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Reading William Smyth's rich study, Map-making, Landscapes and Memory: 
A Geography of Colonial and Early Modern Ireland, c. 1530-1750 (2006), one 
can unearth a geographical unconscious that tells us much about the 
interrelations between religion, place, and the sense of enchantment that 
comes from the human encounter with certain valued locations. It is well 
known that the tortured pathway of modern Ireland emerged through 
the Scylla of the land issue and the Charybdis of religious sectarianism: 
Smyth demonstrates the power of map-making and topographical 
warfare in this nexus of formation. Following the New English defeat of 
successive Gaelic Irish rebellions, 
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Ireland.. .saw the commodification of its lands—valued places were trans
formed into geometric chess pieces to be traded like stocks and shares. It 
too saw the erosion of existing complex ecologies, not least in the destruc
tion and asset-stripping of its extensive woodlands; and the growth of 
vulnerable forms of monoculture (Smyth 2006:455). 

It is by looking at the Irish career of Edmund Spenser—poet, adven
turer, and Elizabethan colonial administrator in southern Ireland—that 
Smyth's topographical angle really bears fruit, for from the implaced 
spirits, satyrs, and sileni that populate Spenser's epic poem The Faerie 
Queene (1590-96) to the spectral 'wild Irish' cannibals that haunt his 
political dialogue A Vewe of the Present State oflrelande (c. 1596), Spenser's 
was an imagination fixated with the poetics of place and displacement. 
As a representative of the New English Protestant mentality that was 
carving up vast tracts of pacified land, Spenser advertised The Faerie 
Queene to his contemporaries as the 'wilde fruit' of a 'salvage soyl' and 
thereby evinced a sense of place that was predicated on English conquest, 
re-enchantment, and regeneration of wild territories. Writing of the areas 
controlled by his contemporary, the Earl of Ormond, Spenser noted: 

There in deede dwel faire Graces many one. 
And gentle Nymphes, delights of learned wits; 
And in thy person without Paragone 
AU goodly bountie and true honour sits. 
Such therefore, as that wasted soyl doth yield, 
Recieue dear Lord in worth, the fruit of barren field (Hadfield 1997:5). 

In A Vewe, Spenser articulated a colonial rhetoric of place familiar to 
students of postcolonialism, with the added feature of Reformation 
politics. In his description of the famine in the province of Munster 
during the Desmond Rebellion (1579-83), Spenser wrote of starving 
Catholics coming '[o]ut of euerie Corner of the woods and glinnes... 
Crepinge forthe...they loked like Anotomies of deathe, they spake like 
ghostes Cryinge out of theire graues, they did eate the dead Carrions...' 
(Hadfield 1997:66). According to the ideology of A Vewe, the Irish wood
lands, which blanketed much of the island until the early modern period, 
represented the haunt of the savage (Catholic) cannibal, and their 
destruction became part of the scorched-earth policy that turned much 
of Munster into a wasteland. However, by the time Queen Victoria 
visited what remained of Spenser's estate at Kilcolman in 1849, notions 
of place in English culture had been irrevocably transformed as, under 
the influence of the romantics, woodland and forests became the 
ultimate locations of human re-enchantment with the natural world. 
In the beginning was the Word, to be sure. But before the beginning was 
Place. The opening words of Genesis read: 'In the beginning when God 
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created the heavens and the earth, the earth was a formless void and 
darkness covered the face of the deep, while a wind from God swept 
over the face of the waters'. Place is the a priori of all imaginative activity: 
it is the concept that forms the basis for mythological and religious 
doctrines of creation. Place is also central to thinking about non-creation, 
about the notion of the void, the vertiginous place of the 'face of the 
deep' that pre-empted biblical creation. In his masterful study, The Fate of 
Place: A Philosophical History (1997), Edward S. Casey maintained that 
'only from place can created things come. The known universe, albeit 
originating in a void, evolved from place to place. It follows that creation 
is a process of progressive implacement' (1997:16). Casey argued that in 
the Western philosophical tradition, the concept of place was repressed, 
forgotten, or taken for granted due to the centrality of spatiotemporal 
relations in critical thinking about human culture. Casey's achievement 
in The Fate of Place was to demonstrate how philosophers from Aristotle 
to Martin Heidegger argued that a large part of being-in-the-world relies 
on being located and aware of one's place in it. 

Despite its effervescence in much of Western theology, place occupies 
a central position in how humanity views its relationship with the 
divine—it is always there functioning as a framework for understanding 
spirituality and spiritual thinking in the modern world. Like William 
Blake's geometer God in 'The Ancient of Days Measuring Time' (1794), 
notions of the deity-as-surveyor were central to how the romantics 
understood the place of the creator in the world. Theirs was no Deus 
absconditus, but rather an elemental presence, a deity which at critical 
moments of poetic transcendence resembled what the Romans termed 
the genius loci—the Spirit of Place. For the romantics, the Spirit of God 
sweeping 'over the face of the waters' enacted a topographical impera
tive within which the creation of implacement (or implacement of 
creation) in the dark depths of uncreated place expressed the core 
enchantment of place as both 'humanized and humanizing' (Heaney 
1980:145). Such an affective poetics of place resonates to this day in an 
exceptionally broad variety of contexts from the spiritual (e.g. pilgrim
age, religious retreats) to the recreational (e.g. mountain climbing, 
ecotourism). In contemporary popular culture, therefore, the romantic 
principle that a sense of the divine can come from a heightened sense of 
place stretches place-bound notions of everyday religious experience 
and opens up a new era of interest in how the natural environment and 
human consciousness interact. In the age following what Max Weber 
(after Schiller) identified as the 'disenchantment of the world', notions of 
sacred and enchanting places continue to endure despite the systematic 
commodification of landscape and the degradation of fragile ecosystems. 
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Recent scholarship in human geography has witnessed an explosion of 
interest in the relations between religious identity and place identity, 
with studies in 'spiritual geography', 'emotional geography', 'geogra
phies of religion', and 'spiritual ecology' challenging previous assump
tions that secular and sacred space are somehow naturally distinctive 
(see Brace, Bailey, and Harvey 2006; Parr, Philo, and Burns 2005; Norris 
1993; and Griffin 1992). Literary history and cultural studies have kept 
apace with these developments, bringing poststructuralist ideas into 
cartography and topography and demonstrating the extent to which 
notions of personal and spiritual identity are radically entwined with the 
place-world (see Van Noy 2003; Ryden 1993; and Oelschlaeger 1991). 
Places mean things to people, and when a place is taken as sacred or 
enchanting, it activates networks of communal symbolism that are 
central to a people's sense of psychological wholeness. Such place-bound 
notions of identity typically become manifest when valued places, from 
fairy forts to brutalist buildings, are threatened by development or lost 
due to neglect. A good example of this process can be found in John 
Clare's sense of place, which was formed in opposition to the ideology of 
the enclosures. Indeed, it was only through his experience as a farmer-
poet that Clare could express Ά language that is ever green, / That 
feelings unto all impart, / As hawthorn blossoms, soon as seen, / Give 
May to every heart' (Clare 1965: 186). Clare's contemporary, William 
Wordsworth, struggled throughout his life to express a sacramentalised 
sense of place, nurturing a poetics that read the manuscript of nature as 
it was experienced, not imagined. In Home at Grasmere, he wrote: 

Is there not 
An art, a music, and a strain of words 
That shall be life, the acknowledged voice of life? 
Shall speak of what is done among the fields. 
Done truly there, or felt, of solid good 
And real evil, yet be sweet withal. 
More grateful, more harmonious than the breath. 
The idle breath of softest pipe attuned 
To pastoral fancies? (Wordsworth 1977:77). 

The writings of Henry David Thoreau have also proved canonical in 
explorations of the enchantment of place in romantic thought. It was 
Thoreau who attempted most forcefully to break down the dualist 
boundaries between sacred and secular place by nurturing the poetics of 
the interior, spiritual journey throughout his career. For instance, in 
Waiden, he famously wrote: 

What does Africa,—what does the West stand for? Is not our own interior 
white on the chart? Black though it may prove, like the coast, when 
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discovered... Be rather the Mungo Park, the Lewis and Clarke and 
Frobisher, of your own streams and oceans; explore your own higher 
latitudes (Thoreau 1985:577-78). 

Such a way of expressing one's relationship with the world heralds the 
great return of place, via the body, in the phenomenology of thinkers 
such as Maurice Merleau-Ponty, Gaston Bachelard, and Heidegger. 
Unlike the traditional cartographic endeavour, the topoanalysis of recent 
cultural historians has mirrored the phenomenological drive to explore 
place as it is experienced, in three dimensions and on foot, as it were. 
Place is being steadily reclaimed in criticism, and the terra incognita of 
the human soul, it seems, has never been so widely explored. In a recent 
series of enlightening studies from the University of Virginia Press 
entitled 'Under the Sign of Nature: Explorations in Ecocriticism', a criti
cal return to 'green romanticism' has contributed to new understandings 
of how place and personhood interact in a spiritual context. 

A stand-out study in this series comes from Professor Catherine 
Rigby, who in Topographies of the Sacred: The Poetics of Place in European 
Romanticism (2004) has offered a sophisticated and engaging account of 
how places become places due to their investment with meanings and 
values that are at once local and universal. In the preface, Rigby 
describes her own sense of place near the Dandenong Ranges outside 
Melbourne, a 'goodly place' (2004: xiii) where the temperate rainforest 
faces marauding English invaders, such as the ivy, holly, and rampaging 
sycamore. Writing in an environment scarred by the disastrous ecologi
cal consequences of British colonialism, Rigby is influenced by aboriginal 
ideas of place-making that offer an ancient corollary to the subject of her 
book—an ecocritical reconsideration of romantic poetics. Emerging in 
England and Germany around 1800, romanticism sought to feel at home 
in nature, to make the earth their place of salvation. As expressed 
through what Clare termed Ά language that is ever green', the romantic 
consecration of the natural world made rituals of belonging and location 
central to the poetic vocation. 

A central idea in European romanticism was that the interior life can 
be expressed through and as external place. In this sense, places of a 
sacred or spiritually valued status come to reflect the phantasmagoria of 
a richly poetic inner life: one thinks here of the theophanic art of Caspar 
David Friedrich, whose paintings extol the melancholic search for inte
gration with a divinely ordained natural world. Throughout his œuvre, 
Wordsworth similarly sought to make the world a home-place once 
again, a place where 'The Inmates [are] not unworthy of their home, / 
The Dwellers of their Dwelling' (1977:93). But this new home-making in 
nature, what Abrams termed 'natural supernaturalism', paradoxically 
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refashioned the world into an uncanny sphere where spooky naturally-
occurring phenomena like the spectre of the Brocken, and ecological 
disasters such as the eruption of the Tambora Volcano in Indonesia in 
1815, highlighted the haunted nature of modern eco-consciousness. 
Rigby's main point is that the resulting romantic project of re-enchant
ment '[rejuvenated] religious traditions in such a way as to resacralize 
the earth' (2004:12). This romantic reconceptualisation of nature took 
place in reaction to humanity's dislocation from an enchanted natural 
world where the meaning of one's place in the world had been guaran
teed. Such a dislocation had been heralded by the spread of the Cartesian 
and Newtonian mechanistic paradigm and also by the commencement 
of the modern era of environmental destruction when, as Blake put it, 
the satanic mills of the Industrial Revolution threatened England's green 
and pleasant land. Yet with the romantic reanimation and ensoulment of 
the world, nature was now seen as a dynamic system, to be valued 
independently of its use-value. 

Rigby shows how, in the Naturphilosophie of Goethe, Schelling, Hegel, 
and Carus, among others, the interconnectedness of nature was used to 
promote theories of dynamic evolution, which in turn inspired a new 
sense of holism towards nature. The romantic topographers of the sacred 
found genii loci in wild places (in the woods, by the brook, on the moun
tain) and in not-so wild places (ruins, grottoes, the home), which allowed 
them to dwell ecstatically in a world threatened by disenchantment. As 
Wordsworth addressed to his beloved place of Grasmere: 'Thou art 
pleased, / Pleased with thy crags and woody steeps, thy Lake, / Its one 
green Island and winding shores, / The multitude of little rocky hills, / 
The Church and Cottages of mountain stone' (1977: 47). Yet amid this 
ecstatic dwelling, Rigby highlights an 'ecopoetics of negativity' among 
the romantics, which insisted upon the secondariness of art when placed 
alongside nature. In the poetry of Friedrich Hölderlin, this poetic stance 
was manifested through his recurring concern with the figure of Empe-
dokles, the poet-priest who hurled himself into the 'seething chalice' of 
Etna's furnace. In the poetics of romanticism, the poetic voice was 
subsumed into nature, and, as Rigby puts it, 'the verbal work of art can 
be seen as continuous with the multitudinous sounds and rhythms of the 
earth around us, even while its semantics inevitably fail to restore us to 
the presence of the earth' (2004:126). 

Rigby does not neglect the historical context of these ideas, astutely 
showing, for instance, the significance of the Harz Mountains in modern 
German identity. This outstanding scholarship is evident in the second 
part of Topographies of the Sacred, where Rigby outlines a topoanalysis of 
mountains, caves, floodlands, woods, and even cityscapes in romantic 
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poetics, showing how each habitat became in its own way a touchstone 
of God's relationship with humanity. In a study which examines what 
the romantics thought of as the spiritual implications of living in a re-
enchanted world, a world where everything can be taken as a sign of 
transcendental will, it is surprising that there is no reference to Arthur 
Schopenhauer, as his writings on aesthetics, metaphysics, and biology 
would have offered Rigby much scope for illuminating German romantic 
ideas about nature. This is particularly so given that Max Oelschlaeger 
has highlighted the prescience of Schopenhauer's thoughts on human
ity's place in nature in the pre-Darwinian age. Yet Rigby's daunting 
ambitions for this study—she seeks to accommodate 'Heidegger and 
Adorno, deep ecology and ecosocialism, post-Heideggerian phenome
nology and critical ecofeminism' (2004:10)—are by and large achieved. 
Topographies of the Sacred is a significant step forward in green romanti
cism and expertly builds on Jonathan Bate's programmatic classic 
Romantic Ecology (1991) and The Song of the Earth (2000). 

In one of those curious coincidences of scholarship, 2004 also saw the 
publication of David Brown's God and Enchantment of Place: Reclaiming 
Human Experience, and indeed Brown's essay in constructive theology 
complements Rigby's effort to a satisfying degree. Brown, Professor of 
Divinity at the University of Durham, has situated this study as the third 
work in a series that seeks to reveal how Christian tradition is an evolv
ing process that, under God, is manifested in a variety of fields, prac
tices, and behaviours, rather than in any one pure realm of experience or 
sectarian location. Brown's main premise in this project is that there is 
'too much of a mismatch between what the Church takes to be signifi
cant and the actual experience of the wider population. God is found in 
nature and gardens, in buildings and place, in music and bodies' (2004: 
2). In Tradition and Imagination: Revelation and Change (1999) the areas of 
culture examined ranged from Christmas celebrations to classical 
mythology; in Discipleship and Imagination: Christian Tradition and Truth 
(2000), Brown tackled the status of women in Christianity, the cult of 
saints, and notion of discipleship in society. In the present study, Brown 
aims to demonstrate how a sense of enchantment may be recovered 
through a sense of the sacramental, divine presence on earth. Brown is at 
pains to emphasise that the retreat of Christianity from everyday life is 
unnecessary and results in an impoverishment of contemporary theol
ogy. In God and Enchantment of Place, he therefore continues his prome
nade into areas of human experience where theology is generally silent. 
These include the modernist architecture of Le Corbusier, the religious 
locations of the Hindu temple and the Muslim mosque, the spiritual 
language of landscape art, and the universally popular practice of Feng 
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Shui. In all of these areas of human experience, humanity's relationship 
with the divine is expressed through a sacramentality that is already 
implicit, but which needs to be articulated and extolled. In a cultural 
arena such as the ancient Olympic Games, for instance, Brown argues 
that the grace of the gods was represented through the grace of the 
heroic human form and, given the particular locations and mystique of 
the Games, 'it is no accident that the graced body emerges in the context 
of a sacred place' (2004:13). 

In her conclusion to Topographies of the Sacred, Rigby suggests that 
romanticism remains relevant in that it continues to ask us how we may 
'[dwell] ecstatically amidst the elemental, the uninhabitable, and the 
incomprehensible' (2004:262). As if in response to this, Brown suggests 
that we approach the divine through a renewed sense of the sacramen
tality of place, particularly from a visual angle. Such a re-enchantment of 
the world posits a god at work in every aspect of life, and while the 
explicitly ecological angle of such a train of thought is not really brought 
out in Brown's study, it shares with Topographies of the Sacred a concern 
for the immanence of place as a concept that can bind as it enchants and 
saves as it is nurtured: 

The excitement of place, as with the natural world, is of a God valuing 
more than the simply human, and instead using the material, even where 
decisively shaped by human beings, to tell us something of himself and 
thereby draw us more deeply into his presence (Brown 2004:152). 

Furthermore, such a sense of divine immanence in place is not predi
cated on the ethical neutrality of the built environment, or on any 
hierarchy of precedence: 

Splendid churches, great palaces and their gardens, even whole cities that 
may well turn out to have been largely built on the backs of the poor can 
still speak to us of God and of positive social values, just as the reverse is 
also sometimes so: the slum or shanty town fills us only with horror, even 
though the generosity and resilience of its inhabitants warm our hearts. 
The temptation is to try and resolve the conflict by refusing any value to 
the constructed place except in so far as it contributes to predetermined 
ethical criteria. But human experience does not work quite like that (Brown 
2004:160-61). 

The temples that link heaven and earth, these sacred places from Mount 
Olympus to the boxing ring, encourage the development of a sacramen
tal vision that transforms life into an ever-enriching encounter with the 
divine: in this sense, notions of a dichotomy between secular and sacred 
place become meaningless. 
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Taking this same demystifying approach to sacred places is Ronald L. 
Grimes, who in his latest study, Ritual out of Place: Ritual, Media, and the 
Arts (2006), argues that rituals sometimes emerge in unexpected places: 
in the classroom, on the television screen, in a barn near Ontario. Grimes, 
who is Professor of Religion and Culture at Wilfrid Laurier University, is 
eminently qualified to take the study of ritual places into media studies 
proper having previously published the well-received Deeply into the 
Bone: Re-Inventing Rites of Passage (2000), which examined the ritual inter
sections of the life process in his trademark inter-disciplinary and auto
biographical style. In the most fascinating chapter of Ritual out of Place, 
Grimes writes honestly of his experiences teaching a course on Zen 
meditation in North America. It was during what was, for Grimes, an 
excruciatingly inappropriate class project to enact a Zen tea ceremony 
that he discovered how the study of rituals and their performance can 
themselves be ritualising: 

Not until the hot tea began to burn my hand through the plastic beer cup 
did I settle down into my belly and notice that several other participants 
were doing likewise. For ten minutes perhaps we sat sipping hot tea and 
watching our self-consciousness fade... A few 'guests' drifted off into bore
dom; a few were embarrassed; but most began to inhabit the cluttered, 
sterile place and actually taste the tea (2006:68). 

Here, under the auspices of a course on Zen, Grimes's students discov
ered how place could be made enchanting, how place is, after Heaney, 
both 'humanized and humanizing'. It is this concern for the meta-ritual 
that marks out Rite out of Place as a fascinating study of how the univer
sity can engage with ritual, and how academic teaching in itself can 
become ritualized behaviour. 

Grimes agrees with Jonathan Z. Smith that place is central to ritual, 
and that religious studies scholars ignore this concept at their peril. But 
he denies that sacrality should ever be understood as a function of place, 
and it is here that he fits in well with the gist of Brown's study: 

One possible use of sacra is to demarcate place, but it is quite possible to 
deploy sacra ritually outside of sacred places. For example. Western 
museums are full of Native burial remains, including human bones. 
Treated profanely by scientists working in profane places, they are 
nevertheless regarded by many Native people as sacred despite their 
residence in nonsacred places. So in my view, we know which places are 
sacred and which are not by observing what is enacted (or not enacted) in 
them. Sacrality becomes evident in how people act (Grimes 2006:108). 

The idea of filming sacred religious rites is an uncomfortable one for 
many religious people and observers, and yet, like royal weddings and 
the funerals of public figures, digital media is fast becoming the sole 

© Equinox Publishing Ltd 2009. 



Review Essay 419 

mediator for populations in which notions of being located in one 
specific place of ritual are becoming increasingly meaningless. A prime 
example of this ritualisation of media space was seen in August 2008, 
when reports in Irish newspapers voiced concerns that members of the 
Mormon community were accessing the parish and diocesan records of 
the Catholic Church, deposited in the National Library of Ireland, to 
posthumously baptise Catholics into the Mormon faith. Other examples 
may be taken to show how web-casting, the digitisation of holy scrip
tures, cyber-space weddings and funerals, and the interspace of online 
media have fundamentally transformed how we feel about our place in 
the world. As always, it is amid the feeling within words, the energisation 
of nomination, rather than what is named as secular or sacred, that place 
can be reclaimed and a central component of human experience mapped 
out. It is for this reason that the enchantment of place continues to 
inspire and conduct exemplary research into humanity's attachment to 
spiritual values. 
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Ritual seems to have a fixed place in religious contexts, the political realm and public man-
ifestations. Scholars like Jonathan Z. Smith have argued that the essence of ritual is 'to take
place'. Ronald Grimes, a leading scholar of ritual, takes another view: ritual can occur in
very different places and sometimes is even Out of place', that is elsewhere than we expect it
to be. In this collection of essays Grimes highlights these 'out of place' rites: "ritual hawked
on television, ritual shot on film, ritual in the classroom and ritual in the wild" (IX).

The book offers three important perspectives. The first is the role of media where ritual
is concerned. The second perspective is how ritual is learnt and how it can be taught, and
the third is the role ritual can play in relation to environmental concerns. These perspec-
tives are explored by means of what Grimes calls consultative research. He is a scholar who
is involved in ritual and engages in the theoretical and practical debate. The essays in this
volume report on this involvement and debate. The writing is sometimes narrative, some-
times analytical. The aim of the book is to broaden the perspective on ritual, and the afore-
mentioned perspectives constitute the agenda for this broadening process. The first part
comprises four essays on ritual in a mediated space. The role of media in ritual is a new field 
of research, which is becoming increasingly important for both practitioners and research-
ers. The effect of media on ritual is a major issue. Grimes develops his general view by
analysing movies, television productions, et cetera about ritual. The second part of the
volume contains two essays on ritual in the classroom: how can ritual be taught and how
can teaching happen in a ritual way? Grimes describes his own experience in these essays. It
is legitimate and even necessary to take a practitioner's perspective when teaching ritual,
but it is something which has to emerge and cannot be fully controlled. Secondly, teaching
on whatever topic can have ritual elements, but such ritual teaching requires creativity and
flexibility of the teacher. His unconventional view of teaching, together with his views on
media, is surely one of the most interesting and thought provoking parts of the book.
Grimes then comes to the theoretical core of his book: two conceptual essays on ritual
place. The crux is his debate on ritual with Jonathan Z. Smith, who makes place the key
concept, whereas Grimes prefers action. After these conceptual investigations the third part
offers three essays on ritual in connection with the environment. These essays deal with the
question of what environment can benefit ritual, what role ritual plays in the environment
and how ritual could help save the environment.

In presenting these three perspectives Grimes offers material which underscores the
importance of ritual in three areas: (1) contemporary public life; (2) the development of
individuals and their knowledge and attitudes; and (3) nature and the environment. These
three qualities of ritual are found 'in the wild', as Grimes puts it, where one would not
expect to find it. At the same time Grimes is fully aware that rituals 'in the wild' are not
always 'wild rituals'. He describes the traditional or archetypical roots of all rites. All ritual-
ising, even in the profound crisis after 9-11 (one of the cases Grimes reports), relies on
sources and traditions. But these sources can differ greatly. One needs to be open to ritual-
ising, which rarely happens outside the spaces set aside for ritual.

The book offers a number of new and interesting insights into ritual. As a collection
of essays it is in the first place material which makes people think about unexpected
rituals — in unexpected mediations, modes and places. It shows the value and flexibility of
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ritual. Grimes does not offer a coherent theory of ritual. Knowing his work, one can under-
stand that this is not his aim with essays like these. In this book he becomes what he himself
in an earlier publication called a 'ritual diviner': somebody searching for ritual creativity.
The second important role is that of'ritual plumber': the concrete practitioner and analyst.
In this book the author initiates the work, but others — practitioners and scholars — can
and should continue it.

This is a thought provoking book inviting further reflection and discussion, one that
everybody engaged in the field of ritual studies should read. —THOMAS QUARTIER, Nijme-
gen, NL



^ s
Copyright and Use:

As an ATLAS user, you may print, download, or send articles for individual use
according to fair use as defined by U.S. and international copyright law and as
otherwise authorized under your respective ATLAS subscriber agreement.

No content may be copied or emailed to multiple sites or publicly posted without the
copyright holder(s)' express written permission. Any use, decompiling,
reproduction, or distribution of this journal in excess of fair use provisions may be a 
violation of copyright law.

This journal is made available to you through the ATLAS collection with permission
from the copyright holder(s). The copyright holder for an entire issue of a journal
typically is the journal owner, who also may own the copyright in each article. However,
for certain articles, the author of the article may maintain the copyright in the article.
Please contact the copyright holder(s) to request permission to use an article or specific
work for any use not covered by the fair use provisions of the copyright laws or covered
by your respective ATLAS subscriber agreement. For information regarding the
copyright holder(s), please refer to the copyright information in the journal, if available, 
or contact ATLA to request contact information for the copyright holder(s).

About ATLAS:

The ATLA Serials (ATLAS®) collection contains electronic versions of previously
published religion and theology journals reproduced with permission. The ATLAS
collection is owned and managed by the American Theological Library Association
(ATLA) and received initial funding from Lilly Endowment Inc.

The design and final form of this electronic document is the property of the American
Theological Library Association.



publishing Playgirl magazine in 1972 (271). This is a common
misconception. In fact, while Playgirl parrots many of the Playboy
magazine conventions, it has never been owned or published by
Playboy Enterprises and did not begin publication until 1973.

However, Pin-Up Grrrls is an exhaustive chronicle of the pin-up from
its stage, street, and screen origins to the postmodern feminist pin-up,
and its storied relationship to feminism in the United States. This book
is essential reading for anyone interested in feminism, history, art
history, feminist art, histories of sexuality, or popular culture.

Chadwick Roberts
Bowling Green State University

Rite Out of Place: Ritual, Media and the Arts. Ronald L. Grimes.
New York: Oxford University Press, 2006.

Whereas most academic texts inhabit structured narrative spaces,
essay collections are often thematic free-for-alls. Such is the case with
Ronald Grimes’ aptly titled Rite Out of Place. Instead of justifying
variations in form and incongruities in subject matter by caging them
in an introduction, Grimes consummately plays the fool, teasing his
readers into the several, sometimes tacit, relations between ritual,
media, and the arts. The reader looking for a thorough survey of ritual
in (or as) popular media or a cohesive theoretical position on the
intersection between ritual and the arts will be disappointed. On the
other hand, those willing to be germinated with what Grimes calls a
‘‘ritual view of looking at the world’’ will be refreshed as well as
rewarded. This is, above all, a book of beginnings.

The first beginning, section I, is the most immediately useful in
terms of media studies on ritual, a genre that suffers from a paucity of
literature. According to Grimes, who teaches religion at Wilfrid
Laurier University, what is actually available tends to oversimplify
‘‘ritual’’ in any number of ways, and worst of all by conflating ritual and
religion. After suggesting several directions in which media studies of
ritual and ritual studies of media could move, along with this source
criticism, Grimes gives a thorough critique of a popular ritual
documentary, an ethnographically inspired look at shooting rites, and a
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multifaceted method of dissecting ritual elements in film. Along these
lines, a premise grows that popular culture affects our basic apparatus
for understanding ritual. Knowledge is mediated, and ritual, it turns
out, is itself a good mediator.

The issue of ritual mediation becomes even more apparent in section
II, where the reader is introduced more forcefully to Grimes’
pedagogical concerns. In fact, this may be the strongest section of the
book, both theoretically and conceptually. What does his particular
brand of ritual studies have to offer? It is theoretical acuteness, as
exemplified by a critique of Jonathan Z. Smith’s theory of ritual space,
and on the other, a mode of practice that Grimes refers to tacitly as
ritualization. In the classroom we learn, through ethnographic anecdotes
of those already learning, that ritualizing is not just performing actions,
but a way of mediating knowledge, and as such can be an utter success
or a complete failure. He tells his students that their responses to the
news of the September 11 disaster were all ritualized, and if that is
‘‘stretching it, then let’s say that these are the impulses . . . on the basis
of which rites of dying and healing are often constructed’’ (81). This is
where the strength of the section comes in because Grimes provides his
readers with a lesson in pedagogy as well as theory. Teaching about
ritual (and the media) is an art in which connections between personal
experience and academic conceptualizations are ever a necessity.

One complaint with this collection is that Grimes perhaps
inadvertently promotes a view of ritual as something out of the
ordinary, sacred, or even ‘‘religious.’’ His last section, which is strong in
its ritual qualities of presentation, brings this fact home. Ritualizing
seems to be most realistically and earnestly happening in sequestered
spaces mediated by experts, like Grimes in his ‘‘ritual studies lab’’ for
instance. No doubt, his anecdotes from the lab and other creative ritual
enterprises were not intended to have this effect, but some readers may
translate them into an even greater distance between themselves and
the very ritual view of the world that Grimes wishes to impart. Of
course, letting that happen would be a mistake, given the many
excellent scholarly and pedagogical doors that this little collection of
essays has to offer media studies, ritual studies, and any other discipline
interested in the intersection between ritual, media, and the arts.

Per Smith
Boston University
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