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Bodies are a universal common ground for all humans as people seek to control or utilise the bodies of themselves and others for millennia. In this essay I shall examine how entire cosmologies are created or affirmed through the strategic moulding of the body though their rituals. I will use Catherine Bell’s definition of ritual as activities ‘performed in culturally relevant ways to generate the perception [that they are…] intrinsically different’ to others and ‘privileged in [their] significance.’
 I shall start by briefly explaining Bell's theories on the ritualised body. Using her analysis of ritual practice, I shall demonstrate how every action a body makes, be it as a single human or a whole society, is moulded by and moulds the society in which it moves. Recognising the importance of the body as a major focus in analysis, she moves away from a basic Cartesian mind/body dualism to a more nuanced critique of the 'embodied mind' within the 'socially embedded person.'
 Every action performed will be necessarily situational and strategic, constantly reordering social relationships against a cosmological background. After this examination, I will present two case studies illustrating in greater depth how the cosmology in each case is either created or affirmed by this physical manipulation. 
Every performed action within a ritual is strategically chosen from a culturally created ritual vocabulary. These actions necessarily involve the strategic moulding of the body, both in the singularity of a person and in the wider concept of a social body. This creates a moulded, socially embodied actor, which Bell describes as a ritualised body. Bell bases her conclusions on Bourdieu’s theory of 'habitus,' a system of 'cultivated dispositions' internalised by the social actor from birth onwards.
 This enables the actor to operate within one’s own culture. Such social practices are designed to structure the body and construct 'social beings' by internalising these same schemes and values. 
 These values inform how the moulded body acts which in turn creates the cosmology which supports the value in a never-ending circular pattern. The acquisition of these values is accomplished in such a way that the social actor being created will not be aware of its effects. This embodied culture is therefore not consciously held, but deeply conditioned, transferable from one person to another within that culture through socially accepted acts or rituals. In this way, a cosmology is created without conscious awareness. An example is illustrated by the ‘implicit religiosity’ found in the everyday behaviour of the Japanese and their attitude to cleanliness and hygiene.
 Sweeping the street as a community becomes a social imperative, part of the national consciousness or cosmological order, reflecting the attitude to cleanliness within the temples. Reader describes this concept of purity as a national 'obsession,' continually 'reinforced by action.'
 The result is a ritualised body able to practise mastery through its cultivated disposition.
 This allows it to negotiate the landscape of its own cosmology. In the case of the Japanese cleaning rituals, this social instinct informs the religious act, and the spiritual practice sustains secular life. The actual lived experience is therefore controlled by a set of assumptions controlling and affirming that culture.
 This example provides evidence that the actions of the body, moulded through rituals embodied within the culture, affirm its cosmological ideas.

The moulded, ritualised body produced by such circular strategies outlined above is also interacting within a symbolically constituted spatial and temporal environment.
 Jonathan Z Smith describes ritual as 'above all, an assertion of difference.' 
 In order to act ritually, the actor must first choose what to remark and secondly how and when it is to be done. By making this choice, the ritualised body has privileged or differentiated a spatio-temporal arena from all other choices. In terms of place, time and act, the lived environment has been framed by a series of privileged contrasts.
 These contrasts serve to reflect the cosmos in which they operate. For example, to perform salat correctly, a Muslim must bow to Mecca in the correct way and at the correct time. Another city of Islamic significance, e.g. Jerusalem, would not be considered an accurate affirmation of belief. Ritualistic orientation is also asserted in the Bronze-Age tombs on Crete built so that the human remains face east to the rising sun, reflecting cosmological beliefs of the dead.
 In order for these privileged contrasts to occur, the physical body needs to be geographically located in a temporal space chosen above all others. The moulded body acts in a specifically chosen place.  These orientations are active choices, made using the ritual skill-set acquired through living within the physical and symbolic culture itself. They are chosen to affirm or create a particular cosmology. The ritualised body in practice is therefore necessarily situational, i.e. bound within a context necessitating its own practical, historically located arena.
 
The moulded body is also understood as an entity only through the contextual position of others, within a socially constructed identity. This is both empowering and limiting, with society indicating the basis on which a person's identity and social position is recognised while at the same time, circumscribing it. Bell refers to this as 'redemptive hegemony.' 
 Sered’s study on women from the ‘old country’ who have emigrated to Israel illustrates an extreme version of how roles are  constantly renegotiated in a modern society as women abandon their traditional female practices to participate in male rituals, resulting in more niche roles, but lower status.
 Rituals, such as those relating to menstruation, which were originally conducted by women, are now controlled by (male) rabbis as women’s lore is demoted to ‘old wives’ tales.’
 These constantly renewed characteristics of dominance and subjugation with their accompanying values and obligations continuously renegotiate rituals which affirms the cosmology allowing them to act. This creates a 'strategic and practical orientation for acting.'
 
With this background of a moulded body acting in a strategic manner in a chosen framework, I shall examine two case studies in more depth to show the cosmological symbolism resulting from such physical actions in a ritual context.
Case Study 1 - Çatalhöyük 
The first case study is based on a Pre-Pottery Neolithic B hunter-gatherer village in Çatalhöyük, Turkey. It is of interest because the everyday movements of the people were manipulated, not by ceremonial rites but by the architectural limitations and constraints imposed upon them through their buildings. Through a series of culturally imposed symbolic decisions, inhabitants were required to crawl around in near darkness, over the buried remains of ancestors, before ascending into the light by an opening in the roof. There is no factual evidence of the beliefs that gives rise to these extreme forms of physical manipulation but speculation points in the direction of an idea of a tiered cosmos and shamanistic rites. From the architecture and the way that the inhabitants had to move within the house, as well as archaeological remains such as speleothems embedded within the walls or human bones placed in the sleeping platforms of the rooms, it would appear that there was a cosmological link to caves and to a very specific, though unknowable, system of beliefs relating to the dead.
Çatalhöyük was built around 7,500 BCE. The buildings are not randomly designed, each building having four walls despite being blocked in by its neighbours. They have not been designed for ease of access, and movements within them would have to be carefully performed due to lack of light, changes in levels and bucrania (plastered bulls’ heads) studding the walls in groups. The society that lived in these houses stayed for 2,000 years with little architectural change, indicating that the resulting ritualised movements were firmly embedded within the society.  The lack of randomness inside the houses implies that premeditated socially strategic decisions were being made based on a communal ideology or cosmology using the vocabulary and ritual grammar of the group. Archaeological remains also indicate that a form of ancestor worship likely took place, evidenced by the position of bones within the houses and the resulting strategies for co-habitation. They, rather than the living, may have been the locus of power relations within the society. 

Without doors or windows, entrance to the house was from a hole in the roof and down a ladder. This ladder was fixed on a north-south axis down which one would have to climb. Similar axes have been described by Mercia Eliade as an axis-mundi, connecting the underworld to the heavens.
 Lewis-Williams argues that the layer of roof-top living is reflective of the intermediate layer of a tiered universe, the level on which people dwell.
 Both these theories are indicative of shamanistic rites though there is a lack of concrete evidence supporting this. Once below, the rooms were small and dark, and to travel from one room to another the person would have to crawl through a low opening. This gesture, resembling the action of crawling through a cave, is reinforced by the chthonic darkness in which they lived. Although conjecture,  it is not unlikely that through the actual materiality of the house and the way in which one could move within its walls, the cosmos was recreated within a domestic setting in which the inhabitants were engaged in ‘crafting their own worlds by crafting the gods.’
 As houses were systematically destroyed and rebuilt over 2000 years,  architectural choices were constantly being made, leading to the strategic moulding of the movements of the body to negotiate the home in a way that created its own cosmology.
Inside, the house was divided into levels by the use of low platforms in which were buried the commingled bodies of multiple past inhabitants, presumably family. Bucrania placed on the eastern walls near the dead, directed movement, so to enter any area where the dead were buried would necessarily be a deliberate action to move towards a particular orientation. Its east-west alignment, with connections to the path of the sun is often associated with death rites. These levels and platforms would have to be negotiated by the living in a series of continuous strategic decisions on movement. Evidence suggests that the inhabitants acted out all aspects of their daily lives on the bones of their ancestors, including sleeping on the platforms at night.
 With the evidence of everyday living on top of the dead, and daily movement between the tiered living areas, potentially reflecting the cosmos, there seems little to confirm that there was much separation between ritual and the mundane in Çatalhöyük. The one is entirely embedded within the other, indicating a ‘continuum between sacred to secular ritual.’
 

Through the confines and permutations of the architecture of Çatalhöyük, the ritually embedded movements of the inhabitants were likely to be both creating and affirming the society’s idea of the cosmos. Theories of a tiered cosmos are unsubstantiated, though possible. Finlayson suggests one should not limit understanding of early cosmology to the ‘tangible traces’ left on architecture. 
 However, in the absence of any conclusive evidence, a definitive interpretation of Neolithic cosmology through the strategic moulding of the body in ritualised lifestyle, remains only a tantalising, though likely, hypothesis. 
Case Study 2

In the second case study I have used rituals observed whilst a participant at the Mass of the Lord’s Supper on Holy Thursday this year at my Catholic church, known locally as Stella. Compared to other current forms of Christianity, Catholicism is ritual heavy with a wide vocabulary of actions considered appropriate for various times.
 This physicality, experienced by the body, helps to sustain a particular Catholic view of society.
 In the rituals performed on Holy Thursday, this cosmology becomes apparent. Because of the enormous amount of symbolic material within a Mass, I have limited my analysis to ideas of pollution, community and hierarchy within the cosmological framework of Catholicism. I have presumed a general knowledge of Christianity.
This day is sometimes known as Maundy Thursday from the Latin, Mandatum meaning command in Latin. One of the commandments memorialised during the evening is the injunction to serve one another, regardless of status or wealth. This is illustrated in the very physical rite known as the Washing of the Feet. In most churches, the priest will get a bowl of water then proceed to wash and dry the feet of several pre-chosen worshippers on the steps of the altar. At Stella, about eight or nine people were chosen at random as they came in, a motley of gender and age, from teenage girl to an older man. 
In order to perform the rite, the priest must physically lower himself to the level of someone’s foot. He must then hold, wash and dry the foot. In some cultures, the foot is a part of the body associated with dirt because it physically touches the ground, hence the Arabic insult of throwing shoes at enemies. Dirt has the potential to be a symbol of pollution of self, a contravention of a God-ordained order of purity.
 But here, the foot is emphasised as not polluted, simply a symbol for an array of human needs. It is not a rite to remove sin or pollution from the community but, by example, to affirm, in physical terms, how everyone must serve, from the highest to the lowest, in a community where one is equal before God, despite earthly status. In touching the feet, and asking others to copy his example metaphorically, the priest is confirming by deed that pollution or sin is not imposed externally by what it has touched, but comes from within one’s being, since nothing that God has created can be unclean. Thus, the ritualised action affirms the ideas of pollution and sin within a Catholic cosmology.
As the priest kneels, his body does not simple take on the appearance of subjugation but becomes subjugated. Rappaport describes a person kneeling as physically identifying the disposition of the body with the actual lived experience of subordination.
 When the priest kneels, on the altar, to wash the feet of the people he subordinates himself whilst at the same time, reminding the congregation of Jesus’ ultimate sacrifice, the basis of all Catholic cosmology. It is a ritual performance of the original act of Jesus to illustrate at what lengths one must serve others. (Jn 13:1-17) By this, he and the congregation who participate through active observation, recreate the model of a servant-king. This action, acting as a servant and washing the feet, affirms the Catholic idea that the church community, and indeed the world at large, is a communitarian construct and that the way to relate to God is as a contributing member of the community.
 Most of the people chosen to have their feet washed will be known to many of the congregation. Although they may personally feel proud to be there, it is not generally considered an honour to be chosen. (Some churches simply have a list at the back of church for volunteers to sign up before the day.) Sitting on the sanctuary, they represent the Catholic worldview that it is humans ‘integrated into social networks that… reveal God’s presence.’
 This reflects the view that society, though flawed, is good, and one can relate best to God through communally responsive social practice, with an emphasis on social justice. The community itself is therefore seen as a sacramental, in which relationships are fostered for the good of the whole.
 The people chosen to be washed should not be chosen because of any particular status. The current Pope has in recent years washed the feet of prisoners.
 He also stated in 2016 that it is acceptable for a (male) priest to wash a woman’s foot, though both he and many other parishes, including Stella, practiced this for many years before confirmation.
 (I will discuss the idea of women within the cosmological framework of Catholicism later.) The volunteers chosen, being various ages and gender, affirm the cosmological idea of community. Within the Mass, inclusivity is created in rituals such as The Sign of Peace, where, by shaking hands, physical contact is made with one’s neighbours. It is also embedded within the service in the lack of individualism, as the congregation sits, stands or kneels at the same time, according to auditory or visual prompts. In this way, the cosmology of community is continually reinforced by the moulded actions of the worshippers in ritual.
The community aspect is also visible in the seating. However, there is a hierarchy structured into the architecture of the building. The altar and sanctuary are separated from the nave of the church. Our church, like many, has a noticeable height difference contrasting the area dominated by the priest above, serving on the altar and the rest of the congregation below. Height is universally connected to positive/negative feelings and embedded in our own language in phrases such as ‘high hopes,’ or ‘low-brow.’ Raising the Host while the congregation kneels emphasise this strategic difference of levels, expressing in movement the concept of a deity-on-high being worshipped. The contrasts are culturally embedded; Connerton describes such moves as the ‘appropriate pose and movement for the body through prescribed actions.’
 
 There is also a hierarchy of gender. The Catholic Church has always had complex attitude to women, seen in the paradox of a Virgin Mother of God. Now, praised for their complementary role with a recognised need that they should play a greater part in the Church, women are still excluded from being priests, because of their female bodies.
 Magliocco has argued that women, through their gendered bodies, feel a lack of relevance in liturgical practice.
  Yet, despite this inherent inequality, females are increasingly active in the Mass and community.
 At Stella, all the altar servers were female, as well as the readers and Special Ministers distributing communion. Yet they are still acting within the structures of a normative masculine expression, illustrated by their robes, designed for the male body. This creates a visual dichotomy, simultaneously empowering females whilst presenting them as male. This reflects the greater tensions with the strategic moulding of the female body within the Catholic world as the actors negotiate and create a new cosmology.
The rituals outlined above, created by the strategic moulding of the body within Stella on Holy Thursday illustrate a cosmology affirmed by actors, informed by the values in which they are immersed. The current emphasis on equality means that some rituals, while essentially the same, are given different emphases, creating a new cosmology, reflective of the society in which the moulded body lives.
Conclusion
Through these two very different case studies I hope that the ability of the physical body to create an entire cosmology through its rituals has been illustrated. In order to do so, the body must be first moulded, so that any rituals both shape and are shaped by social perceptions appearing as self-evident. This cultural embeddedness creates a misrecognition so that the practitioner never sees how the act has perpetuated the cosmological experience. Nor is it seen how, by ritual practice, the actor constantly defines and refines for her or himself a role within that same cosmology in relation to the other actors. Acting at this psychobiological level, the ritualised actions of the body carries messages that exceed the rational mind, working on the unconscious.
 By the strategic moulding of the body, ideological messages are communicated by both obvious and covert means. Bell refers to ritualization as a ‘mute activity.’
 But though mute, it is not without the power to affirm and create its own cosmology in a self-perpetuating circle of action and ideology. 
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