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I.  Introduction: Anthropological Understanding in the Age 
of Neuroscience

This paper concerns the topic of rethinking cultural models to deal with  

culturally patterned aspects of mind and psyche in situated practices in so-

cio-cultural settings. How do mind and psyche work when a person is having 

apparently dissociated experiences? What has become of mind and psyche 

(or, from an other point of view, reason and emotion) in relation to the pos-

sessed person’s fl uctuating or split self during trance or possession? While 

trembling around his/her shoulders with accelerated breezing, do his/her 

bodily states affect brain activities and the maintenance of self-perception? 

How is such a culturally meaningful experiential state related to his/her 

embodied processes of dissociation? By reintroducing the anthropological 

model concerning selfhood or personhood from a new angle,1 I here argue 

that cultural selfhood/personhood partly constitutes a systemic whole in 

which bodily states, neural structures, and socio-culturally shared processes 

of constructing meaning through experience are working together to sustain 

an order of this systemic whole. Furthermore, I will suggest that anthropo-

logical research on illness and emotions can become increasingly relevant, 

directly or indirectly, to the more intelligible understanding of the situated 

processes of people’s mind and psyche as the locus of simultaneous opera-
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tions of logic and sensibility, and accordingly reason and emotion. Cultural 

and medical anthropological scrutiny on the state of continuous fl ows of 

consciousness with punctuated altered states of mind/psyche –– as appear in 

ritually induced possessions, or in disruptive hallucinations of others’ voices 

in mental illness experiences –– will reveal the inadequacies of the research 

framework that separates logic and sensibility or reason and emotion in favor 

of the former as the reliable and purifi ed condition of the mind/psyche. The 

paper is largely theoretically oriented but partial references to ethnographic 

data concerning possession and dissociation will be made in a preliminary 

way. Such unusual states of the altered consciousness reveal the interaction 

between logic and sensibility, cognition/emotion as well as their accompany-

ing bodily and neural aspects. It will be argued that all of these aspects are 

integrated to function as a systemic whole, which is constituted through the 

mediation of cultural selfhood/personhood.

 Logic/sensibility and reason/emotion have been analytically separated 

and dichotomized within the human sciences that have followed a Kantian 

perspective. Sociology and anthropology have been closely related to the 

same philosophical tradition since their early days, and the same line of 

thought had been emphasized , above all, in the model of unilineal evolution; 

it had also echoed in the structural-functional paradigm of the mainstream 

social anthropology through Neo-Kantian and Durkheimian motives that 

placed the collective social in the locus of reason for the social scientifi c 

study of human relations. Up until 1930, the anthropological concern with 

the so-called primitive mind had been oriented towards the differences in 

understanding and reasoning between mythical and scientifi c realities, but 

even later on under the growing orthodoxy of cultural relativism, the under-

lining tone kept this key dichotomy.3 Due to recent developments of the brain 

sciences, which, since the introduction of fMRI, have launched stimulat-

ingly into the new perspective of mind research, these philosophical ideas 

have been increasingly questioned, via a series of studies such as those by 

A.R. Damasio3; reason and emotion, respectively, are considered to be cor-

responding to key-points of neural networks or partially localizable circuits 

of blood streams inside the human brain, and work together simultaneously. 

Very frequently reason seems to be channeled by emotion; pure reason as 

represented to be the most separated from emotion may actually be apt to 

cause, without emotion-laden orientations, faulty judgments. So, the di-
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chotomous framework, which had a tendency to sharply contrast rationality 

with irrationality, has now become more overtly problematic; actually, the 

established epistemological assumptions, which depended on the supposed 

priority of reason as abstracted entity, have no more remained effective 

against, and have not been able to catch up with, the lightning speed of 

advances in neurobiology.  

 At a certain level, the new trend of trying to understand reason in its 

interaction with emotion turns out to be compatible with the anthropological 

critique against the modernist standpoint concerning Western epistemologi-

cal categories such as rational/irrational, myth/science, reason/emotion, and 

other binary dualisms that ultimately crystallize in that of mind/body (“Des-

cartes’ error of separation,” to use Damasio’s famous phrase). Within this 

transient scope for the necessity for innovative interdisciplinary research 

possibilities, shared academic goals are set against the recent trend of emerg-

ing multidisciplinarity. As a result, focusing on the description of the am-

biguous zones between logic and sensibility, anthropological endeavors now 

can go together with those of neuroscience mediated by what may be called 

“cultural neuroscience.” In contrast to the former, “cultural neuroscience” 

focuses upon the infl uence of culture on the development of the neural sys-

tem (especially up until early childhood) and on the articulation of the mean-

ing of emotional experience (especially associated with prefrontal cortical 

level processes). 

 At another level, anthropology’s concern with practical cultural knowl-

edge at work has provided a safe, relativist haven, as it were, for just engag-

ing in criticism against every kind of universalistic orientation as well as 

generalized theoretical frameworks that aim to capture the culture-bounded 

nature of human action, intention, thought, and feelings at the level of a 

meta-cultural theory. In short, the majority of anthropologists are not yet 

prepared for seriously analyzing the neuro-developmental dimensions of 

cultural learning and the acquisition of cultural patterning; for instance, 

anthropological theories of emotion have been articulated between universal-

ist and relativist/constructionist approaches, both of which, however, lack the 

scope of the recent developments in cultural neuroscience. Nevertheless, 

there has been a new trend within the anthropological disciplines –– we will 

call it the “neural turn” –– that tries to bridge a certain range of mini-para-

digms of anthropology and neuroscience. Moreover, an updated version of 
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cognitive anthropology and the biocultural approach in medical anthropol-

ogy, along with recent interpretive trends, illustrate how anthropological 

researchers –– although still in small number –– have tried to relate to recent 

developments and fi ndings in the brain sciences.4 This line of endeavor turns 

out to be unexpectedly infl uential in the light of the growing variety of mini-

paradigms in neuroscience. The scope of compatibility between neuroscience 

and the other extreme of interpretive anthropology may not continue to re-

main effective in the long run against the ongoing expansion of brain sci-

ence, but attempts to fi nd relation between so apparently different disciplines 

at this stage by strategically ignoring apparent discrepancies between mini-

paradigms will be of growing interest. 

 Given these presently growing possibilities for cross-fertilization, I 

would like to encourage cultural neuroscientists to focus on the constitutive 

role of cultural selfhood/personhood in the maintenance of multiple selves 

as a means of overcoming the crisis of spilt selves. In order to do so, we 

need a better understanding of how unusual bodily states, feelings, emotions, 

cognitive ideas as well as corresponding fl ows of neural processes become 

integrated into a systemic whole with the aids of cultural selfhood/person-

hood. 

II.  Spirit Possession and the Dissociated Self: Between 
Logic and Sensibility 

The phenomenon of spirit possession has been a constant research topic in 

cultural and medical anthropology, as well as in religious studies and in 

cultural/transcultural psychiatry. Although the context of spirit possessions 

basically rests on a given local culture, anthropologically reported spirit pos-

sessions reveal a common baseline in that possessed people are to be oc-

cupied by some spirit or spirits as acting and speaking agent(s) who is (are) 

different from the possessed person as an ordinary everyday actor.5 In bio-

medical psychiatry, this mental phenomenon is considered to be pathologi-

cal. However, from a phenomenological understanding of the subjective 

experiencing6 that takes place in the mind/psyche of those possessed, it is an 

experience outside everyday contexts in which a person is possessed by 

another person or spirit(s). The fi rst episode of possession may be threaten-
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ing as it causes disruptions of the self or person in the individual that casts 

chaotic impacts on the integration of the cognitive and embodied aspect of 

selfhood. Initially, the possessed spirit imposes on him or her some demand-

ing tasks to integrate his/her split self into an unusual trance state that is only 

partially compatible with and related to his/her everyday subjective person 

or self. As found in the processes of being initiated into and becoming sha-

man, the fi rst period of possession incidents may be shocking to the person 

per se in that her or his ordinary common-sense world is in crisis to be bro-

ken down with some unusual perception or awareness of physical-somatic 

processes, which may lead her or him to an awareness of an illness, some-

thing wrong or discrepant concerning one’s body, selfhood (personhood), 

and the surrounding environment along with social relations. However, if 

successful, that person will be able to ritually-culturally regulate the happen-

ings of possession directly or indirectly with the aids of surrounding fellows 

and ritual functionaries; the act of trance and the recovering of that person’s 

everyday selfhood will be elicited through ritual operations, and accord-

ingly, that person will be able to handle everyday matters without interrup-

tion of unexpected dissociative episodes concerning spirit possession. In this 

sense, she or he does not fi nd it inconvenient and annoying even if with oc-

casional visits or possessions by external deities/spirits from outside her/his 

body via ritual operations for inducing to and getting out of trance. As a 

community of people, they do not treat the possession incidents in one of 

their members as a sign of madness or unacceptable disturbance. This con-

tradicts sharply with the biomedical psychiatric perspective.7

 Michael Lambek describes a female spirit medium in Mayotte [the 

French Departmental Collectivity of Mayotte, located in the northern Mo-

zambique Channel, between Madagascar and Comoros].8 A new female 

spirit with a particular individual name possessed her for the fi rst time 

whereas she had been possessed by another male spirit. The anthropologist 

was asked to sponsor that female spirit’s initiation séance, and he accepted 

under the condition that that spirit would patiently wait for his next come-

back (from Toronto, Canada) despite the fact that he was not sure of when 

he could return again. In 1985, fi ve years later, he returned and that particu-

lar female spirit reappeared on that medium, assuring that she remembered 

the promise and would be ready to follow the initiation séance. The medi-

um’s family got consternated as they had forgotten the female spirit who had 
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not appeared for fi ve years. It was a male spirit who had been active on the 

medium; the male spirit would take a role of an elderly beloved brother of 

the possessed, i.e. the female medium, and, upon the anthropologist’ return 

from Canada to Mayotte, the male spirit had assured as a spirit diviner, while 

the medium was in trance, that the anthropologist and his wife would arrive 

safely at their village, hence releasing worries at the news about a reported 

accident of a fl ight from Toronto (or, to put in a Jungian metaphor, the male 

spirit may be interpreted to represent the medium’s animus aspect, comple-

mentarily compensating her overcompensating propensity for acting as a 

strong woman; she herself subconsciously might have been skeptical of her 

apparent masculine behavioral pattern that got developed initially in re-

sponse to some insecure circumstances). Despite the family’s apparent re-

luctance to see the initiation séance, as they thought their mother (i.e. the 

medium) became middle-aged, and not young enough anymore to endure a 

demanding initiation, the female spirit in presence on the medium authori-

tatively persuaded the family to agree to hold the séance. “Two minds” or 

multiple personality disorders with regards to the selfhood of the medium? 

However, there is a pattern of interaction between the spirit and the surround-

ing people, and successful negotiations between them can lead people to 

focus on the unusual circumstances with which everyday knowledge cannot 

cope. For instance, the medium’s husband, himself also a medium enjoyed 

the relationship with the male spirit’ dissociative visit to his wife. The hus-

band felt, in the same way as his wife felt, that the male spirit, the husband 

himself, and his wife constitute an almost indispensable triad being united 

as one whole person. Through these ritual negotiations, we can fi nd the si-

multaneous workings of logic and sensibility or reason and emotion, as our 

next example will also show. 

 Rebecca Seligman describes how the Camdomblé people [in Salvador, 

Bahia, Northeastern Brazil] recognize and try to construct a Camdomblé 

way of selfhood through religious and everyday practices.9 A member in the 

group told her that one’s everyday self can only take its agency on things 

related to the body under the head; as for the head, it is to be occupied by 

and subject to his/her possessed deity/ies who control, lead, and guard her/

him. One’s guardian spirit(s) is related to some of the Candomblé pantheon 

that refl ects certain social organizational features of the group. This view 

goes with their idea -- and bodily condition –– of selfhood10 which is associ-
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ated with the disrupting and reintegrating processes between cognitive and 

physiological states whose disorders are elicited by the initial stage of the 

possession episodes. Thus, different agencies, different minds –– as appeared 

in one’s space of selfhood -- are to be culturally integrated as a newly 

achieved selfhood which fi ts in the cultural model of the Candomblé self-

hood. 

 Citing some fragments for the cases of possessions and after-talks and 

interviews with Ontake gyoja who received deities in the altered states of 

consciousness, a particular gyoja recalled in my follow-up interview that it 

was the moment of his attentive sympathy with a particular aged person who 

suffered from aches on his body –– despite that, the latter came up by car 

primarily to welcome the comrade group who had climbed up to Mt. Ontake 

via the steep Kurosawa mountain route and descended down towards 

Tanokura via Outake route –– at that time, the gyoja noticed the latter, and 

his sympathy rose up in his mind as he perceived and then he noticed that 

his shoulders began to tremble and his consciousness faded away into the 

possession of Ontake deities. The sympathetic arousal, one type of emo-

tional embodiment, with one of the members, would induce a trance along 

with a ritual procedure as employed by the group (which was the version of 

the standard ritual format for traditional Ontake Shinko in Japan), in which 

an ethical act of healing takes place, as Michael Lambek has shown.11 

III.  Culturally Constituted Selfhood/Personhood and the 
Cultural Body

In order to reconsider the intersection between logic and sensibility from 

cultural and experiential points of view, the concept of agency and mind 

should be “anchored on” the cultural notion of self as well as of the body. 

Cultural models that try to explain how the body is mediated by cultural 

personhood are thus indispensable for a better understanding of the simul-

taneous operations of logic/sensibility and reason/emotion and, furthermore, 

the ways such interactions are embodied by personal experience and embed-

ded in socio-cultural settings. Moreover, I must add one further note to the 

issue of the culturally constituted selfhood/personhood: the constitution of 

cultural selfhood/personhood itself is of processual nature, and it is a cul-
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tural device that helps to integrate disruptive experiences bringing forth 

culturally split “minds” within one’s on-going maintenance of selfhood/

personhood. In the case of Ontake gyoja, they tried to understand and 

evaluate variable states of possession both from the perspective of the sur-

rounding assisting ritual functionaries and from that of those in trance (in 

their afterthoughts primarily, through interactions with other surrounding 

functionaries) as resulting from hierarchical differences among induced 

deities. Lower rank deities or animal spirits, as they put it, would cause in-

compatible sequences of actions including speech acts as well as experiential 

bodily feelings during trance séance or after. The deities who possess are 

those spirits who were pioneering religious functionaries to redevelop Mt. 

Ontake’s religious environment in the 18th and 19th centuries, thus, the 

ancestral spirits (of really historical fi gures) who would be closer to their 

believers than great deities like the god of Mt. Ontake and care the local 

people with benevolence. Their séances would not always turn out to be 

successful in ritually regulating the process of trance lest the cooperation and 

psycho-physiological and bodily coordination between functionaries should 

fail to sustain successfully including verbal and gestural negotiations (such 

as magical hand postures) with tuning of mutual breezing rhythm. During 

the séances even tiny non-verbal behavioral cues at the level of microcul-

tural incidents are critical for inducing successful results.12  

 With regard to those micro-level sequences of non-verbal behavior, Karl 

Heider found –– after reviewing fi lms quite minutely and extensively –– that 

in Indonesian fi lms and TV dramas, actors and actresses give off, when they 

act to present angry facial expressions, a slightly different facial expression, 

one part of kinemes (see Birdwhistel) of which is actually contrastingly dif-

ferent from that of the really angry facial expressions. He attributes this 

contrastive difference as deriving from a strong cultural inhibition of display 

of real anger on face in Indonesian socio-cultural setting of “acting for dra-

mas and movies” 13. We may understand this Indonesian example as a dem-

onstration of the cultural mediation of selfhood. In Indonesian selfhood/

personhood, cultural propensity for avoiding real or “kasar” expression of 

anger through facial expressions given off towards interactional others has 

resulted in a new part of selfhood/personhood in which Indonesian cultural 

ego acts ritually-theatrically by keying and transforming real emotive non-

verbal expression (e.g. anger) into non-offensively disguised one which still 
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can successfully become very similar to the real anger but at the same time 

be distinguished from what it tries to represent; here, the emphasis is on the 

semiotic as well as bodily sign of deconstructing the real embodied anger at 

the closest proximity. This is not only a gesture of semiotic-symbolic mes-

sage, but also a somatic prelude to the disembodiment of real anger. This is 

the very bodily process that lies and mediates in-between the cultural body 

and cultural selfhood/personhood.   

 So, there is a possibility that Indonesian people articulate a new aspect 

of their cultural selfhood through the above bodily mediating process partly 

in response to the increasingly widespread national popularity of cinemato-

graphic visual media and its technologies; thus, the introduction of new 

technologies may have signifi cant infl uence on the cultural body and cul-

tural selfhood. Clifford Geertz once argued on Javanese personhood by 

comparing it with Balinese and Moroccan personhood.14 His symbolic and 

interpretive analysis was so far successful in delineating the important logi-

cal/sensible coordinates of batin/lair (“inside”/”outside”) and alus/kasar 

(“refi ned”/”rude”) as found in Javanese personhood; however, what I have 

discussed as the potential importance of the intersection of cultural body, 

cultural selfhood, and change of external media associated with technologi-

cal change should be taken into further consideration for effectively develop-

ing the more elaborated anthropological framework of selfhood/

personhood.

IV. Discussion 

So far, I have outlined the possibility of an anthropological framework of 

cultural selfhood/personhood in conjunction with the cultural body, and 

furthermore with a focus on the intersections of cultural change and the 

transformation of the surrounding media-environment, especially with the 

introduction of new technologies. This is necessary to further explore the 

issue of cultural variation that emerges at the intersection of logic and sen-

sibility where they operate together rather than against each other (in Japa-

nese, we say, “Nanto-naku omou,” sometimes to avoid confrontation, other 

times to imply that a judgment is intuitively right but cannot be logically 

articulated: a naive notice that logic works together with sensibility). It is 
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necessary therefore to construct new anthropological models of the cultural 

body and cultural selfhood/personhood -- that can ethnographically and 

phenomenologically situate embodied experience in a cultural space where 

logic/sensibility and reason/emotion operate together -- and to understand 

and analyze this situated process.

 In this paper, I have referred only briefl y to the anthropological discus-

sion on spirit possession; however, the approach elaborated here can also be 

applied, in order to check experiential and empirical research validity, to 

other medical anthropological research topics such as cultural variability of 

schizophrenic symptoms, by focusing on the processes of the patients’ at-

tempt to reorganize their cultural selfhood/personhood in relation to their 

cultural body. On the occasion of my visit to the Bethel house in Urakawa, 

Hokkaido, self-help groups including a Schizophrenics Anonymous gather-

ing seemed to actively cultivate a new cultural selfhood that seemed to be 

heavily infl uenced by their bodily conditions and symptoms. Although there 

might be some diffi culties of drawing analogies between spirit possession 

and schizophrenic split selves, the anthropological framework presented here 

will be applicable, at least, explanatorily.15 And, the research attempt to apply 

anthropology to further elaborate the issue of culture and subjectivity 

through the examinations of schizophrenia will also contribute to the exten-

sion of patients’ autonomous lives. 

 Finally, the emphasis on cultural relativity of selfhood may be compen-

sated in the future at a higher level of anthropological research; Gregory 

Bateson’s argument on the cybernetic self for the understanding of the logic 

of (North American) alcoholic self as found in Alcoholics Anonymous will 

come to a new light.16

 Given the shortage of space, this paper has concerned largely with con-

structing a new theoretical model of the intersection of cultural self and 

cultural body. To delineate the working model, ethnographic examples were 

discussed to some degree, hoping to shed some light on how cultural selves 

and cultural bodies intersect in unusual states of trance. Such theoretical 

orientation for effective innovation should be the fi rst step towards the col-

laboration between the fi elds of cultural neuroscience, neuroanthropology 

and transcultural psychiatry, among others. We have to continue our journey 

further into interdisciplinarity.
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Notes

1. Throughout this paper, the psychological notion of ‘self’ and the anthro-

pological concept of ‘person’ are treated interchangeably without further 

reference to the different academic traditions behind them. This distinction 

is the topic of a further study. See also footnote 12.   

2. Since the rationality debate starting with the focus on witchcraft that in-

volved anthropologists and philosophers during 1960s-70s, the controversy 

has continued to recur under apparently different rubrics such as “the pre-

dicament of culture,” i.e. the cultural critique position of James Clifford. For, 

if we draw additional lines to current anthropological debates, we will be 

able to fi nd the shadow of rationality debate. I once dealt with this aspect of 

rationality debate with reference to anthropological approach to logic and 

sensibility: Keizo Miyasaka, “(Inter)cultural/Transcultural Lens on Plurality 

of Logical Cosmological Discourses, Emotions, and the Issues on Sensitiv-

ity: Exploratory Cultural and Medical Anthropological Approach,” CARLS 

Series of Advanced Study of Logic & Sensibility, Center for Advanced Re-

search on Logic & Sensibility, 1, Keio Univ. Press, 2008:297-323.

3. His somatic marker hypothesis notes rationality and reason need emo-

tional input. Antonio R. Damasio Descartes’ Error: Emotion, Reason, and 

the Human Brain. Penguin, 1995(1994), Looking for Spinoza: Joy, Sorrow, 

and the Feeling Brain. Harcourt, 2003. 

4. Reyna, Stephen P. Connections: Brain, Mind and Culture in a Social 

Anthropology. Routledge, 2002, is one of the earlier references to the rele-

vance of socio-cultural anthropology including Geertzian interpretive an-

thropology to certain aspects of newly arising neuroscience. Amir Raz, a 

cognitive psychological neuroscientist based on McGill also has been a 

central fi gure in doing research on critical neuroscience with a keen attention 

to cultural correlates in neuroscience through collaborations with cultural 

and transcultural psychiatrists like Laurence J.Kirmayer, as exemplifi ed in 

the workshop on Mind, Brain, and Society, held on September 12, 2008, 

McGill University. Han, Shihui & Northoff, Georg “Culture-sensitive neural 

substrates of human cognition: a transcultural neuroimaging approach.” 
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(Nature Reviews Neuroscience 9, 2008:646-654) deals with the issue on the 

neural correlates of culturally variable human cognition. Juan F. Dominguez 

Duque, Robert Turner, E. Douglas Lewis, and Gary Egan’s “Neuroanthropol-

ogy: a humanistic science for the study of the culture—nexus,” (Social 

Cognitive and Affective Neuroscience, August 4, 2009:1-10) advocates “neu-

roanthropology” as “a combined anthropology/neuroscience fi eld of en-

quiry,” taking after the idea of E. Douglas Lewis, which would be very 

relevant to the anthropological understanding of culture with its “methodo-

logical interdependence of science and humanities.” The term “neuroanthro-

pology was used as early as in 1976 by TenHouten, W.D.(“More on split 

brain research, culture, and cognition.” Current Anthropology, 17(3) 

1976:503-11.) and in 1979 by D’Aquili EG, et.al (i.e. D’Aquili EG, Laugh-

lin CD, McManus J, (Eds.) The Spectrum of Ritual: A Biogenetic Structural 

Analysis (Columbia University Press, 1979), from which the late leading 

symbolic anthropologist Victor W. Turner was stimulated and wrote on this 

biogenic aspect of ritual (“Body, brain, and culture.” Performing arts jour-

nal, 10(2), 1986:26-34). To refer to “biocultural perspective, Hinton, A.L. 

(Ed.) Biocultural Approaches to the Emotions (Cambridge University Press, 

1999) shows one of the pioneering attempt. The stimulating anthology on 

trauma, Understanding Trauma: Integrating Cultural, Psychological and 

Biological Perspectives edited by Kirmayer, L, Lemelson, R., Barad, M. 

(Cambridge University Press, 2007) also presents an eloquent biocultural 

framework. 

5. I did fi eldwork in the Philippines (primarily Roxas, Panay and its neigh-

boring zones in the mid 80s, Kisofukushima in central Japan, partly in Bali, 

in Yunan Province of China in March of 2001 and 2003, and briefl y in Solo 

near Yok Jakarta of Indonesia, where I encountered trance-induced posses-

sion rituals (for instance, in Enlish, see Miyasaka, Keizo “Unusual Gestures 

in Japanese Folkloristic Ritual Trance and Performances,” In M. Rector, I. 

Poggi, and M. Trigo (Eds.) Gestures: Meaning and Use. Universidade Fern-

ando Pessoa, 2003:293-299). In a particular research project on fi lming the 

fl ow of mind/psyche which was accepted as an affi liated research by Koko-

ro Research Centre of Kyoto University during 2009 March to the present, 

I also have tried to locate a range of visually recorded possession rituals 

among anthropological documentary fi lms, and ethnographic fi lms by visit-
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ing Royal Anthropological Institute, London [with Susanne Shoemacher in 

September of 2009], and Referentin für Ethnologie, IWF Wissen und Me-

dien [with Dr. Beate Engelbrecht & Mr. Feinfelt], Göttingen, in March of 

2010, as well as my Kyoto colleagues’ visual fi lming scenes on possession 

séances including mine in order to develop a new concept of fi lmed se-

quences of one unit of fl ow of individual and collective mind/psyche and to 

investigate the necessary features of fi lming states of mind/psyche from a 

new perspective (Poster presentations, Miyasaka, Keizo et al. on “Interdis-

ciplinary studies on mind/psyche through analyses and visual practices as to 

fi lming of streams of mind/psyche: focusing primarily on medical anthropo-

logical topics in ethnographic fi lms.”Annual presentations at Kokoro Re-

search Centre, Kyoto University, Feb.20-21 and Dec.18, 2010). Through 

these, I here focus on the core aspect of possession rituals as nearly univer-

sal in its psychic processes (one type of the altered states of consciousness), 

though its interpretations vary across cultures.    

 As to the local variation of the cultural practice of the possession, nowa-

days, international networks of local shamans and researchers on shamans 

and related people, have appeared, which has resulted into some momentum 

to reach an aspect of convergence of locally different interpretations and 

practices at some level. See of Miyasaka, Keizo, “Tasha-sei-wo meguru 

gensetsu-no kouzu: diaspora to globalization- no jidai-no atarashii tashazo-
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