Dealing with Misfortune and the Unexplainable: An anthropological study in Sri Lanka
This study will examine the interaction and relative importance of traditional and modern medical practices in Sri Lanka, contrasting first-hand accounts of conventional modern medicine with traditional curative rituals and shamanism, their connection with/ mediation through community- level government/ governance and religious faith traditions to investigate how the people of Sri Lanka handle misfortune in their lives. 

[bookmark: _Toc8148158]Figure 1 A view from Pambahina
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Abstract
[bookmark: _Hlk7729292]This dissertation will analyse the interaction (intersections and friction) and relative importance of traditional and modern medical practices in Sri Lanka and their relation to local community governance and faith. I will be contrasting/ using first-hand accounts of conventional modern medicine with traditional curative rituals and shamanistic practices. I will analyse their connection with the community level local governance and religious faith traditions to see how events of misfortune are handled in Sri Lanka and in other ethnographic research. 
This analysis will use first hand observations, notes written up in conversations and relevant literature (some found and purchased within Sri Lanka) to explore these relationships in order to create a holistic understanding of the interaction between these themes.
I will detail and include my methods and a reflexive section to view my own biases which may have impacted upon my work.
By using these comparisons I will see how the concept of misfortune is dealt with in Sri Lanka in conjunction with other ethnographic and academic research as well as how anthropological research handles the unexplainable.
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[bookmark: _Toc8158819]Introduction
This dissertation seeks to investigate how the concept of misfortune and the unexplainable is handled by anthropologists and other communities in ethnographic research with my research in Sri Lanka as an example with relation to poor health, bad luck and Shamanistic practices.
I will examine how misfortune is treated by the Sri Lankan People in several ways: 
· As an episode that can be cured with bio medicine.
· As a bad period in life that nothing can be done about due to determinism but can be lived through.
· As an issue that can be sorted through the local Headman (Official term is the Grama Niladhari). 
· [image: ]As an evil caused by external influences which can be repelled by religion or faith. If all else fails, the Sri Lankans (depending upon the individual in question) will look to traditional curative rituals and Shamanism for a cure or end to their problems, referred to here as ethnomedicine or more generally as curative rituals.
Each of these approaches to handling misfortune is connected and interacts with the others through varying webs of relation. I analyse my approach in the field and background in the Methodology section of this dissertation and back up relevant approaches with other work in the field. Then I will present my data and its discussions in my data and observations chapter, here I will analyse my data with other theories and ethnographies. I will then finally conclude this dissertation in my conclusions chapter where I will clarify just how misfortune is dealt with by anthropologists, other communities and in Sri Lanka which includes the problem of how the unexplainable is handled in anthropological research.[bookmark: _Toc8148159]Figure 2 A map of our journey across Sri Lanka

Throughout this dissertation I will include photographic, or other relevant media where needed. I will also compare, analyse and contrast with other relevant literature and past experiences to enhance this dissertation.

I chose to study misfortune after having a supernatural encounter as I was walking back one evening from a hotel in Kandy to where we were staying. This is because the concept of how someone handles misfortune, especially when it becomes inexplicable, can vary so greatly from person to person and from culture to culture and I have had several of these experiences during my life so far.
The topic of Misfortune and dealing with it (especially in relation to the shamanistic/ witchcraft aspect) has been investigated and explored in the past by previous anthropologists including Evans Pritchard, Edith Turner and Paul Stoller. 
Evans Pritchard viewed Shamanism and witchcraft as a more functional mechanism to allow for the smooth running of the community and to release tensions (Bowie 2000, p. 227) however during his research with the Azande he states that he did in fact witness witchcraft; he saw a bright light moving around the back of his servants homesteads towards the house of Tupoi. In the morning he discovered that a relative of Tupoi died that night and so identified the light as being witchcraft (Evans-Pritchard 1976, p. 11). 
Edith Turner took part in a few of the Ndembu’s Ihamba rituals where the healer would try to exorcise the spirit causing the illness. Those involved in the ritual would express their distresses and pains about various members of their family and community during the process and from one perspective potentially relieve various tensions in the community. During one of these rituals Edith Turner witnessed the spirit of the tooth rise out of a patients back (Turner E. 1992, p. 149) and during others she and others felt peculiar sensations of relief. She then goes on to write about the problems of how anthropologists deal with these inexplicable events in how they describe them in a post enlightenment scientific context.
Stoller on the other hand was taken on as an apprentice to learn sorcery amidst the Songhay peoples. He was initially taught by two sorcerers and after a few months of apprenticeship, of which he did not treat with any great seriousness, managed to paralyze the sister of an individual who had caused great distress to a family he was staying with (Stoller & Olkes 1989, p. 118). He realized he had become a powerful sorcerer and had dealt with the misfortune of his friends by causing misfortune to the individual who had caused them harm as recompense but barely understood how or why it had worked or happened.
Neither Stoller nor Evans Pritchard had set out to discover more about witchcraft or shamanism, but it found them. In my case I initially set out to investigate the local political structure of Sri Lanka for this study, with the intention to compare it to local governance in Britain and to analyse the similarities and differences. After conducting my research this question was no longer particularly valid. My notes had large quantities of information on healthcare, religion, local customs, observations on local governance and other similar themes. However, the main reason I chose this topic over my previous one was because of the evening I encountered what I believe to be two shamans quite by accident. This led to an unexpected and unpleasant supernatural experience which I will expand on in my data and observations section. Because of this experience this dissertation has changed from the original theme to instead explore how the anthropologist, various communities and communities within Sri Lanka deal with misfortune particularly in relation to health, the unexplainable and more general negative experiences that could be termed as bad luck in conjunction with other literature. 
Therefore, after analysing the data, the concept which this dissertation will be analysing is how the anthropologist, various other communities and the people of Sri Lanka deal with misfortune in their lives and the problems of how anthropological research and discussion struggles to explain what is inexplicable in our post enlightenment society. 
Anthropology still has not come out with a good or conclusive theory to explain and include these different experiences outside of our ordinary perceptions of life and reality. Our thinking is still very much grounded in the ideas and principles of the Enlightenment where logic and reason reign supreme. This approach has allowed for many advancements in spheres of scientific study but in relation to supernatural experience and certain areas of study within the humanities this approach is perhaps a drawback and sometimes altogether invalid. I would say a new theory is required to analyse these types of experience to give more creditability and understanding to those experiences in a way where what is currently unexplainable can come to be explained or at least understood.




[bookmark: _Toc8158820]Methodology
For gathering data, I decided I would stick to traditional methods of participant observation, note taking, discussions and unstructured interviews and see what information would present itself. I was cautious to avoid being disrespectful or causing any unintended harm as I had completed the ethics form and did not wish to injure. There were occasions where it was tricky to explain what I was doing or intended to do with the data due to language barriers but eventually this was resolved. I decided to take an open approach to allow for maximum possibilities of research to be recorded.

[bookmark: _Toc8158821]Self-Reflexivity
During the recording of this data I will reflect upon my biases and what ideas I may have had before, during and after my research. These biases risk influencing the notes and the final essay for all anthropologists and can lead to a lack of an objective understanding and conclusion of the final essay. A requirement of self-reflexivity includes my ethnicity which is Caucasian of European descent, my nationality which is British and my economic background which stands as middle class. I have visited other countries before, including Zimbabwe and South Africa. The latter of these two I visited when I was twelve and I saw and walked the streets of Soweto witnessing first-hand the grinding poverty of Africa in Johannesburg. The only place which I have seen that was more impoverished was Mbare located in Harare, the capital of Zimbabwe, which I was told by the many of the Shona people we met is exceedingly dangerous. The poverty I saw in Mbare is the worst I have seen in my life so far.
[bookmark: _Toc8158822]Past experiences
My past experiences in Anthropology and in life had some impact during my research in Sri Lanka. I visited South Africa at around the age of twelve and walked through parts of Soweto (The largest shanty town in Johannesburg), at that age I just took everything in as it was, considering it different but normal. I visited Zimbabwe in 2017 and although I didn’t take any notes I observed many interesting things and watched how some of my fellow travellers recorded their notes. We visited many places during our time in Zimbabwe including Mbare which looked far more impoverished than Soweto. We also passed a truck load of shamans as we left that part of Harare and I remember one of them wearing a bright pink mask with a great hairy mane. That evening I had a dream of a face with a great mane emerge from a hedge and speak with the deepest voice I had ever heard and the whole earth rumbled as he spoke. It spoke of demons entering the world through the ordinary person’s use of drugs (in the dream I understood this to be recreational drugs). I woke up before it said anything else and I have not had a dream like it since. 
I would not say that the experience in Sri Lanka changed me as a person as I am familiar with such experiences (albeit not quite as prominent as this) and many family members have had similar experiences throughout their lives. However I do normally keep such experiences to myself but this dissertation has given me the opportunity to discuss it in relation to the issues anthropologists have in relating inexplicable experiences and the concept of misfortune in their lives and the lives of others. 
[bookmark: _Toc8158823]World View
During my research my world view may have had influence on the notes I took. That being said, my normal, more pessimistic (prepare for the worst and hope for the best) view was not so prevalent as it had been during my time in Zimbabwe. This is because I saw far less of the grinding poverty and corruption than I did in Zimbabwe, even though I have no doubt it was there. I also value the importance of learning and growing. I do not expect everything to be perfect nor purely defective but likely to have a balance of good and bad. I believe that each system, culture, group of people, individual, experience etc has something to teach us whether it is good, bad or just different. It is from each of these that we can learn, grow and hopefully be better. However, from this view I often find myself seeing things from afar, as they are, or working from a sense of renunciation as Krishna explains it in the Bhagvad-Gita (Easwaran 1985). This may partly be found due to finding myself being different from other people throughout my life; I cannot and have never been able to explain why. I find it interesting to discover new things and have so far found it hard to be properly surprised let alone changed by something unless it is experienced or presented in an enormous extreme.
That being said, my idea of what Sri Lanka was going to be like was different from what I encountered when I got there. I had expected perhaps more visible countryside and was amazed at how many buildings that were there and thus, why I claim that they are industrialising so fast.
[bookmark: _Toc8158824]Fieldwork
My approach was rather open. I entered Sri Lanka with more ordinary anthropological intentions and a question on how the local political system worked. After past experiences of anthropological research, I did not expect to discover exactly what I set out to find and even though I did remain open to other possibilities this is exactly what happened. The research question changed completely due to the supernatural experience and has resulted in moving the dissertation in the direction of how misfortune is handled and how anthropologists handle the unexplainable.

[bookmark: _Toc8158825]Approaches in the Field
[bookmark: _Toc8158826]Participant Observation
Participant Observation is an approach pioneered by Bronislaw Malinowski. Malinowski realised the importance of a more participatory approach after he was left in Kiriwina during World War One (Lamphere L 2018, p. 65) therefore he redesigned his approach to interact with the people more to get a better understanding of them. Later Anthropologists built upon these approaches so that they could participate in the everyday functions of the society they were researching whilst also observing them, themselves and making records in the process.
Throughout my research I was involved in being a participant in all the activities which went on around me as I conversed with people, ate the same food as them (albeit with much less chilli), haggled, travelled with them, used the same transport etc. In fact, it was quite awkward at times as there were occasions where neither I nor the person I was speaking to could make out fully what we were trying to say. This approach was effective however as I managed to discover lots of data from conversations or by observing what was happening around me. 
I was able to conduct my research in Sri Lanka because of family contacts and did not have to go out with a charity (like I did in Zimbabwe) and so my research was under my control, which had both benefits and drawbacks. It was beneficial as I could choose what direction I wanted to go in and go towards what drew my attention. However I may have missed out some unique details had it been under someone else’s control. If I had gone with an organisation, I may have discovered different dynamics in the community and other cultural norms in Sri Lanka. Furthermore I may have become more integrated into the community a lot faster (like it was in my trip to Zimbabwe).
In Zimbabwe I went with a charity and stayed in the rural area of Chinamora and lived there in a tent for three and a half weeks. We interacted and lived in the same space as the local community for the full length of this time and allowed for a complete in depth experience of participant observation. We helped to lay the foundations for a small library where the children would be able to learn about their history amidst other topics outside of school. We talked and conversed with those who came in to the community centre (although sometimes not as much as I would have liked) as well as with those who lived there. We met the local headman and later the chief, both experiences showed us a fair bit about Shona culture. I visited Mbare twice, (on the first occasion I saw a truck full of shamans enter the area as we left) visited one of the local churches, helped pupils at one of the schools and gave a speech to over one hundred people on our last days thanking them for their hospitality, kindness and sharing their time with us. The speech was a huge success unlike anything I have ever experienced, the chief declared that I was his brother and I had others come up to me thanking me during the rest of the afternoon including a war veteran, I could not believe it. Ultimately my experience in Zimbabwe was very intense and was probably the best for gaining anthropological data but there was no time to record it. Conducting research in Sri Lanka was more under my control and easier to keep a record of notes but many of the finer details found in the intense more immersive experience of Zimbabwe were not present here as it was under different circumstances.
[bookmark: _Toc8158827]Research Journal and Notes
Often during conversation or at a moment of noticing something of use I would make notes on what it was I saw, heard, tasted, did or observed. At the end of the day I would compile my notes into my research journal. This had mixed success because during the second half of my research we were travelling round much more and so I struggled to find time to write up my notes in these instances but in fact I found by the end of my research it was the raw notes compiled in the research journal written on the back of receipts that were the most useful. These I wrote up into a dialogue and observations document on my return from Sri Lanka. 
[bookmark: _Toc8158828]Discussions and Informal interview
The vast majority of my research was obtained from many different interesting conversations. Most of these were conversations which were ideal for discovering new ideas and information. I gained verbal consent for the use of this information in my research. It was often more comfortable for both myself and the research participant. I would ask if it was acceptable for me to take notes and I would always explain what it was I intended to do with them and would ask if it would be acceptable to use that in my final work. The informal interview I only used once when we met the two doctors as that had been prearranged before our arrival but it was quite similar to a conversation, just slightly more formal. During the interview my friend Jenny who was studying medicine discussed a lot of medical topics with the doctors leading us to find out some unique things about Sri Lanka and how well the medical practices are coming along as well as its incredibly long history. 
[bookmark: _Toc8158829]Ethics and Transparency
Before embarking on this research, I completed the ethics form and adhered to it throughout my research. I always asked for permission to take notes and would explain to those I interviewed that I intended to use it in my dissertation, and they were fine with this. An example of this declaration is: “I am collecting information for my anthropology dissertation; would it be acceptable to use the information you give me in my dissertation?”. I would also make sure that what I wrote or discussed did not cause harm or offense to ensure participants were protected. I would ask permission if they wanted to be photographed as well. The consent that was given was verbal and in conversation and not written as this can sometimes be off putting for the interviewee.   
[bookmark: _Toc8158830]Photographs, Soundscapes and Visual Ethnography
Throughout my research I took many photographs, recorded a few videos and soundscapes. The photographs were often of landscape, architectural, artistic, or religious topics. I would make sure that I was allowed to take photos in these scenarios. I also took photos of books, again with permission, to try and quickly record information to write up later. These books have been referenced in the bibliography. The sound recordings or soundscapes as well as the videos were taken to give a sense of the atmosphere and environment in Sri Lanka. I did not record any conversations with video or audio recorder. 
[bookmark: _Toc8158831]Research assistants
My brother Hugo and my friend Jenny came with me during my research. This both helped and hindered my methodology. During the unstructured interview Jenny asked many questions which revealed all kinds of interesting data. Often if I was feeling nervous or miserable it was very helpful having others there to encourage me to do things. Their presence did not cause any ethical issues. However there were occasions where I might have conducted more research or asked more questions where I could not because they wanted to move on to something else or somewhere else. One could also claim that Hugo and Jenny were also research participants as they both had active and direct effects upon this research. Hugo was undoubtedly excellent at haggling and Jenny was very keen to go out and experience different places which encouraged us to have new experiences and for me to collect further data. 
[bookmark: _Toc8158832]Conclusion
Overall, after I had completed my fieldwork in Sri Lanka, I discovered I had to revise my question as it no longer was appropriate for the data I had collected. I used a mixture of different methods and gained some valuable insights due to the open-ended approach of Participant-Observation I took. The ethical standards were adhered to. I collected large and in-depth pieces of data often in the form of notes of which I wrote up at a later date. My research helpers did help me quite a bit leading for me to do more activities and therefore finding more information out for my research. I collected a large selection of photos and smaller amounts of film and sound. My research was conducted mainly through discussions and observations. During my discussions I let the person I was talking to lead the discussion in order to find out what it was they wanted to tell me rather than the other way around. 
All my research was qualitative data and none was quantitative. This leads to a collection of in depth information and notes which is excellent for incorporating and analysing in an ethnography. 

[bookmark: _Toc8158833]Literature Review
During the writing of this dissertation I have come closer to the topic of misfortune, the unexplained and shamanism yet again in my life. My first interest in Shamanism was when I read Castaneda’s books The Teachings of Don Juan: A Yaqui Way of Knowledge (1998), Journey to Ixtlan and A Separate Reality. The interest I had in them was what led me to come to Lampeter. Furthermore, due to reading these books and experiencing other strange experiences in my life, including the encounter I had in Sri Lanka, although a shock, was not something I couldn’t explain. These sorts of experiences have been a part of my life for some time.
Witchcraft, sorcery and other supernatural experiences have been a part of the discipline of anthropology from its inception. However due to the principles left to us from the enlightenment, rationality and reason or cause and effect has left many scholars in the discipline of anthropology confused or troubled on how to approach or analyse these experiences. The unexplained and what can be termed as supernatural does not fit with the scientific approach of research and so there is an issue in reconciling the approach and the reality of anthropology fieldwork.
Evans Pritchards (1976) account of witchcraft with the Azande has left a major impact on the discipline. He viewed it as having social value for the smooth functioning of society but showed the Azande considered witchcraft to be part of everyday life and would consult oracles and sorcerers to explain the bad coincidences of particular events. Evans Pritchard showed us that there was a system of thinking among the Azande that considered witchcraft to be a rational explanation for what was unexplainable and what we might term as bad luck or cause and effect. To illustrate this point Evans Pritchard explains with the example of the granary. He states that the Azande do not believe witchcraft is the explanation for all things and that a granary can simply collapse from old age and being eaten by termites as simple cause and effect. The difference comes when there are people underneath it when it falls, that is when witchcraft can be considered to be involved and used to explain this instance of misfortune (Evans-Pritchard 1976, p. 22). 
[bookmark: _Hlk7710862]Since the publication of Witchcraft, Oracles and Magic among the Azande by Evans Pritchard many other Anthropologists have attempted to investigate the social functioning of witchcraft and similar practices. Fiona Bowie (2000) explains that shamanism is a practice or technique that permeates many different cultures in many different forms (this includes curative rituals in Sri Lanka which I will expand on in my Data and Observations section). She grapples with the issue of the objective reality approach that anthropologists are supposed to take and the clash of the clear physical, psychological and even more peculiar effects that take place during a shamanic practice and then the difficulty to empirically assess what is actually happening. Bowie also has very similar problems with the topic of witchcraft as it can be even harder to measure or quantify. Then there is the issue of anthropologists trying to understand the culture they are studying and then trying to reconcile their findings (sometimes with content that is inexplicable) with theory (Bowie 2000, p. 220). 
Paul Stoller (1989) opens his book In Sorcery’s Shadow with the issues of experiences ‘beyond the edge of rationality’ (1989, p. ix) and how the anthropologist is supposed to approach these. There is the reconciliation of being an analytical dispassionate observer who is supposed to come out with a scientific theory or explanation and yet encounters an experience wholly unscientific and thus unable to be quantified. Stoller goes on to become an apprentice of two sorcerers in Songhay culture and paralyzes a women before later getting his own legs paralyzed by someone else (Stoller & Olkes 1989). To the Songhay (like the Azande and many other cultures) witchcraft and sorcery are rational explanations for misfortune and can be used to set things right or to do harm but are not able to be explained by anthropologists as we lack a method to explain this. 
Alan Ereira (1990) also encounters the Kogi and the powers of their divination. Ereira was contacted by the Mamas (the Kogi’s priests) as they used divination to determine whether to meet with him. He explains that divination and spells are often used by the Kogi (mainly by the mamas) to help in their work and in the choosing of other mamas. However, misfortune amongst the Kogi usually comes about by someone’s own choices when they do not consider the consequences of their actions, thus causing imbalance in the world. This idea of sin causing misfortune links in with Karma in the Buddhist and Hindu ideas of action and consequence which is an important aspect of cultural values in throughout the Buddhist and Hindu worlds. 
[bookmark: _Hlk8146816]The conventional biomedical sector also plays a large role not only in Sri Lanka but increasingly across much of the developing world and it is another crucial approach to dealing with misfortune. This approach stands somewhat in contrast to ethnomedical ideas as ethnomedicine is often associated with “medical systems in indigenous societies” (Singer & Baer 2007, p. 102) often with anthropologists to “have long been fascinated by the shaman” (Singer & Baer 2007, p. 102). However, in Sri Lanka, such as elsewhere, a Medical Pluralistic aspect is in use and even though these two sectors may be somewhat opposed to each other in approach people use them in conjunction with each other to solve problems which I will expand on in the Data and observations section. This gives an additional dimension on how misfortune is handled as here the unexplainable and the rational are being used in conjunction with each other (Singer & Erikson eds. 2011).
There is a massive amount of literature that covers sorcery, healing, witchcraft and how misfortune is handled through supernatural means however the prevailing perspective is still to view these methods and world views as unscientific and therefore as anomalies or a topic to be discarded from the discourse or that they merely stand in for bio medical practices in the form of ethnomedicine. Due to the numerous texts, research and experiences done into misfortune, shamanism, witchcraft and other such topics, anthropologists have been asking for a new approach or reconsideration of the scientific model of approach inspired by the enlightenment to accommodate and validate these crucial and important experiences that formulate such a crucial part of human life in a more honest context rather than translating them into the Euro- American Enlightenment dialect. Both Stoller and Edith Turner advocate for such an approach due to their own experiences in the field and the difficulty of presenting them in the relevant context.

















[bookmark: _Toc8158834]Data and Observations
During my discussions and observations, I found several key aspects in Sri Lankan culture, which are similar to other cultures, that handle poor health and general misfortune. These included the Bio-medical healthcare traditions, Curative rituals, Shamanism and determinism and lastly their own customs including local governance. I shall be using and incorporating my completed notes from the field, especially my discussions as well as observations. 

[bookmark: _Toc8158835]My Supernatural Experience
This event has ended up becoming the cornerstone especially towards the concept of how anthropologists handle the inexplicable in this Dissertation because I experienced it as bizarre. I can only imagine that it started in the Temple of the Tooth during our time in Kandy. The Temple houses the Tooth of Buddha, a highly sacred artefact that has been at the centre of miracles and much of the history of Sri Lanka and its kingdoms. I had managed to glimpse the golden casket which housed the Tooth thanks to Sangiva who had rushed us in to see it before it was closed off. I asked him a series of questions about Sri Lanka, the local political structure and healthcare before we parted ways. It was during this time when I was exploring the museum trying to find out more about the history of the temple and Sri Lanka around the back of the temple that I met one of the priests. 
I had been looking at the trousers of the last King of Kandy, which were huge, and imagining what a mountain of a man he must have been when Jenny and I were approached by one of the priests with a big white moustache and white hair. He commented on the trousers and looked at us both as if he were thinking something over before asking us to wait. We stayed put and watched him cross the museum hall before he reached an old wooden chest. He opened it and pulled out two white strings. I had seen others wearing these as they were usually given out at temples by priests, normally there would be queues up to an idol or place of worship where they would give them out. The priest came back over to us and got Jenny to hold out her right arm before he wrapped the string around her wrist, as he tied it he said a prayer- I couldn’t work out what it was he said as I think he was speaking Singhalese. Next he came to me and got me to hold out my right hand. I remember being a bit apprehensive about this and not all too sure what to make of it and briefly felt the desire to back off. He finished tying the string to my wrist and we both thanked him and left. I thought it was a bit odd and wasn’t sure whether I wanted to keep it on, but Jenny encouraged me to keep it and to try not to fiddle with it. 
The next evening, we had a meal at one of the restaurants in Kandy and had been making our way back to our hotel in the night. There were very few people around, for the most part the streets were deserted apart from the passing many stray dogs and dimly lit roads. We stuck to the concrete slabs covering the gutters than walking along the roads as we knew how perilous they could be. However, after walking for quite some time down the edges of many dusty roads and past many closed shops and houses we turned a corner and finally crossed over the train tracks. This was a relief because we had thought we were lost but we could work out our location from the train station. It was at this point I saw two men walking down the hill with what I thought was a dog in front of them although now I reflect on it, I never clearly saw what it was. I was slightly ahead of Jenny and Hugo but as I approached, I felt a strange sense of fear which began to grow, the closer I got to them the stronger the fear grew. There was no sensible or rational reason for this fear; after reflection I believe it was inexplicable. As I drew closer, I became increasingly concerned as I thought the dog was going to attack me and rip my arm off. As I came within a few meters I felt pure terror wash through me before passing the dog and the two men. It was then I felt something pass through my left arm (the side of me closest to them). It felt horrible, disgusting and malevolent. If it had a texture, I would have claimed it was slimy. Once we got clear I started to brush my arm to try and remove this horrid feeling from it because it felt so disgusting. Then to my alarm Hugo suddenly disappeared, and I turned to Jenny in a mixture of uncertainty and panic explaining we couldn’t stay there, and she asked why in an uncertain manner. I quietly exclaimed ‘because of that dog’ and she replied, ‘you felt it too’! When she said this all the hairs down my spine stood up on end as I had not been the only one who had experienced whatever this was. She said she felt the dog was going to attack as well but that if it did it wouldn’t have been her and would have been either Hugo or myself. Thankfully Hugo had only gone to ‘answer a call of nature’ and reappeared not having a clue why Jenny and I were so anxious. Quickly explaining to him what the problem was we started to walk quickly to get away from that spot and out of nowhere a local taxi came up beside us on the dark empty roads and the man asked if we wanted to go somewhere, he asked for money at first and suddenly said he would take us for free! We got in and a few minutes later he dropped us off on the road that led to our accommodation. He managed to drop us off in front of a squad of soldiers. None of us knew why they were there. 
[bookmark: _Hlk8064003]I chatted with Jenny that evening and speculated that what I thought we had passed were two shamans. One appeared to be an apprentice whilst the other was the teacher practicing some form of sorcery or magic which involved the dog, or at least what I had thought was a dog. The reason I speculated this was because of reading books such as The Teachings of Don Juan: A Yaqui Way of Knowledge (1998), having covered some of Evans Pritchards work on Witchcraft and having family members who have personally encountered similar experiences and shamans in the past. We then concluded that the white string and the prayer that the priest had performed must have had an impact and protected us. As for what passed through my shoulder, I can only describe it as an entity of some kind that was in some way attached to the dog and had something to do with the two men. Below I have added a picture of what I perceived in those moments of passing those men and that dog: 
[image: ][bookmark: _Toc8148160]Figure 3 Diagram of my supernatural experience

I have had a few supernatural experiences before, although not quite as prominent as this one. During my entire time in Sri Lanka I encountered no experience like this except for having a random fearfully alert feeling on the train and I never saw any Sri Lankans walking with dogs.

This experience has similarities to the descriptions of Bowie (2000, p. 219) when she opens her chapter on witchcraft and the evil eye as describing it as the more exotic end of the study of the anthropology of religion and that the attacks or problems emerge on a psychic level and attack or drain life force, sometimes done knowingly or unknowingly. This description does roughly fit my experience although I don’t know if I was being attacked knowingly or unwittingly here. It does however lack an appropriate method or theory to explain this phenomenon.
Evans Pritchard (1976) tells us that the Azande believe in witchcraft to explain misfortune or what we might term on most occasions as cause and effect or bad luck (Evans Pritchard 1976, p. 18). However Evans Pritchard did witness an supernatural event in the form of a light one night that made its way around the back of his servants quarters and even though he lost sight of it he discovered that someone died there that night, he claimed it fitted perfectly with the Azande belief system as witchcraft and then tries to explain the event as a logical or rational set of events suspecting someone holding a torch to go to defecate (Evans Pritchard 1976, p.11). This is another case of an anthropologist tying to make sense of a strange and inexplicable event which the Azande hold a differing view but consider it the rational explanation whereas the anthropological discipline lacks one.
Edith Turner (1992) also witnessed a strange occurrence during one of the Ihamba rituals and actually saw the spirit of the tooth rise out of the patients back and she described it as a grey blob around six inches across and opaque (Turner 1992, p.149). Turner then has issues reconciling it as an objective experience (again trying to rationalize it with post enlightenment thinking by being objective) and has concerns of it being classed as purely subjective because other researchers experienced other similar types of supernatural experiences. She states that “Knowledge is a living thing that may decay when out of touch with its origins” (Turner 1992, p. 162) and this in terms of post enlightenment thinking describes perfectly the issue of the phrase “I will believe it when I see it”. The proof fades as the experience or image fades and so cannot be verified by scientific, objective standards thus we lose a way to try and explain an experience we definitely had and even shared with others to be accepted by objective scientific standards.
I also struggle to find a rational, reasonable or logical explanation for this experience which is highly similar to the previous points and Paul Stollers (1987) experiences and difficulties in how he approached presenting his apprenticeship. At first he wanted to remove all mention of his apprenticeship and of his subsequent experiences as he found the pressure of approaching the research with a scientific mind problematic but then presented it as a memoir as a separate approach (Stoller 1987, p. xi). I too had wanted to merely mention this experience as a side note but have included it as it was such a prominent moment in my research and strikes at the core of how one handles misfortune and the unexplainable such as in Stollers work, Evans Pritchards, Edith Turner and in Bowies work among others.
For the Sri Lankans they will sometimes turn to the unexplainable for a cure, resolution or prevention to their misfortune which I will cover next.
[bookmark: _Toc8158836]Curative Rituals, Shamanism and Determinism
[bookmark: _Toc8158837]Nerina De Silva and Shani 
Throughout our visit to Sri Lanka I had been in contact with Nerina De Silva who had helped to guide us through the country. We finally got to meet her at the Hansa Coffee café in Colombo during our last few days. The cafe was tucked away in Colombo and traded in fresh coffee and chocolate grown and produced locally. We also met Shani who was running the café. 
Here we discussed things that we had and hadn’t observed during our trip. In Kandy, I was told, there were two factions of Buddhism. One was in charge of the Temple of the Tooth the other was present in the other parts of the city and that a monk from the faction outside of the Temple of the Tooth had been locked up for being anti-Islamic. I was also told (and experienced) that the monks have taken a greater interest in money and handle it even though they are not really supposed to. During most of our visits to temples donations were often encouraged by some of the monks, we ended up terming it “a compulsory donation”. At the foot of the cave temple at Dambulla was a massive golden statue of the Buddha sitting on top of a building (or just behind it). Nerina also told us that there were different forms of Buddhism and Hinduism (during my research we encountered the combination of the two faiths being worshiped as one on several occasions such as when we visited a small temple near Udawalawe and in the Temple of the Tooth).
Nerina also told us a bit about some of the Buddhist healing rites which included the use of different types of masks for different diseases, each mask is designed to fight a specific disease. According to Nerina a fair few Sri Lankans also turn to both witch doctors for healthcare and traditional medicine as it is less expensive than the legal western sector (this is a contrast to the biomedical section). A lot of private hospitals are expensive to go to now as well. Exorcisms also take place on a moderate level but not too often, as well as general healing. Nerina also told us that negative occurrences happen but also positive ones involving the cure of leukaemia on one particular occasion. Both the old and the young take part in such events. 
There was a more clandestine side of witchcraft or shamanic aspects take place during the construction of bridges where the eldest of the eldest of the eldest daughter is sacrificed so that it stays up, Shani almost ended up being one of those sacrifices but was fortunately saved before it was too late. 
[bookmark: _Hlk7805487]Kottegoda (2018) explains that although some curative rituals are Buddhist there are others which have evolved from earlier times and adopted Buddhist elements (Kottegoda 2018, p. 2). He writes  about the Yaksa tribe who have passed on their knowledge from one generation to another and perform these ritual dances regularly, some of their practices (and potentially the tribe itself) are thought to predate the arrival of Buddhism (Kottegoda 2018, p.2) . Kottegoda also explains that these rituals involve exorcising demons and worshiping or appeasing them and that there are four key demon cults in the south of Sri Lanka. He also states he has witnessed over 300 of these rituals (Kottegoda 2018, p. ix) which shows a steady level of demand for this approach of managing misfortune in Sri Lanka. From the works of other anthropologists such as Evans Pritchard, Malinowski, Stoller, Turner etc we know that this approach to resolving misfortune is prevalent in many societies.
Nerina was also able clarify a bit more on the astrological aspect as well. The presence of astrology is a key part of the culture but also leads to a fatalistic attitude. This goes to an extreme, in temples in southern India Nerina explained there are horoscopes written upon palm leaves and there are different chapters or phases of one’s life as they grow from young to old. There are copies of these written in Tamil and old Tamil. All you need to bring (in theory) to view these is your thumbprint, the date (I believe this may be your date of birth), your name and your parents name and quite often the document will be unnervingly accurate. 
Here we can see faith, determinism and shamanism (particularly the curative rituals aspect) all being used in a pluralistic sense to manage misfortune. This is similar to medical pluralism (Singer & Erikson eds. 2011) where a vast collection of medical systems are used to treat an illness but here a complex array of different systems are used to navigate misfortune. The biomedical approach (which I will be covering further on in my data and observations section) is a popular approach to deal with misfortune in the form of sickness but we can see from Kottegoda’s work that the traditional curative rituals are still being practiced on a comfortable scale thus showing the medical pluralistic aspect of Sri Lankan society with a combination on the Ethnomedical and the Biomedical. This is again a similar theme to other societies showing that people in Sri Lanka also rely on method sother than biomedical approaches to deal with misfortune. Furthermore, the story that Nernia told me of the curing of Leukaemia clearly demonstrates that the curative rituals offer a solution to misfortunes the biomedical cannot, showing us that a cure has been administered using the unexplainable and unverifiable. 
[bookmark: _Toc8158838]The National Museum, Colombo & Shanthi Karma
The National Museum in Colombo was a large white colonial building which was erected by the Governor Sir William Henry Gregory opening to the public in 1877. It was Italian in style and displayed a vast array of artefacts from all over Sri Lanka including the throne and crown of the last king of Kandy which was returned by the British. 
One of the first things we witnessed was a diorama of a “Shanthi Karma” otherwise known as a healing ritual where spirits (mainly demons) would be satisfied with appropriate offerings and sacrifices in order to heal the sick. 
[image: ]
[bookmark: _Toc8148161]Figure 4 Curative Ritual Diorama: National Museum

The most iconic part of these rituals involves the masks, each was intricately designed to represent a different demon or spirit amidst other beings or forces of nature. The mask making and these particular rituals tended to be held in the southern parts of Sri Lanka which is also the same region where evidence has been found to show where the first inhabitants of Sri Lanka likely settled around 34000 BP (Silva K.M. 2005, p. 5), however the performance of certain rituals is not restricted to this region and can be found all over Sri Lanka. According to some of the information in the museum the mask making industry in Sri Lanka has grown over the last several decades but without any origin point. The masks were also made by clans, some of the clans would specialise in different things however which included astrologers, spiritual healers, readers and demon dancers amidst others.
A piece of folklore behind the Shanthi Karma involves a prince killing his wife who managed to get pregnant whilst the prince was away. As she was hung from the tree the child was born, but as a demon who wanted revenge. Mystically eighteen lumps then formed from poison fruit and leaves to seek this revenge, they were then turned into eighteen demons who spread a selection of plagues across Sri Lanka under the first demon’s direction. Therefore, the villages invoke the ritual of the Shanthi karma to ward off these evils by creating offerings. 
Due to the sheer number of masks on display, the amount that had been selling and the number of curative rituals Kottegoda (2018) attended and researched demonstrates just how prominent this method of managing misfortune is in Sri Lankan society. Furthermore, the importance of the masks is similar to that of other cultures involving shamanic or curative practices across continents like Africa. The cosmological folklore behind the Shanthi Karma is clearly important as Bowie (2000, p. 119) states that Freya Mathews rejected the Marxian and empiricist view that cosmology like religion was outdated or unimportant as it gives context to various societies of their place in the world (or cosmos). This mixed with the story’s importance with the ritual shows us that even if something cannot be scientifically proved or verified that it can still have not only importance but a direct noticeable impact upon a society which further shows the need for a method to explain or understand these practices. 
[bookmark: _Toc8158839]Customs and Local Governance
[bookmark: _Toc8158840]Chatdury
In Dambulla we stayed hotel run by the family who lived there. It was on the edge of the main road that runs between Kandy and Dambulla near the Cave Temple. It was bigger than the first place we had stayed in and had a selection of rooms. The lady who ran the place was called Chatdury who was delighted when she saw me attempting to fit a Saree around my friend as I had vaguely remembered how it was done in the shop. She told us some interesting things.
“All land within two kilometres of a temple belongs to the monks and all the people who live on that land must pay rent. A business registration doesn’t work in the same regard in such areas as all the assets are owned by the monks. In order to build you have to ask the monks, the council (which is separate from the Grama Niladhari but it is linked) and the Grama Niladhari for permission. When they do build they place relics beneath the building but do not work to auspicious dates or times. The monks do not show people where to build or come and see the site. People do own their own houses and businesses but all land within 2km of a temple belongs to the monks.” I am unsure whether the first point meant specifically the Dambulla cave temple or all temples. I am also uncertain whether the last point pertains to all temples or just the one at Dambulla.
Here we can see the full interaction of the importance of faith, local governance and defence against misfortune in action all at the same time. The relics are placed into the foundations to protect the home ( is again a similar concept found in many cultures across the globe) whilst they work with the temple which may offer some religious protection against misfortune. The Grama Niladhari has to be sought for permission and he often helps resolve disputes in the community acting as a more legal and social form of dealing with misfortune and the local council plays a similar role to the Grama Niladhari in this respect.
[bookmark: _Toc8158841]The Temple of the Tooth:
At the Temple and the Museum our Guide Sangiva told us multiple things. Originally he worked for Oil Companies and has been working for 16 years as a tour guide. The Temple of The Tooth lies in the heart of Kandy beside an artificial lake and stands as a superb example of Sri Lankan architecture and engineering, it used to be the palace of the king of Sri Lanka and his wives. There are elements of British architecture towards the rear of the structure. Now it is a temple and a museum. 
“The tooth (Tooth of Buddha which is believed to have supernatural powers) was brought to Sri Lanka in the 5th Century AD by an Indian king and queen. It was first housed in Anuradhapura then moved to Polonnaruwa and then to Kandy where the Dutch destroyed the first temple before it was rebuilt between 1770 and 1779. Each colour on the religious flag represents a specific virtue as do the colours of the robes the monks wear; Blue represents Confidence, Yellow represents Holiness, Red represents Wisdom, White represents peace and Purity and Orange represents no desire. The Buddhist Monks have an oral tradition and mainly pass on knowledge and wisdom this way. Buddhism and Hinduism is somewhat symbiotic and has incorporated parts of each other into themselves. In the temple there was stone carvings of Buddhist Lakshmi” (at the bottom of sets of stairs at the end of the hand rails). 
English medicine is the most widely used here however it causes bad side effects. Herbal medicines are growing in popularity as are augmented dietary plans for people seeking alternative medicines. The herbal medicines have proven to cure disorders or side effects caused by western medicines. Grandparents know lots of traditional medicines and so pass on their knowledge to the next generation.”
Museum: The museum can be found towards the back of the original Kandyan palace. It contains many British architectural motifs as they added it on during their occupation of Sri Lanka. Inside this area were a collection of artefacts including some of the last king’s attire and the jewellery of Kandyan wives. Here I met a monk who tied a piece of string around my wrist whilst saying a prayer. It is customary for this to be done and I was told that it is supposed to protect you from evil and could be taken off at either the next full moon or until it drops off.
Here we can see the Biomedical approach being doubted by certain communities in Sri Lanka preferring or turning to alternative medical treatments as the Biomedical sector produces side effects causing another type of misfortune. Therefore, like with other communities around the world, some Sri Lankans are turning to ethnomedical techniques as a solution to this new kind of misfortune. The presence and importance of faith which is similar to the cosmological aspect (Bowie 2000) cannot be understated as a way to deal with misfortune and the inexplicable, which again is an aspect anthropology lacks a method to analyse appropriately due to the reason and rationality approach.
[bookmark: _Toc8158842]Bio Medical
[bookmark: _Toc8158843]Meeting with the two doctors
During this research I was also keen to explore the role of conventional biomedicine in the lives of the Sri Lankan people and how it handles misfortune. I met two doctors at the home of L.M. Karunasena’s relatives in Balangoda. One of them claimed to be among the top one hundred doctors in the country. Jenny, who was studying medicine asked them many questions and we would often go off on tangents as we discovered all kinds of interesting things. 
They told us the doctors work with the Grama Niladhari and the local communities in Sri Lanka and there is a doctor approximately every two kilometres. (They also mentioned the Grama Niladhari ultimately works alongside all key departments within the community including the police, doctors and priests) furthermore they said all education is free in Sri Lanka (except private tuition). 
They explained that there are two key routes in medicine, the curative and preventative routes for doctors to go down. Curative medicine deals with those who have already contracted diseases/ ailments whilst the preventative works to avoid these illnesses happening in the first place. They explained that to see how effective this system has been Malaria has been eliminated in Sri Lanka just a few years back.
According to them the medical infrastructure in Sri Lanka is complex and there is also a hierarchy within the system. There are National Hospitals (which are placed the highest on my list in my notes), every University has its own teaching hospitals, District General Hospitals, Divisional hospitals which act as base hospitals, Provincial General Hospitals, there are cancer hospitals, Infectious diseases hospitals, Primal medical care units, Outreach clinics and others. All of the above have A and E units. The doctors explained that all healthcare is free in Sri Lanka except the private sector where doctors have their own practice. Each doctor has their own private practice which they run after 4pm, the police do not allow them to open earlier and are quite strict on this.
They then went into detail of how the government interacts with the medical world beyond this; there is the Family Health Bureau and the Department of Public Health which inspects food outlets and watches out for occupational health and safety. Currently disease is the biggest issue in the country. However communicable diseases are decreasing, and diarrhoea no longer kills. The main issues today include heart disease, diabetes, strokes, injuries, Trauma related issues and road accidents, of which every four and half hours someone dies of in Sri Lanka. There are also eight hundred and forty-six healthy lifestyle clinics and plenty of places that screen for cancer. There is a great willingness of patients to help doctors and thankfully there is not a high antibiotics resistance and so can prescribe anything. They said the patients are kind and obliging in Sri Lanka, however in comparison the patients in Australia were trickier, the doctors found they wanted instant cures and were impatient, the nurses were very bossy there as well. They also claimed there are more female doctors than male.
They described that doctors from Sri Lanka can go abroad during their studies and the government will pay for them and will also refund ninety thousand Sri Lankan Rupees for Postgraduate studies. However, there are many examinations and the pressure is incredibly intense, Colombo conducts the toughest examinations in the country and the salary is not much and so doctors will leave and work elsewhere. They also stated that they work lots of overtime with half an hours sleep for two days in some cases.
After discussing the medical world for a few hours we then discussed a bit of its history in Sri Lanka and we were told that; Sri Lanka is suspected to house the oldest hospital in the world near the ruins of Anuradhapura in Mihintale. The indigenous medicine department is not as strong as the western sector of medicine however indigenous medicine involved passing on family knowledge from one generation to another. 
As a side note when we were at Polonnaruwa, Sigiriya and the national history museum we saw many examples of the ancient Sri Lankan architecture and infrastructure. We saw one of the ‘Oil Baths’ in Polonnaruwa in what is confirmed to be an ancient hospital. 
The biomedical aspect of dealing with misfortune is huge and complex in Sri Lanka but in light of prior discussions there is a major amount of medical pluralism going on. With the existence and (the suggested) increasing interest in the ethnomedical sectors this indicates that handling misfortune isn’t only done through the Biomedical unit (despite its immense size) but through many other strategies as well (Singer M Erikson P I. eds. 2011). As people in varying cultures solve misfortune by ethnomedical practices, quite often involving spiritual elements, anthropology also lacks a method to understand and interpret this phenomenon as these solutions also do not fit with our scientific model of understanding further emphasizing the need for a new approach.
[bookmark: _Toc8158844]Conclusion
This document has explored the notion of how the anthropologist struggles to handle the unexplainable and how various communities handle misfortune. It uses fieldwork experiences in Sri Lanka and previous ethnographic studies.
· Firstly some Sri Lankans (similar to other cultures such as the Songhay) will turn to more traditional methods such as shamanism and curative rituals to handle misfortune or a string of unfortunate events that they cannot resolve with the later points and/ or they cannot afford biomedical healthcare. Therefore, even though this approach is considered less important in the eyes of the biomedical sector, it has offered results that the biomedical has not been able to offer. This type of approach tackles the more unexplainable misfortunes experienced in Sri Lankan society or misfortunes that cannot be solved by the later points but can be solved by the unexplainable. Much like the next conclusion it moves into the realms beyond the scientific approach as some of these curative rituals have been successful in curing leukaemia where the biomedical approach could not.

· Secondly determinism plays a major role in the lives of some Sri Lankans and that certain extended periods of misfortune (similar to bad luck) have been predicted and must be endured until it ends. This allows for an explanation for why misfortune is happening in ones life but cannot be resolved by the later two conclusions as it is a more unexplainable type of misfortune which anthropology lacks an appropriate model to interpret.


· Thirdly faith is a central pillar of normal life (such as with all the prior ethnographic examples in their many forms) as a method to handle misfortune which anthropology does not have an appropriate model to analyse this. Also the community structure involving the Grama Niladhari is also another method of navigating misfortune (similar to the Songhay chieftain (Stoller 1989)) in Sri Lanka.

· Fourthly we can conclude that the Sri Lankan people place great importance in the biomedical approach for dealing with misfortune (mostly physical and psychological health conditions) and that its results have proven it to be an effective technique especially considering how many biomedical practitioners are positioned throughout Sri Lankan society and the relation they have to the Grama Niladhari and the community. However members of Sri Lankan society seek ethnomedical treatments to managed their misfortune if the Biomedical fails to deliver or is too expensive.

My experience with the supernatural encounter and the individuals I speculate to be two shamans mixed with the different approaches to handling misfortune and some of the success stories of the curative rituals leads me to believe that a medical pluralist approach is being used. This approach includes western style biomedicine, ethnomedicine and community level interactions and the interactions between them all is the approach the people in Sri Lanka use to deal with misfortune in their lives which is similar to many other cultures. I would also conclude that anthropology lacks some key theories to fully address the spiritual aspect of misfortune and why so many people are drawn to it as a solution and to what is scientifically unexplainable and requires reconsideration for this part of the discipline especially considering how many times this type of thing has happened to researchers in the field. 
A Reconciliation between the scientific approach and the reality of anthropological fieldwork needs to be discussed and reviewed as the dichotomy of experience between the two has been causing issues since the discipline’s inception. 
A way to describe this dilemma is with what I call the wheel of perspective (or the theory of perspective). The principles of the enlightenment favouring rationality, logic, reason and scientific experimentation are the foundations of modern science and also a huge part of our culture. This approach, which has the attitude of ‘I will believe it when I see it’ or ‘Prove to me its existence’, has produced some truly outstanding ideas, machines and objects that can perform a myriad of tasks and functions, some of which had never been thought possible and thus makes good on its own promise by creating the very item it initially theorised through logic and reason for all to see and believe. This gives the scientific approach extraordinary gravitas and why it is so respected, it has a clearly defined method of approach and we can all see the thorough process and the final results at the end. 
However there is a problem with this; not everything can be proved and yet it can still exist. For example, I will begin by using a piece of art; let’s say the artist created a piece of art with an intended meaning which he or she wove into the piece they created. People may interpret the painting their way but that initial meaning remains the same, even if the artist dies and is unable to tell us the true meaning they gave to their art this does not mean it has no true meaning, it simply means we can’t prove it. Just because we cannot prove its existence doesn’t mean it isn’t there but more importantly, we have approached the piece of art with a scientific mind using reason and logic. This is only one perspective. A better example would be the mind, what is the mind? Can we prove its existence scientifically? The answer is not really, yet we all use it every day, we all know it exists and is clearly a part of us human beings but it cannot be scientifically verified. Evans Pritchard saw a light that fitted the descriptions of witchcraft according to the Azande and someone died that night, Edith Turner saw the spirit of the tooth rise from the patient and the patient got better, Stoller did what the sorcerer told him to do and the targets sister became paralyzed, I encountered something that caused what would be termed as a completely irrational set of sensations that my friend also felt and many other anthropologists have experienced. Experiences beyond what can be said to have any logical or rational sense in them and yet they still happened and produced results. Just because someone doesn’t believe in something does not mean it doesn’t exist. Approaching life from the scientific perspective is like approaching life from only one way of seeing the world, the scientific perspective is only one perspective, only one way of approaching life, one spoke on a wheel of infinite perspectives. 
Ultimately the wheel of perspective is where the object or experience etc is at its centre and the spokes leading to the outer wheel are all different perspectives, all different ways of understanding what it is they are looking at. From one perspective the experience of witchcraft is considered a rational explanation for misfortune such as in Azande culture whereas Evans Pritchard considered most things to have a cause and effect relationship which fits the scientific perspective. The scientific perspective of reason and logic is too constrained to explain the unexplainable and therefore has caused many issues in the work of anthropologists and other disciplines that deal with the abstract or unexplainable and therefore a new approach, a new type of understanding needs to be developed to understand the unexplainable.
As I had been out in Sri Lanka for three weeks, I have only been able to accumulate a limited amount of data due to the small amount of time I had. I would relish the opportunity to study further and immerse myself properly in the culture of Sri Lankan society to study further the themes I have explored in this dissertation, perhaps the curative rituals most of all.




[bookmark: _Toc8158845]Appendix
[bookmark: _Toc8158846]Discussion with Nerina de Silva and Shani Extended
Nernia also explained that Sri Lanka was a very wealthy country and often earned much of it through trade. There has been roman and Chinese pottery found in one of the ancient trading ports. There used to be a port up in the east and down in the south with Polonnaruwa in the centre between them. The first key city in Sri Lanka’s history is Anuradhapura where there is evidence of north Indian script from around 900 BCE and before that was a megalithic culture that came through India and into Sri Lanka. There has been conflict between the Tamils and the Sinhalese for time immemorial however Sinhalese kings often married Tamil queens from southern India. Sri Lanka was much bigger on the map for trading in comparison to India since biblical times, one of its key trades being precious gems. There was a tri lingual slab which was found with Tamil, Persian and Chinese inscribed upon it, it was created by merchants with it pertaining to the same items being copper, bronzes, silk, silver and gold. 
Nerina told us that the north of Sri Lanka is agriculturally wealthy and is ideal for fishing and farming however communities are losing out to companies. The economic inequality often has caused and causes conflicts and wealth (if spread around) can stop these from happening. There is also the social aspect between higher and lower castes which also create conflict. Under the British the Tamils learned English very quickly and were industrious. As a result villages (often Muslim) and positions of power, influence and wealth were given to the Tamils as rewards. However when the British left, the Tamils were left in these positions of power (whereas the Sinhalese were not in as many of these positions) which they did not want to give up and so tensions between them and the Sinhalese grew, eventually leading to conflict.  
She also recounted prior events in the country’s recent history and that there is a growing religious conflict between Buddhism and Islam in Sri Lanka. Around a decade or two ago Saudi Arabia started supporting the Islamic communities giving them money and resources to construct mosques and use on other necessities but at the same time the burka was introduced. Before this event the Islamic population couldn’t be distinguished from the rest of the population. Also during the civil war the Tamil Tigers chased out the Islamic population of the Jaffna region overnight which has helped to increase tension. The Islamic population had good relations with the Sinhalese until recently where there was an incident in March 2018 on the east coast where there was an incident over a peculiar powder and concerns with it causing infertility. There was also disparity due to unmixed wheat flour which caused incidents in Kandy such as the injuring of a Muslim as a truck was overturned, there have been riots and curfews. There are Anti-Islamic Buddhist groups and some Buddhist extremist groups. Generally Buddhists are promoting bigger families and inciting politicising groups. There is also fear that Isis has infiltrated the country (and Indonesia) and whether they have a hand in causing the riots. It has been regrettable to hear of the tragic jihadist bombings last month which has caused so much carnage.
She also explained to us that Education is punishingly competitive in Sri Lanka (and across Asia). School starts at 7:30 and ends at midday or 1pm. Although education is free many teachers rely on the private tutors after school to get their pupils good grades. However the universities are helping to break apart the caste system. 
Both Nerina and Shani explained that during the British colonial period there were many kind and nice things written and said about Sri Lanka and that some of the writers would often return and settle here. We also discovered that the philanthropist Charles Henry de Soysa who is Shani’s great great Grandfather built the general hospital on his own land and donated it to Sri Lanka so all the people had access to western medicine (he was Sri Lankan). These days that same hospital also serves as one of the country’s leading medical universities as well as a massive hospital complex. 
They also told us that nowadays there is a movement and a law to stop the colonial buildings being destroyed and to prevent destruction, however the developers simply bulldoze these property’s regardless. There is a lot of globalisation at the moment as the Chinese have numerous construction projects on the go across much of the city of Colombo. These properties are also more expensive to live in than the colonial buildings so Sri Lankans can’t afford to live there. I was also told that the Chinese people often buy and develop property and business in other countries, so it cannot be seized by the Chinese government, as a way to protect their future, their family and even their lives.
Temple of the Tooth Extended
“The tooth was brought to Sri Lanka in 310 AD and was worshipped under special patronage of the rulers until it fell under British control. It was brought over by Danta and Hemamala.
According to the accounts of John Doyly the British government pledged to protect the Buddhist religion and its artefacts. Furthermore in 1815 when hearing word of a mad man who was attempting to commit suicide by the temple John Doyly dispatched British soldiers to remove him. He was worried that such an act would despoil the purity of the site if he did commit suicide there.
Governor Robert Brownrigg was involved with putting down the 1817 -1818 rebellions in Sri Lanka but also in a peculiar mix up with the Tooth. The Tooth was reportedly sent to England for evaluation on its authenticity amidst other qualities with the intention of returning it. It was sent but got lost and was then found again after failing to analyse it, it was sent back.
There was also mention of Ayundauic herbal medicine, but I have no further notes on this”
Meeting with the two doctors extended
They also explained that Sri Lanka had 2360 years of kings of which has been recorded in documents such as the Document of Kings and the Greater and Lesser Chronicle of Sri Lanka. The country was in a bad state before the invasion of the European powers because India used to invade and on the last few occasions destroyed the infrastructure and specifically the water systems causing economic collapse as Sri Lanka supplied grain to Asia. In 1815 the last king was captured, exiled and later killed by the British.”
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