitalcommons.unl.edu/psychfacpub

6‘ Part of the Anthropology Commons

Edwards, Carolyn P, "The Funeral Ceremony in Zinacantan" (1969). Faculty Publications, Department of
Psychology. 619.
https://digitalcommons.unl.edu/psychfacpub/619

This Article is brought to you for free and open access by the Psychology, Department of at
DigitalCommons@University of Nebraska - Lincoln. It has been accepted for inclusion in Faculty Publications,
Department of Psychology by an authorized administrator of DigitalCommons@University of Nebraska - Lincoln.


https://digitalcommons.unl.edu/
https://digitalcommons.unl.edu/psychfacpub
https://digitalcommons.unl.edu/psychology
https://digitalcommons.unl.edu/psychfacpub?utm_source=digitalcommons.unl.edu%2Fpsychfacpub%2F619&utm_medium=PDF&utm_campaign=PDFCoverPages
http://network.bepress.com/hgg/discipline/318?utm_source=digitalcommons.unl.edu%2Fpsychfacpub%2F619&utm_medium=PDF&utm_campaign=PDFCoverPages
https://digitalcommons.unl.edu/psychfacpub/619?utm_source=digitalcommons.unl.edu%2Fpsychfacpub%2F619&utm_medium=PDF&utm_campaign=PDFCoverPages

Vot

THE FUNERAL CEREMONY

IN ZINACANTAN

by

Carolyn Pope

Submitted to the Department of Anthropology
in partial fulfillment of the requirements
for the degree of Bachelor of Arts with honors

Radcliffe College
March 28, 1969



TABLE OF CONTENTS

‘Cﬁapter _ : ' Paze
INTRODUCTION . « 4 & =» ¥ e = - = = & » .« e @ . . ® i
I Tlm: FUNERAL - - L] - L [ ] L J - - - - - - - - . L] » - L4 * 1

II THE ZINACANTECC FUNERAL AS A RITE OF PASSAGE. . . . 20

III COMPARISON BETWEEN THE FUNERAL AND THE CURING
CERE[\iONYO . * L] - L] * . . . L - L » . . & ¢ 3‘*

v COMPARTISON BETWEEN THE FUNERAL, ALL SOULS®
DAY, AND SUNDAY CANDLE-BURNING. o « » o o o 46

v COMPARISON BETWEEN THE FUNERAL AND THE CEREMONIES
OF BIRTH AND MARRIAGE + & v v o o « oo « s 57

VI CONCLUSIONQ.IIl."'ilt..l..l.-.62



Introduétion:

| Zinacantan is a Tzotzil-speaking: Maya community in the highlands
of Chiapaé. Mexico. This study presents én analysis of the .funeral
Eustoms of that community. It relates those customs to the Zinacan-
tecos' conceptions and feelings about the dead, death itself, and the
afterlife. Pfurther, it attempts to understand the functioning of the
funeral customs both as a part of a laréer system of interact%on with
the dead and as a rite 6F ‘marginality or transition in Zinacantan
culture., Thus the study shows, in several contexts, what the funeral
as a ritual unit composed of dramatic and symbolic: elements says to

its actors.
| The first qhaptér is an ethnographic description of the three
parts of the funeral: ' the waka, burial, and novena. It is followed
in the second chapter by a consideration of questions which arise
immediately when one attempts to understand a funeral ceremony. What
do Zinacantecos think about the dead person's body and his soul? What
journey must the dead person make in order to reach the afterlife?
What fate does he encounter there? What special treatment may he be
accorded at his funeral,_and why? Which ﬁarts of the funeral break |
the bonds connecting him with his past 1life; ﬁhich ones incorporate
him into his new existence; and which reconsolidate society? The
next three chapters compare the funeral to certain other ceremonies
-of Zinacanteco social li{ga This rite is analyzed in relation to a

' cerémony of affliction (the curing ceremony), a fiesta (the reunion

of the living and the dead on All Souls"Day), and two other rites of
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passage in Zinacantan (birth and marriage). In the final chapter I attempt
to synthesiza my conclusions regarding the enduring values which the

funeral expresses, and the disunities which it overcomes by reclarifying

L

the categories of life and death.

Most of the descriptive data concerning the rituals of the wake,
burial, noveﬁa, Sunday candle-burning, and All Soulé' Day was cOIlectéd
during the summers of 1967 and 1968, It was largely derived‘from work
with Harvard's long-time informant, Domingo de la Tbrre, although my
observationlof Sunday candle-burning occurred in many villagés; especially
‘ﬁhat of Apas. Because my knowledge; particﬁiarly ébouﬁ ﬁhe wéke. nee&ed
supplementation I have explored thé field repbrts-of previous workers
and incorporated their observations of death rites into my presentation,
Extremely us;ful‘sources of information have been Professor Evon Z. Vogt
and Robert M. Laughlin. For assistance in many ways, both in Cambridge

and in Zinacantan, I am most grateful to Professor and Mrs. Vogt.




Chapter I
THE FUNERAL

The Zinacantecos say, "One's houo can be cut but-it cannot be
lengthened." A very old person, in their terms, dios whoo his allotted
time has finally run out and the gods orc':ior his death. Every other
person's life 1s shortened by elther his own or someone else 5 gullt.
Whether he encounters this premature end in the form of murder,

: :
ﬂllness, or accident, he goes with tﬁe gods! consent. For example, if
.ge ha51oommittod a transgreosion of the social code, ho may oe
'j)ﬁnishéd' by divinely brought illness. Either the gods send his
:"animaiJsoul companion" (canul).out of.its supornatural”oorrol $0
rthat it meets some sort of dlsaster or they. llterally. Jjolt the
_fperson so hard (by hav1ng him experlenoe a fall or frlght) that some
-L;of the thlrteen parts of his "1nner soul® (g_g;g;) are knocked out of
This body. In either case, the dlsplacement of soul element may cause
fhim to become fatally 111. On the other hand, smckness .may also come_.
‘;to a person through w1tchoraft :1f someone who bears. mallce acalnst -
h1m sells his 3“glg£ to the superhuman belng known as the’ Earth
'Owner.- Or 1f one is a. child he may lose part of his o ulel fall
sxok, and die 51mply because hlS parents have dlSpleased the gods.'lj‘
'No one's death in Zlnaoanteco conceptlon, is the outcOme of merelj‘"

.~""
biologlcal processes. L
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At the mement of dying, howevar‘much'giglg; is still-insidelbne
is believed to depart from the bodyf.rThose pergdns who Q;e ﬁresent,
bofh men and women, begin to wall and scream until heighbor women)i
taking up the cry, come running from theif houses. Iniat least the
#illage of Apas, a member of the family goes outside and pulls.ué
fhe house cross, which he sets égainst the fence at the side of the

“patio. By doing this, he removes the riﬁﬁal eptrance to the house
and ensures that the c'ulel of the deceased will nqt-be able to find
its way in again.

The corpss is laid on a mat on the ground in the corner of the
house, and a-blanket maj be sprea@{over_it. The eyes are forced
closed, because were they to reméin open it is believed the deceased
would want to take the 1iving with him to the afterlife. If he was
a man, his head is wrapped in his scarf so that his mouth is covered;
if a woman, her shawl is used.

When an adult dies before sundown, his wake is usually planned
for that night and the burial for the next day, unless the family
wishes to hold a two-day wake. On the other hand, if his death
occurs after sundown, the wake is not held until the following night
and, thus, the burial will not take place until tko days later. AV
child is usually buried the day following his death, even if he dies.
in the eveﬁing. An important exception to the above rules arises in
the case of an adult who is killed violeﬁtly; he is buried immediately,
without sven a short and hurried wake. Whether or noit an elaborate
wake is held for an ordinary adult's death, and whether it lasts for
‘one or’ two nights, depepdg entirely on money. The close relatives

of the deceased together assume the burden of the funeral expenses,



and if the person aied leaving nofinhériﬁance; they are unwilling to
spend more than the barest minimum on his burial. This relationship
betweén inheriting and paying for the funeral is clearly_revéaled_in
the following passage:
The older sister of Matal's mother died in Nachih last
night. Just before she died, she settled her will. This
older sister owned her own house and several pieces of land.
She lived in her house with a widow and the widow's child.
Before she died, she called Marian (Matal's older brother
and the oldest male in Matal's family) to her bedside and
told him he could sell the house and land to pay for her
funeral and burial. But, she said, if the widow would take
~care of the burial and of her soul, the widow could have the
house and land. The widow abreed'tb pay for the burial and =
to walt for the dying woman's soul with candles every All

o Saintts Day, so the widow 1nherited the house and land
‘ [ Laughlin, 1961: 44,

A child, of éourse, leaves no property when he dies.’ Therefore,
;ithout any compensation his parents pay for his wake and burial,
e#cept for the purchaée of the coffin, which the godparents are
expected tp buy. |
No matter what time of day the death nccurs, the body must be

-i{ washed immediately; before it becoﬁes'too.stiff‘to handle. . Someone
'f_'goes to find an old parsdn, preférably an §ld woman , £o do £he

~ bathing. Accofding to some informants, an oid person with a différent‘
.Indign surname (that is, from another 1ineége) must be found. VOtherg
-:Say £hat the'elderly persen codld.be.the“paréﬁt or grandparent of the
aecgased; Al ﬁgtee thaﬁ-the wéshinglis an extremely dangerous task.
One conception given is,that‘an elderly person is selected because
“the daceased'ldﬁgsrto take pﬁheré"c'ulelgtik to the grave with him,
fiaﬁd sinéa those wh6 live longest have the strongest inner souls, they
¢an resist the‘danger best. An alterqative explanation given is that

. if young people handle the dead body, their children will die.
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The old.persén bathes the body ﬁsing warm water which has been boiled
with laurel leaves., Three times during the ﬁashing, the oldrperson is

given a large shot glass of pox:liquor to drink. He starts with the

l'e;"

head and, using downward strokes, wishes the entire body, front and back.
After the old person has washed the body, he dresses it in new or
clean clothes. FExactly which garments this entails seems to vary

considerably, for field workers have collected the following descriptiOns§

The person is dressed in new clothes if he had any; if not,
he is dressed in old ones which have been freshly laundered.
If he had passed a cargo, he is dressed in the short pants
and smock of that office (in fact, in any ceremonial clothes
he possessed except the expensive black woven robe). The
body i1s then covered with a thread-woven blanket, turned
wrong-side to the body. A wool blanket cannot be used
because it would be too_hot and would burn the c'ulel of the
dead person | Pope, 1968].

The dead is dressed in his wedding clothes if they have been
saved, or in new clothes. A man's body 1s covered with his
wool blanket, the bottom hem at his neck, while his head is
wrapped in his scarf. A woman's body is coversd with her
child-carrying cloth, also bottom hem at her neck, while her
head is wrapped in her shawl | Laughlin, 1963:95]. .

The person is buried in the best cotton clothes he has, never
in wool clothes. A man is buried in his chak shonob [ high-backed sandles
if he has them | Cancian, 1961:43],

For a funeral in Zinacantan Center, a poor man was dressed in his
old cotton clothes, freshly washed, and in an old wool shirt
donated by his son [ Laughlin, text of May 19, 19651,

For another funeral in Zinacantan Center, a seven-year-old boy
was wrapped in an old wool blanket; on his feet were placed his
‘'sandles and on top of those his hat. Around his head was a
crown of flowers (ger@niums-and pensamientos), and on top of it
was placed his scarf | Zabala, 1960:73].

The mat on which the body lies is turned upside down, and the area
‘around ‘it is fenced off with such househﬁld articles. as stools and rolled-
up mats and blankets. The axis of the body 1s oriented exactly east.west,

with the head pointing west--unless the deceased was "young" (some
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'infbrmants say uﬁbaptized, others.éay'of an age léss than_fwelve, still
others say unmarried), in which case, his head is pointed east.

As éoon as possible after the death, a male relative must go into
jSan Cristobal to buy a coffin, pox liquor, and candles. Most of the
Indians buy coffins from one Ladino propriétor who'runs an establishment
.near the market} In his fanecy parlor this @an disﬁlayé.ﬁhe coffihs he
makes for Ladinos, while in a closet.in back he hides the simple, cheap,
heavy pine coffins painted black, which he sells to Indians. These cost
85, 90, 100, or 110 pesos, and all but the 85-peso variety have two
small glass windows, one at each side of the headw.so £hat the dead
person can see, say the Zinacaqteébsf Most Indians buy the 90 or 100
peso type, though a few very wealthy persons ha%e been known to pay up
to 500 Rgggﬁ!for a real‘Ladino_coffin. Poor Zinacantecos, on the other
hand, may simply go to a carpenter's shop and buy an unpainted pine box
with one window, for perhaps 70 to 80 pesos. They may then paint it
themselves, using ground carbon mixed with cold water, or black paint
made from the insides of electric batteries.

Toward afternoon, while awaiting the arrival of thé coffin, relatives
and friends begin to gather in the house of the deceased; As each guest
arrives, he kneelé by the dead person and, crying hard; crosses himself,

If he knows the pater noster (which few do), he also recites it. He

then places some money, usually betwsen fifty centavos and a peso-andwa-

half, in a cup or plaﬁe by therdéceased's head., Some of these "gharity“

coins will subsequently be put inside the qoffin with the deceasea, while
-the remainder will be SP%PL on candles bu?ned for the deads. Close

relatives of the dead person are expected to bring a slightly larger

gift: a quarter-liter of corn, a limite of pox, or several peses. All

.y .
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the women then sit on the ground by the fire and help grin& corn and
cook tortillas, while the men sit on chalirs and talk.
Somaone, meanwhile; has gbne to summon a violinist, harpist, and

guitarist--offering each a limite‘of4pox while making the request,-.

and the wéke really gets ﬁnder way when these thrée musiclans arrive.
They must perform almost continually throughout tﬁe wake:ahd;burial
in order to "rest the hearts" of the deceased and the living and to
"keop out evil,"

Moreover, if the death occurred in or near Zinacantan Center, two

© sacristanes may be summoned (again with the offer of a limite of pox)

to recite tfaditional Catholic prayers in Latin over the deceased. If
?he dead person was a cargo-holder, two regidores are also called in, to
swear the dead man out of office. '

When the man finally returns from San Cristobal, the corpse is
immediately placed inside the coffin (with head still pointed west or
east, as before). By the head is placed a meal of fortillas and salt,
water, and a cooked chicken head sitting in broth. Also, a small
candle is lighted there; throughout the night white«wai (symbolizing
‘tortillas) and tallow (symbolizing meat) candles are altefnated, 50 that
'a candle is contihually burning as "food for the dead." Furthermore,
periodically a crying woman (perhaps the dead's wife or mother) forces
open the mouth of the co?pse and with her finger or a red geranium
flower sprinkles three drops of water from the cup of water into the
dead's mouth, It is believed that for two days following the death,

(‘
made during his lifetime; some Zinacantecos think that durirg this journey

.the c'ulel goes and retrages, "gathers up," all the steps the deceased

one collects all the hairs, pieces of skin, toenails, and fingernails



he had left behind. Because the c'ulel is believed to get weary and
.thirSty on. this hike, water must often be offered to it as refreshment.
The chicken head, on the other hand, is given'the dead to assist him on
his later journey to the underworld; the c'ulel will not know how to get
there, but the chicken will walk ahead of it and ecrow so that it can
follow.

As the men sit and talk together, they consume a great deal of pox,
always drinking in a semi-formal procedure. The musicians play continuocusly,
stopping only when the sacristanes arrive and say the first :esponses,

"for the people's coming, for the entrance of night, and for the dead
one." The sacristanes kneel by the body, sprinkle it with holy water,
and bless the dead to ensure the gods' opening the gates of heaven to him ‘
and forgiviné his sins. They may further speak a bit about the nature of
death;.as one infofmant. Domingo de la Torre, poetically described it:
They did not cry over the dead man because they were not his
relatives. They simply crossed themselves and talked about
what happens to you when you die: what your soul sees there
where it goes forever, whether you weep or scream to the gods
when you come before them, whether you beg about your guilt,
petition about your sins, whether you are permitted to eat or to
drink water, and whether your soul sees, whether a dead person
sees even though he is only a ghost, a corpse, submerged iIn the mud
[Pope, text of July 15, 196871,

In the evening, the women serve a meal of tortillas, salt, and
chicken soup, using the meat of the chicken whose head was offered to
the dead.2 The musicians again cease playing, but resume again as soon
as the meal is over,

Another chicken meal is served at midnight, and the sacristanes

' ye A

again recite the responses. The men are getting quite drunk by this

time as more and more rounds of pox are passed around. The women drink
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also, though less than the men; however,'they show consiéienfly mors

embtion‘than the men. Close female relatives may hover near the cofpse.

taking turns ﬁeepihg. Mostly the men Jjust takk and joke, though from

time to time a dlose male relative of the dead person may walk over to

_his coffin and burst into tearful shrieking. As Patrick Menget described

this masculine behavior, speaking of Chamula, where the pattern of

forced crying is similar to that of Zinacantan:

He addresses the deceased personally and sounds almost angry.
He needs no more than a drink to start laughing again [ 1968:207.

What is sald by all thess grievers. undoubtedly varies; however, foilowing'

is an example of the ritual speech a wife uses to mourn her dead spouse:

1

Yos k'usi capase
k'u yu7un ti cacame yos

kahval
mi htuk caviktaon 7un 1li7e

ml muk' 7onox yet'esel ti hun camele
mi muk' 7onox yet'ssel ti1 hun lahel
. 7une
hnup - '
hei?7il

buc*u xa tahk?opon 7un 1li7e

buc*u xa tahti7in 7un li7e

kahval
sinyor santorenso
sinyor santorominko
' i (e
k'u yu7un ti htuk ?avxktaonhggge
k'u yu?un ti htuk 7aviktaone hei7il

_7isk'el xa 7elav ti htotike
7isk'el xa 7elav ti hme?¥ike

7ize7in xa ti htotike
7ize7in xa ti hme7tike

Oh God, what are you doing?
Oh-God, why are you dying?

Oh Lord,

If you abandon me here all alone,

If sickness can be resisted no longer,
If the end can be avoided no longer,

My husband,
My companion,

Who will I talk with here?
Who will T speak to here?

Oh Lord,.
San Lorenzo,

Sante Domingo!

Why do you abandon me, my husband?
Why do you leave me, my companion?

Qur fathers

Our fathers
Our mothers

have laughed,
have laughed,

have already seen our spectacle
Qur mothers have 1lready seen our spectacle



'The small ones have laughed,
The great ones have laughed.

74ze7in xa ti bik'ite
7ize7in xa ti muk'e

- They have held flowers in their hands,

?iétom xa ti snicime
. They have held leaves in their hands,

7istom xa ti syanal te?Ve

t1 htotike

- Our fathers, o SRR
ti hme7tike : : _

" Our mothers.

jec pasensya 7ak'o slok'es yo¥on Let our fathers patiently open their heérts,
htotik Let our mothers patiently open their hearts.

* L]
ak'o slok'es yo7on hmetlk Sensya

sbatel nan 7osil ti htotlke
sbatel nan 7osil ti hme7tike

muxa sna? ti xecamike
muxa sna? ti xlahlke

7akto szfun ti yisime
7ak'o sz'un ti yibele

my xa me sk'a7alin ti lume
mu xa me sk'a7alin ti ?gc'ele

yan: 11 vo7otike hnup
yan 1i vo7otike hei?7il

sk*a7alotik 7osil
sk'a?alotik badlamil

yec pasensya te on ta pat
"~ te on ta xoken

mu to me xtal 7avik'on 7un hnup
mu to me xtal 7avik'on 7un hei7il

baltome hmala ta ctulele
baltome hmala ta vanimae

.yec pasensya batan 7un hnup
batan 7un hei?7il

mu me k'uxal ta ahole
ma me k'uxal ta avoPone

.te me takk'el
11 k'usuk kuZuntike

"teuk k'otuk k'ano ta mule
teuk k'otuk k'ano ta kolo7e

k'usi hpasbetik ti htotike
k'usi hpasbetik ti hme7tiike

- They

Perhaps unto eternity,
Perhaps unto eternity.

They { who have wronged usj do not die, .
who have wronged us| do not pass away.

May they plant their corn,
May. they plant their roots.

Not yet are they food for the soil,
Not yet 'are they food for the earth, .

Instead of us, my husband,
In.place of us, my companion,.

"50 we fertilize the seil,

We fertilize the mud..

[i.e., we are the wronged ones who have br
Patient am I here behind you, done in|
Patient am I at your side,

May I remain worthy. my husband,

-‘May I ramaln worthy, my companion,

-While awaiting your spirit,
- While awaiting your ghost.

Go patlently then, husband,
Go patiently, companlon.

May your head suffer no more,

May your heart suffer nc more,

let me be the one who sees
Those things which belong to us,

While you go and learn your sins,
While you go and ask your guilt,

And what we have done for our fathers,
What we have done for our mothers.




k*otuk k'opchan
k*otuk ti7ihan

k*otuk kehlan
k*otuk patlan

k'otuk 7ok'an

ktotuk 7avanan
ta yicon

ti kahvaltike

7iyilxa nan ti 7actulele
7ivilxa nan ta 7avanimae

ti buc'u htotikale
ti buc'u hme?tikale

7ispas ti svokole
?ispas ti yik'te7e

ti ta pata
ti ta xokone

hnup
hei?7il

pasensya
batan 7un

-10-

- May you arrive and talk,
May you arrive and speak,

- Arrive and kneel,
Arrive and liegy dowh,

Arrive and weep,
" Arrive and scream,

.Beneath the gaze
Of God the Father.

‘Perhaps your spirit has ‘already seen,
Perhaps your ghost has already beheld,

Who are our fathers,
Who are our mothers,

Who brought the burden,
"Who brought the pain,

To your back,
To your side,

Husband,
Companion,

With patience,
Go.

Around three or four o'clock in the morning, people begin to prepare

for the trip to the graveyard. The money offering in the plate is.

counﬁed, and a bit of it is removed to be put in the coffin. Women make

six little bags of cloth~-three in which to put the'coiﬁs,-and three for

burnt tortillas. About 60 centavos is put into each of two bags, while

a 1little less, around 40 centavos, is put into a third. Theoretically,

a deceased who was weaithy should receive slightly more than average

(e.g+ 75 centavos per bag), while a poor person should receive less

(at most 50 centavos per hag); Zinacantecos assert that this is appropriate
' — -

because the dead person remembers whether he was rich or poor in life,

For the three other bags, special burnt tortillas are prepared. Three
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'miniature tOrtilias,'about the size of a Eggg, are charred bieck in the"
fire and then gfound inte a powder; one of them'is‘put into each bag.

"My informant, Domingo-de la Torre, explained that these tortilles are made
small because "the soul sees as 1erge that which is small";,Similerly. he ¥
said they are cherfed'because "the:seul seeS'ss ghite.that which is black,
and as black that which is white." On the other haed. he also commented
that the black tortillas symbolize meat. | |

One of the bags of tortillas, and therbag which centains the smallest
amount of money, are tied under the deceased's belt, where living Zinacan-
tecos customarily carry their money; The other feur bsgs of food and
money are hidden at each side of the body. The explanetion for this
procedure is readily given by informants: .when the soul arri#es in the
underworld, the other soulsn-at‘lesS£, those;"podf" end "5epgry“-ones :

. for whom no one lights candles in ﬁhergraveyerd--attaeﬁ end fob‘it;

However, since Zinacaﬁtecos always carry:their mone& beneath their'belts;r

the hungry souls do not think to search under the new arrlval's armplts, in
and thus he manages to escape with most of his pr0v151ons.ﬁ

Be51des the llttle bags, a number of obgects are placed 1ns1de the

open coffln. Usually these are put together in a net bag and placed at
7'the corpse's feet. If the deceased had been male, these obgects might

'e be: the chicken head a plate. a small bowl a full gourd water bottlemwrt‘~'

- one account (Laughlln, 1961 95) stresses that a gourd and ‘a haﬂigourd,

"':both chlgged, should be 1ncluded u-a needle and thread, and the man s

“.nail parlngs 1f he had saved them. If the deceased had been female,
her splndle mlght be added.to the above articles. along w1th a ball of f"
--all the halrs she had placed over the yoars in the chlnks in the wa115 i

: to show she belonged to the house.
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When they have finished-these preparations, they have a dawn meal,
again of chicken soup and tortillas. Like the other meals, this one is
not éerved at the tabie; rather, the food is put on the floor as is
customary in everday life. '

Aftef eating, the men cut the toenails, fingernails, and whiskers
(if necessary)} of the deceaséd, and put the shavings into the net bag.
They say this is done to hake the c'ulel more comfortable as it travels.
The cutting must be done with great care so not as to injure aﬁd cause
pain to the g'ulel,

At last, just before the deceased is ﬁakén ffodrthé house; attention
may focus on the survivors in a st;iking way. JIf the deceased had been
a married woman, her husband may be asked to announce publiely who is
to be his wife's replacement. He is obliged to tell even if he has not yet
spoken to the woman, because otherwise he will never have the luck to
find another spouse.

Finally thé coffin 1lid is closed, the r@ponses are said, and the
coffin is carried outside the house, while all the women wail loudly.
From neighboring houses the women come out screaming. Men then tie two
long poles to the coffin so that it can be borne on the shoulders of
four pall-bearers. Meanwhile, a grown woman (some say the wife of the
deceased, some say a grown daughter, others say the oldest woman assisting
at tﬂe funeral) performs a rite intended to "loosen the soul from the
house," "prevent the soul from returning to see his posssessions," and
"make him forget his house and not come back to frighten the living."
‘The woman spits or blows shlt water all over the inside of the house,
especially where the deceased lay, and ail around the yard outside. One

of the men may likewise go and blow salt water on the housshold's animals,
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to Prevent the Qéceased'ﬁ making them die. Moreover, élose relatives hgy'
later perform the same operations at their own homes. |
The.funeral procession now forms, again to a crescendo of loud wailing;;
The musicians lead, followsd by the pall-bearers, who may be married
'comgadres or friends of the deceased, but who hay net be his7brothers;
élose relatives, or any young, unmarried men., After the coffin;-which is
carried with the feet in front, the head behind;—go the other men, |
including the gravediggers bearing pick, shovei; piﬁkaﬁe. and hoe., ' The
women follow, with the widow (if the deceased was a married man) in
front among the older women, and the younger women and children in the -
rear, The widow carries nothing, because at the rest stops she-hust give
water to the corpse. The other women carry amdﬁg themla Jug of waﬁer

and 2 number.of cups, a baskat:of tortillas, posole {uncooked corn gruel),

chicken soup, plates, and all those bossessions of the deceased that are
to be put in the grave; Only:persons who have died_viﬁ}ehtly (those

for whom no wake is held), and “babies who died before béptism, are
Buried without grave éobds. \i‘

If the ceremony takes plag? 1n'Zlnacantan Csnter. ;ne of the men
in the funeral party goes to the church and rlngs .the bell as the :
_‘procession marches to the graveyard. _ '

Th%ye'arg pfdinafiiy three rest'sfops'on:tﬁé-ﬁgy. At each, thei
'coffin ié opened Vand the women weep inconsolably. One of them (the
;wife, or godmother 1n the case of a' child's death, or a grown daughter)
-approaches the coffin on her knees. and three tlmes sprlnkles water into
-the dqceased's mouth, asjbad been @one-du:ing the wake. Candles, both
- wax énd tallow, are lightéd by ﬁhe’dea&'s'head{‘when the entourage moves

‘.on. they are‘snuffed_but.'and #elit at the next stop. At each stop,
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furﬁhermore, a round of pox is served to all, If the suﬁuis—bright,

a hat or shgwl may be placed on the:oeceased's,oead to protoct it:from
the heat. Then the coffin is again closed, new pall-bearersitake uﬁ
the box, and the prooossion starts ohoéd." .

When it finally reaches the cemetery, the pall-bearers set the coffin’
down on a clear spot near the entrance. The poles which were used to beaf .
the coffin are unfasteﬁed and cut in half witﬁ a machete, S0 ﬁhat they will
not "carry away more souls." The head of tho coffin is again oriented
west or east as before, the 1id is raised, and candles—ore burned,
Discussion (sometimes angry argument) begins as to where the grave should .
be dug. After a few rounds of-Egg; the'diségreomsnt ma& be settled;
usually someone is aggrievéd because he felt close to ﬁhoméveri%as buried
in that partlcular spot before,

The coffin is measured with a rope. ‘and then about ten centimeters
is added to the length of each dimension. The pit is usually dug about
a meter-and-a-half deep for an adult. a meter for. -a child. o

It takes about two hours to dig toe grave. Only one man goes in- to.
dig the grave, whlle another goes in to throw out the dirt. Three
-intermlsslonslare mado; at each a round ofrg__ is served and then new
N gravodiggers:fake ofef;tho wofk. If they happen to dlSlnter old wood
?_or bones from prev1ous burlals, they remove ‘them’ and put them a51de in
f;an old bowl. However, if one of . the men - flnds a coin in the earth he
ff keeps . it w1thout telllng anyone~-the “c01ns of the dead" are 00n51dered
o to be very good 1uck.~:_ | |
‘ After the plt is fini&%ed a plck and shovel are laid crosswlse ovor
irithe hole. "so that it w1ll not call in any more souls._‘ Then the

o workers all drlnk Eoso e, while the two sacrlstanes reclte the responses.

Tt
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When everything is ready, all the peoplé begin to cry for thé'last
fimem Each little child is sent up to the coffin to kick the déad
person's side-~if he was an adult.‘.Even the bables are carried up by
their mothers and havelfheir feet touched to the corpse. On the other
hand, if the deceased was a child‘(up to ten or twelve years'bld)..his
parents kick him lightly on both sides with their left foot. Both of
these procedures are believed to prevant.‘the deceased's sbulcfrom
stealing the souls of the living.

The corpse’s wrists and toes are untied, and a candle (possibly with
the wick blackened) is plaéed in the left hand. The dead carries this
candle in order that he may speak-to the gods in heaven gnd ask them to
forgive his sins. The candle is not placed in his righﬁ hand because he
will need to cross himself with it. Finally, more water is sprinkled
into his mouth, and thé'coffin 1id is closed for the last time. The
sacristanes say the résponses as the pall.bearers carry the coffin to
the grave and remove the pick and shovel. With ropes they lower the
coffin into the grave.

The filling of the grave is completed in six stages; with rounds of
pox marking the end of each‘ona.. Nothing is buried in the first two
layers, or "strips," on top of the coffin. However, on tép the third,
when the grave is half-filled, the grave goods are put in, either rigﬁt
under or right above the disinterred bones and wd;d. These grave goods
include, for a woman, her old clothes, necklaces, blankets, comb, hair
roll, rosary, and any special momentos she especially prized. Before
her wool shawl is put in, 3ts edges may be burned or cut, "so that it
won't tﬁpn into a ram andd;care the dead's soul.," For a man, the

appropriate grave objects might include his hat, with the.black bands
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ripped in three ﬁléces "so that they won't turn into snékes and scare thél'
soul on the path to the underworld;“ his sandles, wool ppncho,.and any other
old cloﬁhes or objects especially associated with the dead man. These -
ﬁossessions are all believed to have the éjglgl 6f their owmer.
Everyone, large and small, then Steps up to ﬁhé grave And throws
fhree fistfuls of dirt, with both hands, into the.pit while the sacrisianes
recite the responses. The people offer tﬁis dirt "in place of their own |
bodies." Some Zinacantescos fufthaf-believe that if the pile of earth
accumulated from the handfuls is la#ge. the deceased should have lived
longer and therefore was probablylbewitched; if the pile is shallow,
his hour was up and it was time f&r him to die (Vogt, 1969: 9.70).
| The grave is then completely filled. Pine ﬂéédles (ggg toh) are
spread over the mound, and a simplé.cross may be-efecte& and placed in
the ground at the head of the grave (the western end for adults, the
eastern end for children). Pine boughs (tekel toh)and red geranium
flowers are fastened to the cross, and a pine top decorated with‘géraniums
is stuck iﬁto the grouhd at each side'of.the Cross. Fihaliy.'a pit is
dﬁg in front of the cross, and'between thrée ahd'sevén candles (abou£
half wax and half tallow) are set down in'it and burned to the ground,
Following is an example of the ritual farewell-gpeeéh said by all
the adults at the.completién.af the'buriai procedures:

 yos k'elavil 7un c'ulelal : f;‘b_'May God watch over this ghost,
k'slavil 7un lahebal o - May God watch over this dead ons,
| 7imak ti yolr?abae : . Now when your face is covered,
7inak ti yol 7asate ‘ " . Now when your sight is covered,
: - » ‘
7inak' ti yol 7ahole ¥ . Now when your head is hidden,
7inak® ti yol 7abakele S Now when your bones are hidden,
- 7imak ti yol abae | ' Now when your face is covered,

| 7imak .ti yol asate Now when your countenance is covered,
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helavikon ta ba 7un We pass by this view,

helavikon ta sat 7un We pass by before you,
c'ulelal . ] " Now a ghost,

lahebal Finished

tup'ebal ' . and struck out.

After the grave is completed the entire famlly retires to a nearby
HSpot where there is room to sit down together. They share a flnal
chicken meal, and the close male relatives of the dead begin to dfink'
with real abandon in order to make themselves forget their grief. The
gravediggers also get quite drunk and thgn_stagger fo”hpme. "The
musicians and sacristanes, howeve{. try to retain some control because

|
ithey must accompany the deceased!s family when they return home. At

1
the home, any remaining food is eaten and more pox is consumed. Late
1

in the evening, finally, the musicians cease playing,and they and the
sacrisﬁanes go home too,.
For three morning§ after the-funeral. the close relatives of the
- dead and the same three musicians gather at the grave side to play
music and burn candles. I came upon such a party at the graveyard of
Sek'emtik. Standing around the grave of\ the north side were thirteen
men, women, and children, while on the south side, on chairs, were
sitting thg musicians. A woman was lighting two candles at the head
of the grave. No one was crying or praying, and there was no drinking
going on, although in someone's open net.bag was a consplcuous bottle
of pox, as well as several oranges which were offérings for the dead,
For éix more days (adding up to a total of nine, following the
.

" - . .
Catholic Novena), the cldsest survivors continue to make morning

trips to the graveyard to burn candles. Moresover, on all these mornings,
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a 1act$ting mother of a dead infant pumps her breasts with her hands and
collécts the milk in a cup, which she offers to the baby beside the
candles, . : | oL

Each evening in the home, througﬁout the Novena, a similar process
‘bccurs. The area where the relative died remains fenced off, and inside
the enclosure at least one candle is burned. If the deceased was a baby,
the mother kneels, prays, and sobs as she pumps her milk into a cup.

No taboos are placed on the mourners, and £§z:the end of the Novena
the formal ﬁourning ceases. Sometime during this period, in the village
6f Apas, sticks and pieées'of board are uéedvby,oné;of the men to make
a "house" over the grave. In éthéf v@llages, four logs may occasionally
be ﬁlaced around the sidgs of the mound. Moreover, the very wealthy in
any Zinacant;co village may (at the time of the Novena or for an All E
Souls' Day celebration) purchase in San Cristobal a stone block or am
Inseribed, wooden, blue or green painted ecross for the grave. These

expensive embellishments are considered "good," but they do not alter

the grave in a symbolically significant way.

NOTES

1. In former years Zinacantecos could buy c¢offins from a Ladino
Carpenter in Zinacantan Center. Howver,.he died, and his son

eventually discontinued the business.,

2., If chicken cannot be afforded, then fish should be used. Beef

‘meat ¥s strictly forbiddef.
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Chapter'II
THE ZINACANTECO FUNERAL AS A RITE OF PASSAGE

At the moment of dying a human being alters his state move abruptly,
radlcal%%, and problematically than he had at any previous time of his
,1ife/;j;erhaps that is the reason death recurs as the most prominent
metaphor in many types of ceremonies of passage; for example, in Ndemu
initiation rites: . B

The essential feature of these syﬁbolizations is that the

neophytes are neither living nor dead from one aspect, and

both living and dead from another. Their condition is one

of anmbiguily and paradox, a_confusion of all the customary

categories | Turner, 1967:97 1.
The person who has jﬁst died is, in a sense, the epitome of the marginal,
transitional human being. His soul--completely bereft of all possessions,
social roles, social connections,and everything‘else iﬁ held dearw-
wanders off physically, as welllas structurally, invisiﬁle. His body-
~remains and silently endures any sacred ordeél through which society
puts it; surely no living person fulfills the following description és
"woll ‘as a corpse could be said to:

He does not perform actions, but passiones in the ancient

sense of that term, He is passive to the action of the
ritual and recéives the stamp of its meaning | Turner, 1968:227,

)
7

In other words, the ambiguity of identity which arises during any type

of structural transition can be especially intense in the case of death
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'because as the person crosses the threshold-he also permanently separateé-
into two parts--an intangible portion that Will live on in some new wéy.
and a visible portion-that will jus£ putrify and disintegrate. It is as
if the two central qualities of the mérginal human beihg, "unclearnesst
and "uncleanness" (Douglas, 1966:96ff.), Eecome even more frightening
_nénd dangerous by. each being descriptive of one of the disassociated
aspects of the dead person. Ritual action of the most elegant kind musﬁ
be performed to dispell the confusion of life and death, to impress a
sanctified destruction on the impure body and a clarified set of new

rights, activities and obligations on the obscure immortal soul.

A.. The Corbse and the Soul. in Zinacanteso Conception

T Certdinly I do not.posséss sufficient'ﬁﬁaéfstanding'of Zinacanteco
thought to explain fully their cohcept of "the "dead person." To
‘elucidate it as directly as I can, I would like to consider thelvocabuléry'
‘useduin reference to death ;nd the dead."The'folloﬁing'definitioné are
taken from Robert Laughlin‘s Tzotzil dictionary: |
1 z__igg - dead person, ghost, soul dream m

22 ctulel - soul of everythlng naturally created, and of manufactured'
.obJects that have been used and so receive the- soul of their owner

bat c'ulel ("go the soul“) - sleep. dle
c ulelal - ghost dead person :'
.3. .cam:- die feel ill pass out, lose céhséiousness:
-camel - 51ckness, death deterloratln of a house
l{l#;'.lah - flnish, end dle | _ |
. .'Zlahebal - ghost, afte;ﬁorld tlme when actlon is- about to end
fhlahele - dead person | . o

f~lah camak w'lt finlshed dylng, it dled for good
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8
9.

10.

11.

22—

slaheb -‘ﬁis death, the last, the end, death

nel - die, end work '

nelebal - moment of death, momeﬁt when work or religious post ends
tup'7ik - die, eﬁiiepsy . |
tup'eb(al) ~ corpse (ritual speech);

t'ab - die

t'abt'onab - dying

bakil - bones

bek?tal - flesh

pat - back

'hgat hxokon - my back, my body; my side (ritual speech)

takopal - body (of a person, horse, sheep, cow, pig)

T

Thus there is no common Tzotzil word meaning simply "corpseMe-only

a metaphoric expression (tup'ébal) that is used in ritual épéech. The

words 7anima and c'ulelal are ordinarily employed to refer to the corpse,

and yet both mean more than just "lifeless body," because both refer to

the totality of the dead person. To illustrate the range of applications

of these two crucial words, c'ulelal and Zanima, following is a list of

phrases excerpted from‘the texts written by Domingo de la Torre:

k'alal xlok' xc'ulel hun 7animae xkuxbeik yo7on 1i c'ulelale

"when the soul leaves the dead person" "rest the heart of the ghost®

kvalal 7icam ti 7anima mole

yak'beik rexponxo 1li cfulelale

"when the old (dead) man died"

x7atitason 1i 7animae

give the responses for the ghost"

xbat xctulel 11 c'ulelale ta vinahel_

"wash the dead person®

xetamaltak 11 7animae -

‘.‘ .
stihbeik svabel 1i c¢'ulelal

the sons of the dead person”

sp'ahesbeik vo7 1i 7anima

"play music for the ghost”

yok'itaik 1i c'ulelal

*sprinkle water on the dead"

fery for the dead person"

Mthe 'soul of the dead goes to heaven"
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szobsba svula7anel li 7animae taxcik'e tahmek ti -spat xokon ti
he fulel

"they badly burn the body of our souls™

"yather to visit the deagd"

ti yo7 buy tuz'ul 1i 7animase
?the place where the dead lies"

- xlub taxanbal ti he'uleltik buy _ L
- tszob t3 yav koktik o L

xok'itaik 1i 7animae © Mour souls tire or the journey
where they gather up footsteps"

ﬁmourn for the dead person"

“k'alal te tuz'ul li ecfulelale
vak'ohbeik sve7el ta xokon shol

xak'beik rexponxo 7anima

LT 1
give responses for the dead “while the dead person is lying there,

. - . : "
11 xevue ha? la sbek'etik 1i .théy give him fooed beside his head

Zanimactike ciyik'botik 7ec'el he'uleltik 1i hol
"the tallow (candle) is méat for kaxlane .

"
dead people "'our souls take the head of the ch:Lcken"

1i sbakel ba?7yi 7anima

"the bones of the first dead one"

skuenta tasz'is'o sk'u? 1li c'ulelale

“so that the ghost can sew his clothes"
tasibtasat ta be 11 7anima | o yos ktelavil 7un c'ulelal
"(the hat bands turn into snakes kelavil 7un lahebal

and) scare the dead on the path" '

"May Godlwatéh over this ghdst,

. smukel hun 7anima may he watch over this finished one":

"the burial of the dead®

cpohbat 11 yantik 7animatike stak'in 1i 7ac' 7animae

"the other dead rob the newly dead person of his money"

ha7xa me te vll'o ta c'ulele, ha?xa me te yil'o ta vanimae yec te k'alal
ctulelal lahebal tup'ebal .

"whether (in the afterlife) the soul sees, whether the dead person sees
even when he is a deceased, a ghost, a corpse®

xak'ik pexutik glimuxnaik 1i ta ?an1mae para ke smanbeik 7o skantelail
ta ztakal 1i c'ulelale

fthey give pesos as charity for the dead person so that they can later
buy candles for the ghost“

yec'o ti mu parshouk xak'beik 7ec'el stak'in 1i 7animastik porke snaZoh
xc'ulel mi7oy ep stak'in xanav

Mthat is why they give dlﬁferent amounts of money to the dead--because
the soul knows if he walked with much money (when he was alive)®

helavikon ta sat 7un c'ulelal lahebal tup'ebal

"We pass by your face, you ghost, finished one, corpse™
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The dead person is referred to as an 7anima in the context of his

association with physical objects: candles, hat bands, water, bones, bags

of coins, sacristanes, mourners, sons, wife, charity money, the grave, etc

He is referred to as c'ulelal in the context of his being influenced by

or responding to physical objects or real actions: music entertains him,
the sacrist;nes bless him,'thg mourners cry out to him, he ssws his.
clothes, he receives food. ‘Clearly there 1s some overlap belween these
words-~for example, the c'ulel can be said to go out of either the Zanima

or c'ulelal--but in general Zanima is used when the funerary object or

ritual action is being emphasized, while c'ulelal is employed when primary

4

attention is focussed on the dead person as an active or responding
entity. The word c'ulel is used to refer only to the animate, thinking,
immortal soui of the deceased: it leaves the body and goes to heaven,
it sees things,gzets tired, is uncomfortably hot when its body is buried
in wool, gathers up its footsteps, feels pain when scissors are dug into

the 7anima, and so on.
Perhaps three stories will illustrate in a more precise way how

Zinacantecos feel about the bodies of the dead:

It is often claimed that strong bridges require human bodies
to be buried in their foundations. Some people assert that
electric light plants are fueled by the fat of human corpses
[Vogt, 1969: 19-12 1

Chep rsported to me that just before his father-in-law, Mol

Antun, was buried, the eyes of the corpse watered with tears,

the lips moved, and blood came out of the mouth. The reason

was that Mol Antun was sorry not to have finished his duty as

totil me7il for Chep's cargo year. | Mol Antun had been_murdered M

by men of the communlty for witcheraftl, [Vogt 1965421 Wiy CF
(‘

In the village of Apas, women reacted to a photograph of their

cemetery with alarm and anger. They adamantly refused to

ldentity who was buried in each grave because that would have

been "glwlng away the souls of the dead.™

hd .

"(L af

"
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‘In other wor&s, although the inner soul is believed to exit from
the body at death, it can still diréctly affect; and be affected by,
the state of the corpée. Thus the physical remains‘are a poésibla
source of strength or power. The Zinacanteco funeral transfers most
of the power--we might say, life~-from the corpse to thé'immortal

soul. As I shall try to show, by reestablishing normal human balances

a0

within the components of the dead person, the funeral?dﬁercomes cleavages
within the corporate group of the living and their predecessors. We

need to understand exactly wnich internal equilibria and soclal balances
are upset by a death in Zinacantaﬁ. in order to see what is achieved,

what is meant by, the funeral ritual,

B, The Afterlife

The different stages in the treatment of the dead are closely
paralled by the supposed movements of the c¢'ulel. This may be summarized
in the following way: |

First two days -'Wake - C'ulel retraces life éteps.
Second or third day - Funeral - gigigi goes to gréveyard.

Next nine days - Novena - C'ulel journeys to K'otebal.

Next 12 years or perioed corresponding to length of 1ife of the deceased -

Candle burning‘on Sundays and AlL Souls' Day - C'ulel assoclated

with grave, although usually residing in the afterlife.

End of above period - No more care ~ Rebirth of the ctulel in another

Zinacanteco,
The c'ulelts journeying,'then. consists of two phases. First he must
retravel the courss of hig«life and gather up all the pieces of flesh,
hair, or nail he.left béhind, This conveniently requires that his dangerous

presence be out of his house, away from his body and possessions, during
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"the time-that his family and friends are siéeplessly keepﬁng watch there.
Afterwards, he must make the arducus trip to K'otebal‘(the "place of
arrival" in the underworld, translated into Spanish as Pﬁéatorio by
informants). Where K'otebal is in relation to Ziﬁacantan. informants
do not know; however, they do believe that before the dead reaches it he
must carried over a large river by a black dog. Once across the river,
he continues following the trail until he comes to a crossiné point,
K'otebal. As the dead stands at this cross, his fate is decided according
to his moral worth. Toward the left stfétches a wide, straight.path
leading eventuslly to Kfatin bak ("place warmed by Bones“), concelved of
as a deep hole, somewhere, in the‘earth. Toward the right lies a thin,
almost unnoticeable, winding path which leads to Vinahel ("heaven"), a
realm which is above this earth. If the deceased had committed no
atrocious sins, the chicken traveiling with him sings out and shows him
the entrance to the righthand path. He then walks down the road until he
meets an escort of relatives and friends, for whom he did favors in life,
who show him the gates‘of Vinahel tended by a Ladino gatekeeper, Senor
San Pedro. Once inside he is attacked and.robbed of the food and money
he carried at his belt,

Vinahel is not unlike Zinacancan. Special fates, however, are meted
out to certain classes of persons. Different informants give somewhat
enantradictory reports; however, following are deseriptions from two

summary accounts:

From Robert Laughlin Volume I, Tale 9, page 27--

Infants suck sap in the afterlife (they lie under a iree with their
mouths open to .cateh’ the drops of sap).

Older children suck tree roots (from their mouths pour bloed).

Lazy persons herd goats among the rocks (blood pours from their feeat).
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People who wanted to die have to endure lice breeding on their
flesh (they sit uwnder a tree which is covered with saarmlng masses
of llce)

From Vogt, 1969, pp. 9-74 and 9-75--

Small bables are changed into flowers and.hung on a cross.
Those who did nof work on Sundays have little work in Vinahel,

Those who were murdered live easily in Vlnanﬁl the murderers pay
for their sins.

Those who missed fiestas,are imprisoned iﬁ Vinahel on All Souls' Day.

Those whose hands were not properly calloused are made to work until
blood pours from their hands.

Those who were unreasonably fussy about drinking water are made to
to drink dirty water, blood, or pus.

Those who were not married in a church must live in darkness.
Widows rejoin their first husbands.

Those who died on All Souls' 5ay carry to Vinahel all the fruits
which people left in the cemetery that day.

Those who died within a month of All Souls' Day must guard the
houses of the dead in Vinahel while the others go visit the
cemeteries in Zinacantan.

Although some of these fates do not seem especially pleasant, still
Vinahél is much better than K'atinbak. The "place warmed by bones" is
terribly hot-~all the bones of sinners are burning "like firewood."
Sent to this doom are witches, people who mistreated the corn plant,
frigid and incestuous women, incestors, and murderers. The promiscous
women suffer the additional tortue of having hot wire%boked up their
vaginas until the flesh sizzles; then they are forced to eat the meat off
the poker. Women who refused their husbands sexual satisfaction are
condemned to eat thelr sexual secretions; Incestors and murderers are
seized by demons, roasted, eaten, and then either disgorged or
defecated-~-in a never-ending cycle.

Only a few types of d% ad persons elude this basic classification,.

Fetuses who were born dead and infants who die before baptism are

believed by some to become demons, who persecute the living. Those who
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" died as a result of witchcraft (with their souls sold to the Earth

Owner) and those who were struck dead by lightning (which is believed

, . Jo
to come out of caves, the home of the Earth Owner) do not go/the

afterlife either, but instead become the slaves of theIEarth Ouner.

C. Differential Treatment of the Dead

ra

The relation betwsen onet's destination in the afterlife and the

special treatment he receives at his funeral can be summarized as follows:

CHILDREN
Unbaptised

Baptised

lADULTS

Major sinners

Known witbhes
‘Known murderefS'
. Others |
Hinor sinners
Had Violent death
nghtnlng

Other

Non—V1olent death

Bew1tched

-'fj: Not w1tched

May become demons

" Go to Vinahel

Go_t§ Ktatinbak
Go to K'atinbak.

Go to K'atinbak '
'Se?ve Earth 0wné; 
| Go to Vinghel -

".Serve Earth Ownét  ‘

Go to Vinahel .

i}-

1.

2.
3.
b,

Buried the day after death
(regardless of whether day of
rest has transpired)

Sacristanes' responses unnecessary
Heads pointed east

No grave goods

Same as above, excepl grave
goods included in burial

All heads pointed west

ALl have grave goods,and a full
night's wake before funeral

May be denied responses

'Mg?'be denied rés§0n5es

Responsés desirable

1.

2.

1.
R
B

Burled without delay
No grave goods
Responses desirable(?)

Full night's wake

Grave goods
ReSponses desirable‘

These practices are b& no means’ 1nvarlable,

"”mﬁl norms expressed by informants.

they merely represent :

At flrst glance, there seems to be _

little corresoondance between these practlces and the Various afterllves.
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.In the following section 1 would'like to offer hypothesss as to what
variables do underlie the different ﬁractices.

> .In Zinacanteco belief, one's c'ﬁlel is not at all firmly attached to

his body until baptism. Thereafter, if too many parts of the c'ulel *
leave the body at once, or if one's animal soul companion (23531) gets

loose from its home corral, then the person becomes sick and may even

die. If so, we might say that the death is caused by soul-displaceyent.

On the other hand, aqéccidental or.violent death does not follow soul-

displacement, but rather precedes and results in it,

Grave Goods Death Caused by Soul-Displacemsnt

CHILDREN  Unbaptised 0 0
Baptised x X

ADULTS  Violent Death 0 | 0
L Ordinary Death X X

It appears that grave goods are called for when the death results from
soul~displacement. Since we know, furthermo;e, that all the grave goods
are believed to possess the clulel of thelr owner, and that soul-displacement
results from somecne's moral guilt (either'that of the vietim, a close
relative, or a Qitch). we mighi speculate that grave goods are dangerous
or tainted goodé._ In point of fact, the wool clothes of a deceased are
rare}y intérred‘with hiﬁ, but if a family member wishes to wear them
afterwards, he must leave them outside for three days and nights and
then thoroughly wash them. |

At baptism a chila beCOmés incorporated into the soclal whele, but
not until adulthpo& (fougﬁiy defined by marriage) doss he.become a
full member of Zinacasteco society. From that point on he is no longer

considered "innocent"~-rather he will "pay for his ecrimes™ when he dies.
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.If those crimes remain within acceptable liﬁits, he will do his penance
in Vinahel, a place much like the Zinacantan he knew in life,. However,
if his crimes are sb enormous that hg thrusts himself outside the moral
iiﬁits of Zinacanteco society, he must. burn in K'étinbak. If, in fact,
he becomes a murderer or a powerful énd feared witch, then he publicly
outlaws himself from sociely, receives no blessing from the sacristanes,
and i1s hence condemned by not only the gods but also his neighbors to

.

exclusion from Vinahel,

Publicly Accepted,

Full Member of Society Responsés
CHILDREN | 0 0
ADULTS - Minor‘sinners X X
 ADULTS - Known murderers and 0 0
witches
Other major sinners X x

Sacristanes, then, normally preside and purify only at the funerals of
full citizens of the community. |

There is a Tzotzil word, naZobil, that means "inheritance," “possessions
left by the deceased," and "grief for the deceased." Accordingly, the
amount of official emotion expended at a funeral is difectly preportional,
in most cases, to the amount of-inheritance the survivors recelve.

. Children, who leave no property, may be buried the day following their
death even if they died after sunseﬁ; in other words, a regular, night-
long wake is not required for them., Adults who were wealthy may be given
a lavish, two-night wake. The exception to these prinéiples is provided
by the belief that adults who died violently should be buried immediately

. although, presumably, they have left some property to their families,

I suggest that the reaso;ﬁfcr this is that sueh anomolous persons have

not died from sickness, As shall be discussed in a later chapter, there
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are a number of striking similarifies between the Zinacanteco funeral
and curing ceremonies, In fact, thg‘wake may be referred to ﬁs fwhile
they guérd the dead as if he were a patient." Perhaps those who die of
;n illness must be somewhat *cured' or ‘'revitalized' before they can be
sent. to the afterlife, whereas those"who die of other causes may be
sent off directly.

Differential treatment of the dead, it appears, is based on ideas
about soul-loss, sickness, inheritance, and membership in society. On
the other hand, the different destinatiéns in the afterlife are conceived
to corresbond to the moral innocence of the dead--assuming that one dies
ﬁi&ﬁ a soul. If he dies before baptism, or if his soul is owned by the
&arth Owner, than he cannot enter either Vinahel or K'étinbak in the
éfterlife. it seems that‘QOnceptiOns of property, community, guilt,

;nd the soul are central to both systems--funeral treatment and beliefs
about the afterlife. Thus these two systems are rooted in similar concerns
even though they are not direct functions of each other. The Zinacanteco
funeral is not varied primarily to prepare a person for his particular
afterlife, but rather to deal with disturbances related to the most
crucial issues in Zinacanteco life--issues so funda@ental that they

cannot help but be reflected in their ideas about the afterlife.

D. The Structure of the Funeral as a Rite of Passase

Arnold Van Gennep, in The Rites of Passacve, evaluates the funeral

in the following way:

" On first considerf%g funeral ceremonies, one expects rites of
separation to be their most prominent component, in contrast, to
rites of transition and rites of incorporation, which should be
only slightly elaborated.: A study of the data, however, reveals
that the rites of separation are few in number and very simple,




while the transition rites have a duration and complexity
sometimes so great that they must be granted a sort of
“autonomy. Furthermore, those funeral rites which incorporate
the deceased into the world of the dead are most extensively
elaborated and assigned the greatest importance [1960 467,

To elassify ritual actions according_to their "purpose" requifes
an understanding of their symbolic wvalue for the particular culture.
In subsequent chapters of this paper, I will.comparé the funeral to
other Zinacanteco ceremonies, Lo see how specific symbols in the former
ritual funetion in other contexts, Certainly only a portien of the
meaning of each symbol can.be derived in this way, for I am primarily
considering just the "positional dimension® of each symbol in relation
to the several contexts:

In the positional dimension we see the meaning of a symbol
as deriving from its relationship to other symbols in a
specific cluster of gestalt of symbols whose elements acquire

much of their significance from their position in its
structure [ Turner, 196371,

In this chapter I have been concerned with some of the most’
fundamental Zinacanieéo ideas and feelings about the dead, and death
itself, and the afterlife. In future cﬁapters, as I attempt to elucidaté
the symbols brought together to deal with these things, I shift the
focus frqm the post-mortem activity, taken as a dramatic unit, to other
moments-of life and to basic ecultural values reflécted in different
asgeéts of the funefal. Before taking the funeral aﬁart in this way,-
however. I would like to take an initial look at the funeral action as
a whole.

Van Gennep's statemenj” does, in fact, describe fairly well the
Zinacanteco funeral ceremony. All the rites of separation (except the

playing of musie, which has several functions) emnsist of single actions.




Rites of Sevparation

Rites of Transition

Rites of Incorporation

household cross uprooted
eyes of‘corpse closed’
corpse's mouth covered
area fenced off

hands and feet {tied

for the dead:

head oriented west or east body taken to cemetery

body washed in laurel

hands and feet untied

body dressed in new clothes responses,. prayers said

mat turned upside down

blanket reversed

music played (keep out evil) mat cross put in hands

coffin 1id closed

salt spat around house
pick and shovel crossed
poles cut _
handfuls of dirt tossed

side of corpse kicked

|
t
i

body put in black coffin
with- a window

charities given

music played (rest the
heart of dead)

candles burned

water given to corpse
food giﬁén to corpse

net bag put in coffin
nails, halr cut '
dead sworne out of office
hat bands, shawl cut

grave goeods buried

0ld bones replaced

little bags given to dead fc
himself and other dead

holy water sprinkled
candle put in dead's hand
pine needles put on mound -

cross erected

flowers put-on cross

candles burned (for the gods

for the living:

people gather for wake

music played (rest the
hearts of the living)

posh served
chicken meals served

posole drunk
inheritance distributed

#lucky" coins kept,

funeral procession

Several of the rites of transition are repeated a large number of times,

~while the others involve complex processes {e.g., the bathing and the

_preparation of grave objects). The rites of incorporation, finally,

occupy most of the time spent at both the wake and the burial and are

-the focus of group attention. It is hard to say, however, which rituals

‘are "assigned the greates%aimportance“ by the: Zinacantecos. Perhaps this

is not -a proper question

‘('

to ask, because a large part of the meaning of

each action derives from its place in the total structure.
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Chapter IIX

COMPARISON BETWEEN THE FUNERAL AND THE CURING

CEREMONY

The Tzotzil_word for shaman is h7ilol, which means "seer." Only a
shaman is believed able to see the gods and to hold direct communication
with them. The symbols of his office and the bix--a bémboo staff which
he cut in the lowlands ("hot country") as a-novitiate, and which he
always carries in his left hand whiie,marching in formal processions.

and the baz'l camaroil, a red-trimmgd, black blanket that is worn while

he is praying.
The longest and most complex type of curing ceremony the shaman

performs is called muk'ta 7ilel ("big seeing") or muk'ta nicim ("big

fiower"). These names refer to two important parts of the ritual pro-
ceedings: .a visit to one or mors mountain shrines to '"see" the ancestral
gods who live there, and the decoration of the sick person's bed with a
large number of flowers. Silver (1966:156-192) has in great detail
described the éequence of ritual steps involved in this ceremony. He
concludes:
One interesting aspect of Zinacanteco curing are the markers

w@ich set off the sacred from the profane--especially when a

sacred background haé'to be established in what is ordinarily

a profane setting, e.g., the house. The prominent marker of a

sacred situation in the house is the table, Placing an ordinary

wooden table with its long axis running East-West, and placing
on it candles with their wicks pointing East, in itself converts
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the house from a profane to a sacred location. 4An even
more definite marker, when used, is the mantrex., FPlacement
of this ceremonial cover on a tLable unegulvocally marks a
ritual occasion.,

Pine boughs and needles play a similar role, Pine boughs
are the indispensable accompaniment:of a sacred ritual at _
crosses. Pine needles freshly sprinkled before a cross prepare
it for ritual use. When fresh juncia is placed before the patio
cross it marks its conversion to sacred use. The incense burner,
which invariable accompanies prayer before either crosses or the
table, plays a similar role.

¥

The proper ritual use of materials converts them inte offerings
to the gods, A simple principle explains something of the lavish
expenditfure of ritual materials that is made in the course of a
curing ceremony. BEverything--the flowers, candles, food, pox,
gifts--are received by the gods, but only after it is transformed
properly through its prescribed use in the curing ceremony. We
can see the ceremony, then, as a vast transaction in which the
participants offer the deities not only the ritual sacrifices
but also the ceremonial labor necessary to convert them to
divine use [ pp. 235461,

1

Incense, formal meals at the table, and sacred pérsons able to
communicate with the gods are cohspicuously abiEFt at the funeral.
Other features, howver, guch as chickens, pox, and_pine needles, are
shared by the curing and funeral ceremonies. A brief examination of
the ritual stéps involved in the méjor curing ceremohy‘provides a way
of seeing how the.same symbols function i; a context where Zinacantecos
~seek to avold the very fate which must be faced in the funeral (I include

only those details which have direct relevance for the comparison}.

(1) Finding a shaman

(2) Preparations - The family of the patient procure two black chickens,

the same sex as the patient, and construct an enclosure around the sick

bed »

'(3) Fetching the shaman ' A male assistant goes to the shaman's house
'and gives him a bottle of rum and two rolls, The shaman préys, shares

the rum with the assistant, and prepares his staff and black robe. Meanwhile,



at the house of the patient, other men turn the table east-west and place
candles on it with their wicks pointing east. Two incense burners are

lighted .

(#) Arrival of the shaman - The shaman enters, kneels, and prays at the

table.

(5) Inspection of the Candles - The shaman 5its at the table and

examines the candles. He says a prayer called k'el kantela (watch the
candles).

(6) Preparation of the Plants - The shaman censes and ties together

bundles of plants for the patient's bed and the mountain shrines. Théée
plants include varisus air plants,ytwo types of pine branch tips, laurel,
byrtlé. pine needlss, and three other plants. Using some of these bundles;‘
he constructé an arch over the entrance to the patient's Eed. Clusters of

red geranium are attached to the top and sides of the arch.

(7) Preparation of the Bath - The shaman puts on to boil a kettle of

water containing a bit of each type of plant listed above.

(8) Praying over the Candles - The shaman prays over the candles, and

sumnons--one by one or in palrs--all the people of the house. They kneel
at the table, cross themselves, and pray briefly.

(9) Bathing the Patient - Dipping with his hand, the shaman washes the

patient's head, aras (stroking down towards the hands and fingertips),
trunk. and legs. The patient sits naked in a chair, screened from viéw.
During the washing, three rounds of pox are served. Afterwards the
patient puts on clean, freshly censed clothing.

(10) Bathing the Substitute - The shaman bathes one of the black chickens

in the same arométic water. This chicken is the "substitute" that will

be taken to the sacred mountain of Kalvario and left as an offering to




the ancestral cod%, in the "hope that they will consume £5a chicken
instéad‘of the soul of the patient® (Silver, 1966:171). According to
myth (Lavghlin, 196 :513), the chicken is now the Zinacanteco sacrificial
animal because they believe it informed on Christ. Laughlin asserts‘

‘(p. 102} that chickens are symbolic vehicles‘for the strengthening of
vital forces, the renewal of life, in many aspects.of the culture. He
further maintains (1960:17) that flowers, pine needlés, clothes, and
incense are all offered to the gods as.symbolic substitues for human
flesh.

(11) Eating the Ritual Meal I ¢

\(12) Departure for Zinacantan Center - The group leaves the house in a
i

l . . . .
formal procession and visits the mountains and churches in Zinacantan

Center. At each mountain cross, the male assistants prepare the crosées
by attaching the fresh pine baughs and red geraniums. The shaman prays
and lights candles, and then he and the patient pray together. Rounds of

pox are served at fixed intervals. At the shrine of Kalvario, the

"substitute® black chicken is left for the gods at the west side of the
eross. Its head ié pointed east "since this is the direction where the
sun rises and comes to receive it" (Vogt, 1969:20-25).A twenty-centavo
white candle is 1lit and left in the hole with the chicken., Finally, .

a meal of chicken. cooked eges, or pork isserved to the entire company.

(13) Returning to the Patient's House - The party marches home in the
same ritual order in which it ceme, lights candles at the patio cross,
burns more incense, and passes three rounds of pox.

(1%) Enteringz the Decoraﬁgd Bed . Upon entering the house, the shaman
p g

washes the patient's hands and fe:t in the bath water, and helps him
through the arch into his bed. He censes the patient three iimes and
" prays; then he slaughters. the second black chicken and throws it on top

the patient. If it dies with ifs head pointing east, theoretically the



g o

patient will live; if it falls toward the west, the patient will die.
Afterwards, the chicken is placed, head east, beside the patient's bed.
The patient will gradiially eat it over the next few days.

(15) Calling the Soul - Beginning at the house cross, and then proceeding

to other spots around the house where soul-loss may have occurréd, the
éhaman lights candles and prays, then strikes the ground with.a branch
beater and spits liquor on the ground, while a male assistant makes a
whistling sound by blowing on a gourd containing salt water,

(16) Eating the Final Ritual Meal - A final ritual meal is egten at the

table while the patient eats in his bed. T
~

517) Secluding the Patient - For a period of two weeks or more, the

Eatient must never be left alone, muét do no work, must be constantly
ﬁatéhed‘(soméone stays awake by his bedside all night to make sure he

is not attacked by demons or does not suffer a “blﬁw“ from ;he ancestral
gods). If there is only one guardian for his éare, she may sleep at night
if a light is kept burning. The patient must stay in bed and is forbidden

“to talk to his guardians; no visitor may enter the house.

(18) Removing the Flowers from the Bed

(19) Bathing the Patient - The patient, accompanied by his wife or

mother, takes several sweat baths. Taboos are gradually lifted. The
guardians, who were not gllowed to weave during the seclusion periced,

may resume weaving--at first only ﬁith black wool, because white objects
supposedly attract blows from the ancestral gods (blows which would knock-

the patient's c'ulel out of his body again).

Perhaps the action ofsthe curing ritual could be described as
achieving three major goals: communication is opened with the supernatural,

offerings are made to and received by the supernatural beings, and the weak

w



' patienﬁ is protected against the ddngerous powers of the ‘supernatural.
Communication with the gods is opened through the praying of the
shaman, the burning of incense, and the decoration of crosses. According

to 8ilver, crosses arse

e s osymbolic of doorways whers comnunication can be had with,
the supernatural world.... Crosses are ofen triple, but even
where only one cross is provided {e.g., the patio cross) it
is made triple with [ the erection of twoﬂ pine boughs., Where
no cross 1s avallable, three pine boughs planted in the
‘ground will suffice [ 1966:222-23 ],
Such a "doorway™ is similarly erected at_the_heé& of the grave
at the end of the funeral ceremony, when.the c'ulel leaves for K'otebal.
Before this doorway are then spread pine needles ané-flower petals, while
on the pine boughs are fastened red.geraniums. On the other hand, the patio
eross is never decorated before the wake; rather,‘it'may be uprooted
and leaned égainst.the fence. Fufthermore, the house in which the body
lies during the wake is not converted into a sacred place through the
use of plant materials. incense, or the table set east-west, These
things are not necessary because contact with the supernatural world is
established through the liberation of the g'ulel of the dead. The dead
person can even be conceived of as taking on the roles of both shaman and
patient, For example, during the two days after death, the c'ulel
retraces its footsteps gathering up lost pody parts just as the shaman
goes about thg yard gathering up lost soul parts. Purthermore, Zinacan-
tecos believe that the dead person can call the souls of the living out
of their bodigs in the séﬁf way that the shamah can call the souls of

’ <
his patients back into their bodies. The shaman prays to the gods and

. "sees" them in the mountains, while the dead goes right before them and
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speaks with them féce to face. In fact, the dead "sees" out of a window
cut in a black coffin, while the shaman "sees" when he is wearing his
black rcbe. Ih all tﬁose ways inlwhiqh he has power or activity, the
dead person is like the shaman, On the other hand, in those ways in
which he is weak, he is like the sick patient. In the house, his bed is
fenced off and enclosed. He is bathed in aromatic water and dressed in
fresh clothes., He is continually fed. As he lies quietly, unspeaking,
unmoving, he 1is waltched by sleepless gugrdians; in fact, as menticned

earlier, the wake is called kalal yolel xcabiel 11 ?animaifa Zakubaltike,

ﬁwhile they watch thé déa& ét night as if" he were a patient in seclusion.”
?e is provided for the afterlife w{th tortillas that have been burned
Llack Jjust as the patient eats tﬁe second black chiecken and has guardians
who can only weave with black wool. ‘

At ‘the curing ceremony, once communication has bsen opened with the
ancestral gods, then offerings are made to them, In Silver's words:

The parts of ﬁhe ceremony that are received by the gods are:

the h7ilol's words, the pox, the curerts gift (given to him

at the end of the ceremony), the meals at table and at Kal-

vario [ including the black chickens!, and the candles | 1966:1691,
These are the items involved in the "vast transaction in which the
participants offer the deities not only the ritusl sacrifices but also
the ceremonial labor necéssary to convert them to divine use." In other

words, the ancestral gods receive the cluleletik of the food, candles,

and liquor as the men below consume their substance, according to

preseribed ritual form. For example, pox must be served at certain times
: ‘ ‘;.“ .

and must be drunk following the formal drinking procedures of bowing

and- releasing. If it is handled properly, then it will serve seven

crucial symbolic functions (Silver, 1966:225~26):




(a) pox helps the h7ilol to "see," i.e., 1ntox1cat10n aids his
divinatory powers;
(b) pox consumed by participants in a curing ceremony is actually
' received by the déities, especially the totilme7iletik
{ ancestral gods|, to whom the offerlnv serves as a s1gn of
respect and propitiation;

(¢) the offering of a bottle of -pox, as on a table or at a cross,
impels the presence of the totilme7iletik and kahvaltik ta
vinahel Father in Heaven;

(d) the process of drinking pox opens up communication between men
and makes it possible for their hearits to. be softened towards
each other and for recon0111at10n to take place:

(e) gifts of pox given to the h7ilol are received as oflerlngs by

the deities: . ‘ (
N

(f) offering pox to another person;is a visible sign of respect.
ggéuis'ﬁkus a humbl;npf;séhf-from é subé?dina£e Séigé t;.é-more powerful
one, but it is by no means an éxam;le of non-reciprocal giving. Food and -
candles and pox alike are used to extract promisés; AS Laughlin putis
_ }t (1967:87), "The direction in which foeod is circulgted is a reliable
clue to the meaning of the action." Whether gods or humans, those who
consume a.gift imply that they will do for the giver some f&vor or forgive
him any wrong he has committed. The respect with which a person bestows
a gift 51gn1fles the purity of his 1ntent10ns,.the grace of the one who
receives it demonstrates the honesty of his promlse or his foregiveness.
Especially the offer of a'sécrificial chickgn, we might cbnjecture, is
a token 6f good faith, because through it thelgiver‘seems to be saying,
Tt is right that the betrayer of Christ should die again and again.

Take him instead»bf me, who would never break his word to & deity."?

At the funeral, too, a gift which is accepted implies a request
which is granted. The 7anima is continually refreshed with food, candles,
‘and water as the c'ulel rétraces its faotsteps, and it is provided with
food, a candle, and money to take to the afterlife therefere, the |

dead person is oblizated to make these. two journeys,. to leave his former
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home. Furthermore, those persons who come to perform a function for
‘the.deceased-—the bather, sacristanes, and musicians--are each presented
a bottle of pox. They accept it and thereby imply that the services they
'fender will be performed correctly, in other words, that the body will
be purified, the soul will be forgiven in heaven, evil will be kept out
~ of the wake and burial, All the friends and relatives who come to the
house or the cemetery are plied with food and pox, and they promise
to remain friends with the family 4in spite of the extinction of one of
its members. Finally, of course, the ancestral gods who recelve the
ctuleletik of all these gifts are disposed to treat kindly both the
living and the dead. T
The third achievement of the curing ceremony is the protection of
the patient from the dangerous powers of the supernatural, which have
been unleashed by the curing ceremony. The patient is vulnerable to
the attacks of demons and the ancestral gods, in other words, both
‘the evil and the good superhuman beings.
To enter into contact with supernatural forces is potentially
dangerous to anyone whose vital forces are not fully developed
or are weakened. Thus the patient, whe is feeble in body and
c*ulel must take extraordinary precautions from the moment he
enters into contact with the supernatural. In the case of the
curing ceremony, this contact begins with the arrival of the
assistants and the commencement of preparation for the ceremony.
From that point until the end of the ceremonial taboo period,
some two weeks later, the patient must be careful to avoid any
‘activity that attract the attention of the totilme7eiletik or
of demons. He does not go outdoors alone; he talks little and

in a subdued wvoice. The patient is never left alone for fear
of attack by demons [ Silver, 1966:159-601,

These tabbos are stfikingly similar to behavior patterns observed
: -
attet a death. As mentioned earlier, the 7anima is treated, and behaves,

~until his Burial, very much like a patient-~except that he is watched

" by not one or two but rather a large number of guarilians., And yet the
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sitﬁations'are fundamentally dissimilar: the patient only simulates
a death-like state in order "not to;Ee noticed".by supernafural beings,_
while the 7anima is'réally dead, is himself part of the supe;nﬁtural
population.

_ Domingo de la Torre has written the following description of the

death of his father-in-law, which occurred about twelve years'ago:

He died because he went to make his fortune in hot country a
long time ago. He was given the wealth in a cave in exchange for
the souls of his sons. One son named Mateo almost died when the
Earth Ouwner grabbed his soul.(the Earth Owner had bestowed the
fortune on the condition that he receive the boy Mateo).

My father-in-law greatly enjoyed his richesn-his corn and
beans and money. Bub he enjoyed them for enly three years,
and then he died,

He was speaking as his soul left him. He said his soul~loss
was caused by the Earth Ouwner, who was coming to get him. He
was going to have to pay how much he owed, however much the
Barth Owner demanded. He said he was being carried away on a
horse.

Whan he died, a demon appeared here., Every afternoon a huge
‘black dog came to the house--the dead man had become a demon
because he had done evil things while on top the earth. My
brothers-in-law armed themselves with their shotguns one
afternoon and waited for the dog to return to the earth. It
wanted to take away the souls of the sons, but the sons together
‘defended themselves. They killed the dog, though it was a
difficult task because it héd been sent to earth fto carry away
the souls of the dead man and his sons.

After that the sons were safe and did not die. The gods saw

they shared no more guilt with their dead ancestor.

It is not clear in the above passage whether the dead person has himself

turned into a demon, or whether his evil actions have simply put himself




‘provides ways for the patient and his famlly to atone for and correct any

guilt: they drink together and are reconciled to each other, they spend

and his family under the control of one., Nor is it unambiguous whether
thé dea& man has been punished by demons, the Earth Cunmer, or the

ancestral gods (ti kahvaltik), These ambiguities, it seems. to me, are

not merely due to illogical thinking on the part of the writer. Rather,
they reflect the uncertainty of the 1iving as to what caused their
relative's death, their ambivalent feelings toward that death, and their

insecurity about their own complicity in his guilt; The curing cefemony

on the gods any large amounts of excess money they have have accumulated,
they expoese one of their members t; the full powers of the supernatural,.
they make up for any wrongs to him by atten&ing to his needs night and
day, they offer both the patient and the gods a sacrificial chicken as

a plea for forgiveneés{ The funeral cereﬁony, on the other hand, cannot
correct things, cannot restore the original healthy.state.‘_Hénce. it
simply tries to purify the sufviﬁors and the 7anima without_ihquiring‘intol
the nature of their guilt: no shaman is called iﬁ-to diagﬁoée'whether
the death was due to soul-los%, §r witcheraft, or a mishap of-the aﬁimal
s@ui éompanibn. The ritual of the fun;ral points no fingers bﬁt instéad
tfies merely to ggggg all possible pollution and erect barriars against

L
all possible sources of evil.’

. Basically, both derémonies attempt to restore clarity about the
categoriss of the living:and the dead, but one must deal with a person

at the brink of death while the other must deal with him Jjust after he

has fallen over the threéﬁold._ Perhaps the time of extreme physical:

weakness, when ‘the soul is most apt to leave t.hD body. is also the



5

[

time when it is most able to re-enter it. Hence, the'sh;gan must grind
the patienf down to tpe point of near-death bef9re he can cure him, :
restore him completly to life. Likewise, the #ime right after death,
when the soul still lingers in the vicinity of its body, is the time
Qhen it can be most influenced and appezased by things dohe to thé'body.
Thus during the wake the survivors tréét the dégd person as 1f he were
still alive--but sick. Virtually every Zinacanteco, after all, dies on
his back of some ailment or illness, after a£ leaét one curing ceremony
has been‘held, and has failed, td heal hiq._"The fgperal tries again to
~make the person sound sﬁ that his;gigig;-can be sent off, strong, rested, -
and grateful, to a new life. deér. the shaman's mediatory, supernatural
powers, which have been proved insufficient, are discarded. The surviving
family members, the ritual bather,. and the sacristanes take over to feed,
cleanse, and bless the 7anima, while the 7anima himself goes to make

things right with the gods.
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Chapter IV

COMPARISON BETWEEN THE FUNERAL, ALL

SOULS' DAY, AND SUNDAY CANDLE.BURNING

A. BSunday Candle-Burnine

The only action a Zinacanteco invariably performs when he visits
a grave 1s the lighting'of candles; in fact.lgoint.fo tﬁe cemetery is
often simply called "going to burn candles."™ This is the primary
obligation Zinacantecos fulfill on Sunday mornings for a dead relgtive.
and theoretically it should be done for as many years as the person was
old (although some informants say twelve years is enough). However,
the grave of a child rarely receives visits beyond one or two years, while
the grave of an adult is usually neglected after five or ten years have
passed. Responsibility for tending a grave is shared by a whole family,
so that one Sunday one daughter goes to light candles for severéi of
her dead relatives, while anofher week her sister pr mother or cousin
may go in her‘place. A1l the 1little children who wish may accompany the
women and éirls, and sometimes a man even goes to the cemetery to honor
the grave of a wife or parent,

For a dead adult, between three and five candles are usually lighted,
but for a child, between one and five are more likely. Fifty-centavo
" or smaller-sized candles-<are used, and most commonly, a combination of

white ("tortillas") and tallow ("meat") candles is set by each gravs,




At an especially tiny grave one sometimes sees a single, or perhaps a
pair, of white candles burning; it is probable that there lies buried
an unweaned infant., |

The candles are set in the hole made directly above the head of the
grave (unless the grave has a permanent grave stone indented with a
candle~hole}. Round or rectangular, six inches to é foot deep, lined
with stones or covered with wood to proﬁect it against the rain, this
mandatory feature of the grave has no symbolic meaning but is only a
device to keep the candles out of the wind. One can easily recognize a
forgotien grave by its shailow and disappearing candle-hole, for usually
the cavity is kept clean and deep. "In fact, the first thing a woman
does, in arriving af the cemetery, is to scrape out any leaves, éticks,
or other loose matier that has.aCcumulated. She especlally clears out
the several small depressions dug into the floor of the cavity., Into
these she puts the candles she has brought, lights them, and watches
them burn all the way down,

Besides candles, the 7anima is occasionally given other foods.
.Sometimes a bottle of pox is set in the candle-hole, but more regularly
the women bring avecados or fruii--bananas, reaches, orangeé—-and set
them in a 1little pile on the grave mound near the head end, These
offerings are by no means left to rot; the women é;d children eat them
as they sit and talk, They believe that Bhe 7anima eats the c'uleletik
of the fruit as they eat the rest.

Feediﬁg the soul, however, is not the only ritual performed at the
grave; for the cross and ggund must usually be renewed, A layer of pine
needles (xak ng) and sometimes a few scattered geranium petals cover the

mound, and these must be changed at least twice a month to look fresh.
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Furthermore, the cross must be redecorated, The woman stands three pine
boughs parallel to each other in the ground, with the middle one tied to

the crosgs if the grave has one. To the pine boughs she then ties flowers;

!’r‘:

'red geraniums are almost always used, while any other village flowers are
_occasionalLy added. Around the whole, or leaning against the wreath,
she sometimes spreads a wreath of leafy boughs, laurel.

The entire operation takes between half-an-hour and an houri It
strikes the observer as exiremely casual throughout: children run up and
down the grave mound, women stroll around and chot with their friends

‘or sit on the mounds and eat the offeringé.;uNo proyero are said..

r

Bi All Souls' Day (as celebrated in Zinacantan Center)

lIn preparation people obtain beefl and all sorts of fruits and

vegetables} Two days before the holiday, they clean the cemotery.
The next day, the 1aot day of October,‘they'go%early in the morning"
to gather fresn pine needles. which they spread: all over the ground Ain -
the cemetery, especially on the graves. In the afternoon they begln L
S Lo prepare the feast. The women put’ chayote and fresh corn on to boml
while the men build the table on whlch the food of the dead w1ll be -:lu
served. . e 7 _
| The cooking goes on al nlvheiong. The- women must make a large ,?:;*
f'quantlty of sweet cooked corn gruel (2__), and must b011 the baef

"with cabbame. When all is prepared they‘set out a plate of food for
?}each ancestor who is belng honored A cup of corn gruel and a cup .of ;_.;
' ;coffee are put by each plate. along Wlth a few sugar cane pleces.  ﬁ“iif

~_oranges, chayotes, and handfuls of marlgold ("flower:othhe dead"). -_;;

J:Eatﬁﬂdahlia,,and rod veranium. In the center “of the table are put a pile

---j*fof paanuts and apples, a large plate of tortlllas, a dish of salt and




some pieces of chocolate.

In the holes made in the table are put

pine tops (tek'el toh), dahlias, and marigold bouquets. Finally, if
any of the dead ancesiors had besn fond of drinking, the women put a

limite of pox on the table so that the deceased can entertain his

Tanimaetik friends when they come to visit. If an ancestor had owned a

ceremonial robe, the women lay it on a small table under the dinner
table.

Afterwards each family has a meal. fhe'women‘put any leftokver corn
gruel in small pots to share with their friends and neighbors: not only
the'dead but also the living visit each other on All Souls' Day, and the
women like to give each other's families fresh corn-on-the-cob aﬁd

. 4
corn gruel, _
Then all'prepare to meet the 7animaetik in the graveyards. They take

the fruits, corn, chayotes, and sugar cane to put at the haad of the

graves, and candles to burn--two wax and two tallow twenty-centavo candles

are needed for each grave.

1

o

The following prayer is said only by a grown child or a 5poﬁse of a

dead person. It is usually recited after the meal is prepared for the

dead, before going to the cemetery.

k'elavil c'ulelal
k'elavil lahebal

7oyuk 7avokol 7un
Zoyuk Zavik'ti? 7un

zoblikotik 7ec'el 7un
lotlikotik 7ec'el 7un

7ihtatik la muk’ta k'inik 7une
7ihtatik la muk'ta paskuaik 7une

ba kuxavo7on 7un
bavik'asat 7un

ta hnatik 7un

- ta hk'ulebtik 7un

Behold, ghost!
Behold, dead one!

Though you have your own work,
Though you have your suffering,

We meet again,
We are reunited.

We have come to your grand holiday,
We have come to your grand fiesta,

That you enjoy here,

" That you rest your heart in,

At our home,
At our hearth.
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The previous day the mayordomos had honored the saints' coffers and

then gone together to the house of one of the mayordomos San Antonio.
They héd danced there, eaten a beef meal, and-gotten drunk. At dawn on
AllﬁSouls' Day the sacristanes had joined them and been give a meal. |
All had then left and convened with ﬁusicians at the church. The
éacristanes had made a mound of caﬁdles in the middle of the church for‘
those‘dead who have no living relatives. They had then left the church
and divided up into two groups: six mayordomos and the féur sacristanes
had gone to the upper cemetery, while the six other mayordomos and the
two incoming sacristanes had gone to the lower cemetery. |

uMeanwhile the people of the cé&munity have gathered in the cemeteries
to await the officials, When they arrive at their respective destinatisns,
the musiciané take seéts in the middle of the cemetery, whilg the
cargoholders divide up into tﬁp groups to go "draw out the fanimaetik."
The sacriStanés pause at:each-gfave, say the.respOnses, and sprinkle
holy water on the mound-~on thé 7anima? in Zinaganteéo conceptiOn._ For
this service tﬁey are given ten or twenty centavos and perhaps a media

(half-liter) or limite of pox. Eurthermore) at each grave the mayordomos

céllect one teh—centavo;céndle;-which they put in_a basket. These candles
" are added to the mound in the church,. the pléce where those dead go who
have nowhere else to eét. |

Af'noon the chuf@h bell is rung to summon the 7animaetik, who are
:béiievgd to appear first at the church in order that they may cross them-
sélvéé to San Lorénzo; ‘Those dead without families stay at the mound, while
those who have surviving §§latives go and meet the@ in the cemeteries.
The waiting people may return home around two or three o'clock, after

‘the dead have:collected in the cemeteries, At home they eat a big meal
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during which time ﬁhe Gnimaetik are theoretically enjoying théir meal too.
That evening a group of three musicians (vioiinis£. harpist, and
guitarist), and any o& their friends who wish to go along and get drunk,
visit the different houses in the community to pl;y music and "rest the
hearts of the dead." Not all the families, however, let them in, because
they must be served corn gruel and liquor. This group of men goes from
home to home all night long. -
In every house candles are kept burning throughout the night,
in order that the dead "may have light to eat.® In fact, candles are
| ﬁurnea‘cénstantly 0; thé Eéast tabies ali‘of Novemﬁéf first, all that
1night, and most of the next day.
| When the_people had left the cemeteries and returned home, the
maxordomos had reconvened at the church and added théir new collections
of candles Lo the mound there. Around eight o'clock that evening, the six .
sacristanes had joined them and recited the responses while all the
candles were burned. Afterwards, the men had gone outside and drunk
pox in front of the church, and then gone into the Hermita of Senor
Esquipulas. There were waiting all the moletik, male assistants, each
of whom had brought a bottle of pox. Before the Cross Evangelico, the
sacristanes again said the responses, in three parts. At the end of each
section they had paused and everyone was served a glass of liquor. Then,
around midnight, they all had gone outside and drunk pox and corn gruel

(donated by the mayordomos San Antonio) and eaten fresh corn.

At dawn the dead are believed to return to the cemeteries., The
.cargohblders and people‘of the community came there as they had the
first day. Again the officials stroll through the graveyard and say the

Catholic prayers for the dead at each grave; however, this time they are




pai& with not cagdles but rather fruits and vegetables., -At éach.g:aVsSidé
they collect perhaps a banana, stal& of sugar cane, chayote, orange, and
piece of corn; and all these things are put-by the maxordomoé into Jowem-
"sacks. The people burn candles at t'he graves, pile fruits and flowers _ |
on the mounds, and relax and drink pox together. Toward afternqéh they
feturn home and eat the food of the dead which had been taken to the grave
or put on the table, o

The mayordomos take the fruit they have collected to the church and
divide it up equally among themselves. Some of it, however, they send to
the presidente and his assistants at the cabildo. 7

Like other Zinacanteco fiesta§; A1 Sﬁuls' Day is not offiqially'

bver atl any particular point, but just gradually dwindles to a close,



Funeral

Sunday

All Souls' Day

primary people

relatives, friends, women of community:

entire community;r

involved compadres +
ritual musicians, none musicians, sacriétanes;
functionaries sacristanes mayordomos, moletik
anima(etik) recently dead ‘many animaetik call the community's
involved persson not too long dead ancestors

. what happens to

c'ulel Jjourneys

ctuleletik at

all e¢'uleletik come back

c'uleletik to afterlife afterlife and visit homes as groups
grave pine needles and pine needles and pine needles and boughs,
‘decoration boughs, laurel, boughs, laurel, laurel, dahlia, marigold,

geraniums

geraniums

geraniums

when graves are

end of ceremony

éiddle of ceremony

beginning of ceremony

decorated
house - Inone none pine tops, dahlia, marigold,
decoration geraniuns

offerings to
dead

chicken head, water,

coins, candles,
tortillas (burnt
and regular)

candles, fruit,
avacados, pox

beef, pox, coffee, corn,coin
gruel, fruits, peanuts, cabb
fresh corn tortillas, salt,
chocolate, etc, '

what happens
to offerings

food and coins put
in grave, candles
burned

candles burned,
living eat other
offerings

candles burned, livingleat
food offerings, sacristanes
collect coins

who gives
of ferings to
whom

different families
give offerings to
one dead person

different families
feed theilr own
dead

every family feeds its own
dead and gives offerings to
community dead

church bell
(Zinacantan Cr.)

bell rings as body
is taken to
cemetery

bell not rung for
dead

-

- bell rings to éummon dead

to Zinacantan

emotional tone

mourning and fear

no praticular
emotion

fiesta high spirits

presence of
musicians

play throughout
wake and burial

A

none

accompany sacristanes,
play all night in the houses

«



Dl R R AR SR T RIS

C; Analxsié ‘

On All Souls!' Day. the "doors to the supernatural“ are opened not to
fuﬁnel a threatening being into the nnderworld but rather t& welcome back
all-the community's predecessors into tﬁeir former homes. Strong
religious sanctions, however, discourage any family from evading their
responsibilities. For example, one myth (Laughlin, Volume Ii}$213 15)

tells how a man ventured to experiment whether the ghests “take you away

on All Souls' Day if you don't respedt them." The ghost which arrived at

. his house at midnight found, not a feast, but rather bull excfement

spread out for him, He was utterly furious: ™"Am I supposed to eat this

icattle dung? 1 don't come here everyday! This is the only fiesta I ever

b

st

‘seel" Within a day, the man who #ad insulted him was dead. Thus, although,

‘the atmosphere of All Souls' Day is generous and lighthearted, the potential.

danggr which is of central concern in the funeral is at least latent at
this fiesta reunion.
In certain respects behavior at the All Souls® Day celebration is

the reverse of that in the funeral ceremony, while in sther respects it

. appears an extension, an embellishment 6f-the-latter, Specifically, most

of those parts of the funeral that might be termed "incorporation rites".-
the eéting and drinking together of friends and family, the decoration of
the cross and gravemound; the playing_of_music, the sprinkling of hely
water, and the recitation of_prayers-«constitute,ﬁin elaborated form,

the main body of the All Souls! Déy rituals. On the other hand, a few

- features of the funeral cgremony-«the setting apart of a speclal, normally

-

~ inconceivable meal for the 7anima (a few drops of water, the head of a

chicken, burnt tortillas), the lack of pine or flowers in the house, the
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lack of "good" foods (e.g., fruits, corn-on-the-cob, sweé% corn gruel),
and the taboo on beef--are dramatically-reversea at Al#Souls' Day. = Then
the house becomes a s:acred location, and the dead e.at at the table an
enormous feast of luxury foods..beef {the customary meat of fiestas,.
ﬁeddings, and cargo rituals), and éignificantly, pox. Thus on All Souls"
Day the dead are reintegrated into the world of the living--especially,
let it be emphasized, thosé dead who left land as inheritance. Whereas
those who died with nothing must generally be satisfied with the candles
at the communal mound in the church, those who left land or othefuproperty
can rightfully. by Zln;canteco values, exPect to find hosnltallty
rxtended upon the tables of thelr‘dlrect helrs.
! Robert qutz. in his essay, ﬁDeath," asserts that the funeral period
is regularly terminated by a communal feast, whose ogject is "to put an
end to the period of mourning, or tolmake final provision for the well-
being of the disembodied soul (1909:?5)."

+»othe final ceremony always has a pronounced collective

character and entails a concentration of society.... This

action thus takes on a political significance: by dealing

with all their dead in common, the various domestic and

local groups that form the higher unity become conscious

of, and consequently maintain, the ties that unite them.

In establishing. a society of the dead, the society of the

11v1ng regularly recresates itself [lOGO ?1-?2_|
There is, in Zinacantan.lno taboo~ridden period of mourning following a
funeral, and hence there is no need for a ceremony théf will reintegrate the
dead's close kin into society., Nor is there a need to make “final
provision® for the soul oﬁfthe deceased, for it is firmly integrated into
the society of the afteflife by the funeral rites themselves. Nevertheless,
the reception of all the souls by all the people of Zinacantan--

including the various cargoholders with their of{ieial ritual duties-.



is, in contrast to the funeral, a collective. and political act of the
sort He;tz describes, Thus it serves a sociallfﬁnction which the

funeral leaves undone;, it provides for the dead's rightful re-entry
Vinto the world of the living--it transforms a deceased person from a
potentially destructive ghost into a welcome and benificent ancestor.
Although there is in Zinacantan no "final ceremonyJ after the funeral,
the All Souls! Day feast does annually reaffirm the unity and COntihuity
of the soclal éompany, the unending intgrdependence of the dead and their

descendents. Thereby it consummates the work of the funeral..

o iﬁ ﬁi@light of £hiémaﬁalysis, ﬁhe éiﬁple Suﬁdé&lhorﬁihg observances
_ljean be seen as the transition bet;;en the individual life-crisis ordeal,
%he funeral, and the public fiesta, All Souls' Day. The Sunday rites
nvolve moreﬁof the dead and the 1iving in the commuﬁity than does the
rmer ceremony, but less than does the latter. The occasional food
grings consist of a few of those treats which will be.laid out in

sion on: A1l Sculs' Day. The cross, the “doorway to the supernatural
is renewed, reopened, not that the dead may éither leave earth
rn to it, bu¥r only that communication with him somewhere in the

ay be maintained. Finally, the all.important burning of candles

at the dead will not Before his feastday grow hungry, restless,

‘l toward the living,

NOTES

usually'ﬁpught at least a week before the fiesta and is

fters over the fire to be smoked, Sometimes members of a



Chapter V

THE FUNERAL IN RELATION TO THE CEREMONIES

OF BIRTH AND MARRIAGE

There are several striking parallels between the passage rites of
- ‘birth and death, as well as betwe=n the marriage and the funeral, that

help elucidate more of the symbolizations of the wake and burial,

}A. Similarities Between Birth Rites and the Funeral

| Care for:a pregnaht mother centers around efforts to maintain her
5ody warmth. "All pregnancy pains and complications are believed to be
directly traceable to coldness" (Anschuetz, 1965:2). Therefore, prenatal
and labor attention consist primarity of any of a number of efforts
intended to increase the woman's "heat":

(1) massages by the midwife designed to soften the baby's bones--
there is believed to be a direct correlation between hard
bones and cool blood, and soft bones and warm blood

(2) applications of "hot" substances such aé linaments, designed
to warm the body and the baby externally

"(3) recommended diet of those foods which are considered to be
“hot’, e.g. beef, chicken, cooked eggs.. 4

(%) herbal brews made of plants considered "hot," like laurel.

(5) serving of pox, another "hot" substance

(ﬁ) precau{tions to keep the house warm and closed against the wind

(?) burning of incense under the mother's skirt to warm her legs

Furthermore, right after the birth, glasses of liguor are offered by the




new father to all the adults present, to Bring heat and strength to
the bahy. rTwo extremely "hot" subsﬁances, salt and red chile, are
placed for a moment in the hands of the infant himself,

. Similarly, in_the case of the funeral, "hot" foods (chicken and
burnt tortillas) are offered to the cold corpse (surely it is the dead
who have the hardest bones of all), while those who are gua;ding him
consume large quantities of pox.

The act of birth generally has a 1afge audience of up to.twenty-five
friends, 60mgadfes, and relatives. 'Although there 1s no musiec, otherwise
this gathering is similar to that -at a wake. A dead infant would pfobably
have the same group of people escorting him intd Vinahel as had watched
him be born.

If the baby seems lifeless right after birth and does not squirm or
cry, then black chicks may be held near its ear in the hope that their
peeping will awaken it. Thus the nolse of chickens in Zinacantan leads
people both into life and out of it, into the afterlife,

Thelgadwife then bathes the newborn in warm water which has been
boiled with laurel ("hot") and myrtle ("cold") leaves. She dresses it
in a clean shirt and skirt and gives it to the mother. Both are wrapped
in warm blankets and hidden from sight. The mother is treated like an
invalid for about two or three weeks; she stays in bed, does not work,
receives no visitors, and eats moétly "hot" foodk, She‘is expected,
moreover, to take at least three sweal baths with the midwife. Myrtle
gnd laurel are always usedﬁto flavor the water of these baths, which are
of sacr;d significance be;;use only during these times of bathing does the

midwife possess the power of communicating with the gods diféctly.
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The corpse, of course, is also ritually washed and dressed by a woman.
Significantly, not the "cold" plant myrtle but instead laurel alone is
put in the dead's bath water. The recovering woman's thermal equilibrium
would be upset by an unmodulafed application of heat such as a corpée
fequires.

The parents may perform a candle-giving ¢eremony any time after
their baby‘s birth, "to ensure doubly his health and acceptance by ths
gods" (Anschuetz, 1965:10)., In a similar way, the candles burned
throughout the funeral are probably'offeringé not only to sustain the
deceased but also to promote his acceptance into heaven.

v N

Last, the mother binds together tntil baptlsm her newborn's wrists
and ankles (Vogt, 1969:9-5). This is intended to hold his soul until
it has been ritually fixed insiﬁe_his bbﬁy. The corpse, on the other
hand, has alreadxllost his scul‘by'the time his limbs ére bouﬁd._ Perhapg
the ropes. then, keep his soul out of hls body——keep the body from-
moving or golng anywhere, In a more general sense, we might say that both_.'

" the baby before baptism and the corpse before burial are "tran31t10nalﬂj

"beings who need to be watched aﬁd réstféined.

Bi' Slmllarltles Betwecn the Marriage and the Funeral

Courtshlp and marrlage practlces show fewer enllghtenlng paralle]s to_ E

-the funeral. Therefore-I will mentlon Only a few 1ssues, using data;.‘

presented by Jane Colller in Courtahln and ﬂarrlaqe in Zlnacantan.

First the type of foodstuffs whlch the boy offers the glrl's famlly
'alters 51gn1f1cant1y frométha beglnning stage of courtshlp to. its 1ater

one:
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The change of relationship Ebetween the boy and girl] is

partially symbolized in the change of gifts that the boy

brings. Earlier he had brought only fruit, bread, meat,

and other luxury items. At the  house-entering ceremony

he brings corn and beans, the staples of the Zinacantan

diet. He no longer has to wean his wife away from her

family with good things [ Collier,1968:1927., .
This shift is similar to that between the funeral and All Souls' Day.
The people at the wake offer the dead only everyday food items {except
the chicken, the sacrifice), while on All Souls' Day they attempt to
persuade him back inte their society, that of the living, by giving
him good, luxury foods, Perhaps it is that a feast cannot, like pox,

be offered anytime a person would like another to do him a favor or

grant him a promise. Rather, possibly it has the symbolic significance

-of iInéorporating, or reincorporating, someons into one's group.

Second, the c'uleletik of the young couple are, at the time of the

" wedding, symbolically entrusted to a wealthy man who has acgepted the;

ceremonial position of “embracern:

When the petitioners request a man to serve as embracer,

they ask him to "carry for us the souls of our children."

He is asked to plant the souls firmly (as pines and candles)
beneath the feet of San Lorenzo and Santo Domingo. His

duty is to take the souls of the bride and groom and plant
them firmly and uprightly before the main gods of the
community. He dnes this by carrying candles for them

during the marriage ceremony in the church | Collier, 1968:1921.

Here is related yet another meaning which has besn given by the
Zinacantecos to their use of candles, Certainly the candle: is a
complex, multivalent sym?gl in this culture: at birth they ensure the
baby's heat (strength) and his acceptance by the godé, at marriaze they

represent the couple's souls, at the curing ceremony they are considered
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offerings to the gods, at anti-witchcraft ceremonies a row of seven small
candles‘is kept burnihg to "close‘the éyés" of the witeh, or the row is
.burned upside-down or cut into three'pieces to throw the illness back onto 4
the witch, and at the funeral and on Sundays they are called food for the
ldead. It seems to me that three properties of thke candle underlie all of f
these symbolic walues: its heat; its light; and its faculty of transmuting i
from a solid into a gas--of "disappearing," of, metaphorically, crossing !
the threshold betiween the material and spiritual worlds. Thus the candle E
flame symbdlically combine; the two forms of power Zinacantecos most i
respect--"heat" (health, strength; authority) and "sight" (ability to communi
cate with the gods)}; it embodies their interrelation and demonstrates t
their possibility of linking man with thé divine.

Finally, the steps of the courtship and marriage proceedings can be
coneceptualized as progressive stages in the symbolic and acfual estab-
lishment of trust and unity between two families.,

The Zinacantecos, as individuals, seem very unwilling to trust
each other, a lack of trust evident in many aspects of the
courtship.ss.s During the long courtship many things are done
both to counteract the lack of trust and to promote the building

of trust, so that by the time the marriage takes place, it has
a good chance of succeeding | Collier, 1968:193-94%.

How the funeral can similarly be viewed as a reconciliation, a mutual

-

re-establishment of trust and dependence, shall be discussed in

this paper's conclusion.



CONCLUSION

In the funeral proceedings there are many manifestations, both
symbolical.and.actual, of conflict and tension. Ih the first place,
2inacantecos do in fact quarrel, often violently, about such issues as
.the distribution of inheritance, the payment of funeral expenses, the
location of the grave, and the (unofficial) pointing of blame for the
‘death. Bitter feelings and breaches between individuals may result
which take years to heal. In the,second place, Zinacantecos convey
their feelings of mistrust toward each other through the formal medium
of prescribed ritual action. The corpse is bound hand and foot, his
eyes are closed, his mouth is covered, and the area surrounding his
death bed is fenced off for days. Not only he but also all of the
objects closely associated with him are buried outside the village. A
number of measures are also taken to prevent his soul, or more generally
mevil" (L.e. demons), from re-enteriﬁg theAhOme: music is played, the
guests remain awake all night long, the household cross is uprooted,
and salt water is sprayed all over.the house, compound, and household
animals. This last action is particularly interesting, for salt water‘
is used at the curing ceremony to "call gack" the lost soul parts (the
shaman may blow salt water on the patient, or a male assistant may
whistle through a salt water gawrd). Further, myth relates how a
-man pu% salt on the nsck 6f his wife aftér her detached heéd.had gona
off roaming in the night to eat charcoal; when it returned, it could not

reattach itself, could not stick to the neck, and so died. Salt is
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considered- an extreamely important substonce by Zinacantecos because it
makes food'edible~—it transforms something "natural," not a part of E
‘Zinacanteco daily life, into something "cultural." Analogously it
suppossedly prevented the monstrous kead from rajoining its bady--it !
éet up a cultural barrig¢r the abnormality coculd not pass. It restores

the sick patient, on the borderline of death, te his family by, in a
sense, pulling him back within the bounds of the cultural, Finally, it é

keeps the dead's c¢'ulel out of the home by making the physical‘surroundings%

themselves too closely united with the human, too cultural, for the soul
(now associated with the supernatural) to re-enter.

A number of other rites simil;rly express mistrust and disunﬁﬂy.
The poles used merely to carry the coffin are cut in half, and the pick
and shovel aré lald crosswise over the gaping grave. In place of their
own bodies, the living offer the deceased the company of a chicken and
the handfuls of dirt thrown into the grave, The neglect of the dead is
anticipated and acknowledze by giving him extra food and money for those
starving in Vinahel. His perceptions are conceived to be the reverse |
of those of the living, and therefore he ié given black tortilias, a ;
miniature palm cross, a réverséd mat, and an upside-down, inside-out
blanket. Physical agzression 1s dirscted at him: his side is kicked
and certain of his objects (shawl, hat, gutirds) are cut or broken. Last,
the prayers said to the dead express numérous themes of interpersonal
division involving not only the deceased and his family but also their
enemies in the community and the gods themselves. For example, the
‘prayer:on pp;-8~10 of this paper conveys the themes of:

(1) desertion--"Why do you abandon me, my husband? -
Why do you abandon me, my companiont"
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2) ridicule and scorn--"Our fathers have already seen our spectacle,
. ¥y p
Our mothers have already seen our specltacle,

Cur fathers have laughed,
Our mothers have laughed,

The small ones have laughed,
The large ones have laughed.

(3) witcheralt injury--"They tho have wronged usj do  not die,
They | who have wronged us | do not pass away.

May they plant their corn,
May they plant their roots,

Not. yet are they food for the soil,
Not yet are they food for the earth,

Instead of us, my husband,
In place of us, my companion,

S50 we fertilize the soil,
We fertilize the earth
[i.e., we are the wronged ones who have been
done inj.

(4) fear of divine punishment--"Arrive and weep,
Arrive and screan,

Beneath the gaze
Of God the Father."

(5) resentment of the gods=-"Who are our fathers,
Who are our mothers,

Who brought the burden,
Who brought ths pain,

To your back,
To your side"

Whether the Zinacantecos are an especially untrusting people, as
Jane Collier seems to assert, I cannot say. Perhaps such a hypothesis
cannot be substantiated by examining their ritual because all ritual \

is grounded in socilal disunity. As Victor Turner explalns it:

To complete 2 ritual, as I have shown, is Lo overcome cleavages.
It 1s collective man's pursuit of himself. For in pursiuit of
personal and factional ends, men are divided, and in loyalty to
their sub-groups, men are set at odds, but before what they
conceive to be the eternal or eternally recurrent, thess
divisions are annihilated.

If unity, then, must be regarded as the product, and not
the premise, of ritual action, it must be supposed that a ritual
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sequence arises out of some condition of social disunity,
actual or potential.... That is why we find, in analysing
the successive stages of many kinds of ritual, an inereasing
disclosure (either exclicitly in confessions of mutual.ill-
feelingz, or implicitly in the gulse of symbolic actions and
articles) of all wishes, idsas, and feelings which threaten N
to obstruct the progress towards the ideal unity | 1968:269-270 1.
Certainly it is only a2 beginning to say that the person who has just
~died arfouses anxiety because he has an uncertain status, is a transi-
tional besing.
It is the existenge of an angry person in an interstitial
position which is dangerous, and this has nothing to do with
the particular intentions of the person. The inarticulate,
| unstructured areas emanate unconscious powers which demand

that ambiguity be reduced [ Douglas, 1966:102 1.

3

In the case of the Zinacanteco fuseral, the anxiety fel% in the face of
this ambiguity is handled insofar as the rites (1) purify, restrain,
and remove the corpse, (2) protect the souls of the living, and (3) give
the dgceased a new perceptual orientation, opposite to that of the living.
These rites minimize the dangers of being near the corpse and grant
clarity as to what sort of being the dead is, what sort of experience
death might be.

Hﬁwsver, the dead person's interstructural ambiguity is not the
only_source of disunity and mistrust during the Zinacanteco funeral,
An equally important source lies in the ﬁeople's feeling that death is
a terrible misfortune. Thus the funeral doss not function sole§ as a
rite of passage, like the wedding. It is simultaneously also what
‘Turner ‘calls a rite of affiictigg, like the curing ceremony. Al the
ritual.of birth the midwife sﬁys,

Hay it arrive well, my lord,
Do not Scoriig my lordevas.

e
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May rthe baby ] not be lost,
May he not be scorned
{ Anschuetz, 1965 12-131.

Similarly, at the wedding petition the boy begs the girlts father:

~Don't give me Ccauso for| crying, for screaming [so that |
father be diverted, mother be diverted, large be diveried,

. small be diverted [1 e., laugh at me !
[Collier, 1968:1537.

On the other hand, at the curing ceremony,prayer must ask for a releas:

from suffering:

Support him, protect him,
Do not let him wesp, do naot let him howl.
May you take his back, his side;
Give it your holy protection, give it your holy support,
My divine great father, my holy great lord.
Take your suffering
_Support, protect, watch guard
The back, the side | i.e., the body| of my precious gift [ soul’

Let not my back, my sides, remain abandoned

[ silver, 1966:357 1,

Sickness is the time of suffering and abandonment. Death is all
that and more: it is the time of suffering, abandonment, weeping and
screaming, and the endurance of rldlcule and scorn (see pp. 63-H54).

Q

Death, it appears, is the ultimate cause for shame, for the loneliness

of disgrace.
Certain of the funeral rites, accordingly, seem to express or

alleviate these feelings of misfortune as much as they facilitate

' passage. For exaample, the chicken head theoretically guides the

c'ulel to the afterlife, but clearly it also serves as a sacrifice
offered by the close relatives in place of themselves: hopefully the

deceased's c'ulel will be satisfied with its companionship and not
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attémpt Lo carry off the souls of o@her living beings as well, Similarly,
the deaa is given extra bags of food and monej so that he will not bs
left robbed and destitute (i.e., degraded and mortified) in Vinszhel,
On the other hand, his side is kicksd by all the little children, and
perhaps in this way the pain of desertion felt by.the survivors is
ritually expressed (in Zinacantan the epitome of abandonment is the loss
of a parent, and therefore when children kick the side of a dead adult
possibly they dramatize the anger anyone fesls when he is left alone).
Finally, as we have seen, the most valued types of power in Zinacanteco
life are called "heat™ and "sightn" and yet what human being is more
cold and blind, therefore more weak and vulnerable, than a dead one? The
funeral ceremony adds heat to his Body and asserts that he can see--only
in a way opposite to his previous eiperience.

The rite of passage, of course, involves three phases: separation,
transition,'and incorporation., Turner has described them with great

elegance:

The first phase of separation comprises symbolic behavior signifying
the detachment of the individual or group either from an earlier
fixed point in the social structure or a set of cultural conditions

( a "state"}; during the intervening liminal period, the state of the
ritual subject (the "passanger'") is ambiguous; he passes through a
realm that has few or none of the attributes of the past or coming
.state; in the third phase the passage is consummated. The ritual
subject, individual or corporate, is in a stable state once more and,
by virtue of this, has rights and obligations of a clearly defined
and "structural® type, and 1s expected to beshave in accordance with
certain customary norms and ethical standards [1967:54],

Yhree-pavl’
The rite of affliction has a similarpstructure:

.. .the typical development of a ritual sequence | of affliction |
is from the public expression of a wish to cure a patient and
redress breaches in the social structure, through exposure of
hidden animosities, to the renewal of social bonds in the course
of a protracted ritunal full of symbolism LTurner, 1968:2?2?.
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The question of whether the Zinacanteco funeral actually does function
as Both type;.of rituzl at once can be answerad by determining whether it
dealé only with the social pollutio:d of one who has temporarily entered
Uhatween the margins of the lines (Dougias. 1966:122) of social categories
{(i.e., who has an ambiguogs social status), or whether it deals with
another sorﬁ of social pollution as well. ”

The curing ceremony handles pollution resﬁlting from violations of
the moral code~--"danger from transgreséing the internal lines of the
system” of approved social.rules (Douglas, ibid.). A long passage by

;Silver explicitly pinpoints how sickness is related to moral conflict:

The importance of iliness as an expression of soecial relations
in Zinscantan can hardly be overestimated., Men' and gods are linked,
in Zinacanteco thought, in a triangular relationship. The conflicts
of social life predominately tend to manifest themselves in illness,
Iliness may arise from interpersonal relations in three ways. One
party to a dispute may take direct action against his antagonist

“through the nmedium of witchcraft. The gods may take direct action
against an individual for his socially reproved behavior to others
{such as quarreling with his fahily, excessive drinking, etc.).
Finally, an aggrieved Zinacanteco may actively solicit divine
punishment to be visited on his enemies, through the medium of
7ok'itabil camel, Millness sought by weeping." This borders on
witcheraft, but may be considered a legitimate practice when the
complainant's case is just. '

Illness can serve, more generally, as an expression of the
individual's standing within the community. A Zinacanteco who
suffers a disease ta skuenta--i.e., who is afflicted with i1llness
becauss he has failed to maintain a rroverly respectful attitude
-to the totilme7iletik [ancestral gods]. as manifested by the
occasional performance of curing ceremonies--is in theory in confliet
with the gods, but in fact is likely to be in conflict with the
community. For fallure to commit a reasonable amount of one's
resourses and energy to propitiating the gods is not only an offense
against heaven, but also against the basic values of Zinacanteco
life. Religious expenditure is the most highly approved way of
dealing with excess income, and a Zinacanteco's neighbors usually
have an envious but accurate picture of exactly how much excess
income there is [1966:268-2691. '

These same themes recur in the funeral, which, after all, must
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usually dezl with the fallure of a curing ceremony. The hint of an
accusation of foﬁl-play or witcheraft is found in the prayer of the
abandoned- wife. The concept that one must pay for his sins is upheld
by all the grisﬂly belief's about penalties in the afterlife., Most
important, the payment of fureral expsnses provides a way for the
survivors to avoid incurring the envy (possibly the further envy)} of
their neighbors. Their outlay on feood, liguor, candles, and the coffin
is expected to be directly proportional to their inheritance--to the
magnitude of the excess income suddenly passing into their hands. Thus
they can right any wrong, fulfill*any obligations to "the gods," which
they failed to face before and thereby avert the misery and misfortune
of their relative'!s death. They must make full and final restitution
to the gods and the community before the?ﬁ can dispatch their‘relative,

recovered of strength, to the underworld.
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