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Overview

On the surface, More than Pointy Hats asks a fairly simple question: what can we learn about the emerging variety of modern Paganisms through a detailed consideration of their material culture? By this, I do not mean: how is modern Paganism reflected in its material culture? But, rather, how does material culture instantiate, inform, and participate in the various modern Paganisms of which it is the reflection? Framed this way, the question is considerably more complex, and it is this complexity that More than Pointy Hats will explore.


As I indicate in the précis for Chapter One, “put simply, a religious tradition’s ‘material culture’ is anything—any thing—that contributes to the practice of that religion. Perhaps the most important point to be made here, however, is that nothing—no thing—has any inherent religious meaning. Rather, a thing’s meaning emerges and evolves only within the context of specific often contested social relationships related to that thing. Investigating how these relationships impart meaning to objects, how they have their own meaning reinforced by objects, and how objects and their uses often serve as sites for conflict between various relationship stakeholders brings us closer to understanding more fully the religious traditions of which these objects are a part and the larger sociocultural milieux in which they are embedded.” 


While scholars have been working with material culture for some time now, and there is a significant body of secondary literature developing, the material culture of religion has been slow to catch up to the trend. Yet, few would deny the incredible range of material culture represented in the world’s religious traditions. From a solid bronze statue of Ganesha that drinks the milk offered in devotion each morning to the carefully-devised charts demonstrating the fallacy of evolution and given to fundamentalist Christian homeschoolers, from rosaries and mala to phylacteries and sacred thread, material culture is endemic to religion. To date, however, no one has considered this in terms of the emerging religious cultures of modern Paganism. It is this void More than Pointy Hats seeks to fill.


In the proposed table of contents that follows, I have given a brief summary of the chapter topic, a proposed list of chapter sections, and a few examples of sub-topics within these sections. Please note that I have not included sub-topic listings for each chapter section; many of these will emerge as the research and writing progresses.

Proposed Table of Contents
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Preface:
(I would like a brief preface from a modern Pagan scholar—that is, one who is both a practicing Pagan and a professional scholar)

Chapter One: 
All Things Pagan: An Introduction to Material Culture and Modern Paganism
Chapter One will provide an introduction both to the principal concepts of “material culture” as a way of exploring and understanding religion, and to modern Paganism as a cluster of emergent religious traditions for which material culture is an important, indeed inextricable component. Put simply, a religious tradition’s “material culture” is anything—any thing—that contributes to the practice of that religion. Perhaps the most important point to be made here, however, is that nothing—no thing—has any inherent religious meaning. Rather, a thing’s meaning emerges and evolves only within the context of specific, often contested social relationships related to that thing. Investigating how these relationships impart meaning to objects, how they have their own meaning reinforced by objects, and how objects and their uses often serve as sites for conflict between various relationship stakeholders brings us closer to understanding more fully both the religious traditions of which these objects are a part, and the larger sociocultural milieux in which they are embedded. Following this introduction, I will examine more closely three ways in which material culture discloses and contributes to the various levels of meaning that operate within any religious culture, but specifically modern Paganism. 


1.1
All Things Pagan: Material Culture and Modern Paganism



(a)
All Things: Understanding Material Culture



(b)
Things Pagan: Understanding Modern Paganism


1.2
Pagan Seeing: Material Culture and the Modern Pagan Worldview


1.3
Pagan Knowing: Material Culture and Modern Pagan Epistemology


1.4
Pagan Being: Material Culture and Modern Pagan Identity

Chapter Two: 
Material Literacy: Writing the Craft and Writing the Craft Down
Few religious cultures are as relentlessly literary as modern Paganism. Because, in many ways, it is still a marginalized (often stigmatized) religious presence in the West, modern Pagan knowledge has been transmitted to a new generation of spiritual seekers largely through texts—books, magazines, newsletters, and, for the past several years, the World Wide Web. These texts are an important component in the array of modern Pagan social currency, in that having certain books, having read certain books, and, of course, having written certain books contributes to the various kinds of cultural capital within modern Paganism. From a material culture perspective, however, it is important to recognize that books are not simply texts, they are not merely vehicles for information, although this is an obvious part of their value. In addition to the knowledge they provide, the physical presence of these books—their materiality—often functions as an indicator not only of identity per se but of identity within the context of specific social relationships. While some modern Pagans, for example, display their library holdings proudly, others must hide the few books they do own from the prying eyes of friends and family. In each case, though in different ways, the books themselves have become material markers of identity disclosure. Since many forms of modern Paganism are personally gnostic in terms of ritual, spellworking (in the case of Witchcraft and Wicca), and devotional practice, the ongoing production of sacred texts takes on meaning unlike most other religious traditions. The creation of a personal Book of Shadows, for example, is an important aspect of religious practice for many modern Pagans. Once again, it is important to note that these are not simply texts qua information; they are often profoundly important aspects of modern Pagan practice and material culture. The central question in Chapter Two, then, is: How do modern Pagans relate to their texts, to the material literacy of their religious culture? 


2.1
Books in Print: Material Textuality and Modern Paganism 

2.2
From the Grove to the Tower and Back Again: Newsletters, Magazines, and Academic Journals as Material Culture

2.3
Books of Shadows: The Material Culture of Ritual Literacy



(a) 
Redacting Gerald Gardner: Copying Sacred Texts

(b) 
Raven’s Quill, Dragon’s Blood, and Floppy Disks: Creating Sacred Texts


2.4
Immaterial Textuality: Modern Paganism on the World Wide Web

Chapter Three: 
Craftworking: The Material Culture of Modern Pagan Ritual
While some scholars argue that “material culture” refers only to that which has been explicitly produced through human design and effort, this definition is too limiting for a useful analysis of modern Paganism. Using what I am calling the “found material” of modern Pagan ritual, Chapter Three begins by reconceptualizing the notion of “production” to include the appropriation and sacralization of naturally occurring materials—sticks and stones, for want of a better term. What makes a stick a wand, for example, or a lump of rock a power object? How does the crafting (and all but inevitable commercialization) of the material culture of modern Pagan ritual both inform and impact the epistemology of ritual and the performance of ritual identity? How is authority within modern Pagan communities instantiated in craftworked ritual objects? Following this, I will explore some of the ways in which physical space is transformed into sacred space, including the seeming paradox of a nature religion in sub/urban environments, and the very personal process of altarcrafting. One of the important points that will be reinforced throughout this chapter is that meaning-making within the context of material culture is always an interactional process. That is, no matter how elaborate the ritual setting becomes, there was a time when it was no more than a clearing in the forest, an apartment in the city, or a steamer trunk in the attic. It is the interaction of religious believers with these spaces and objects that gives them ritual meaning.


3.1
Sticks and Stones: Found Material and Modern Pagan Ritual


3.2
Crafting Ritual Implements: 



(a)
Commercialization of Ritual Implements



(b)
Making One’s Own Ritual Implements


3.3
The Ritual Macrocosm: When a Room Becomes a Circle


3.4
The Ritual Microcosm: Altarcrafting


3.5
Symbolic Selves: When the Material Becomes Spiritual

Chapter Four: 
The Well-Dressed Pagan: More than Pointy Hats
Few aspects of material culture say more about who we are, or who we want to present ourselves as, than the clothes we wear—or, in the case of many modern Pagans, choose not to wear. While some religious traditions have dress codes that are enacted with varying degrees of rigor, the sartorial continuum among modern Pagans ranges from business suits to ritual nudity, from a silver pentacle tucked discretely under one’s shirt to Laurie Cabot’s flowing black velvet capes, and, as the title of the first section indicates, “from fairy wings to gothic chic.” All of these, however, point to the body as a primary site for encoding, inscribing, and performing one’s identity. Working from the outside in, as it were, Chapter Four begins with a consideration of modern Pagan outerwear—from everyday clothes to festival masks, costumes, and ritual regalia—and ends with a discussion of ritual and non-ritual nudity. While it may seem odd to discuss nudity in the context of material culture, it is a practice that only makes sense when viewed in relationship to the clothed body. One of the important questions here is: “How is nude different from naked?” and, following from this, how does the former shift or subvert power relationships that are often associated with the latter? Looking ahead to Chapter Seven, the discussion in this chapter also explores how venue plays an important role in the way material fashion is employed among modern Pagans.


4.1
Clothing Light and Dark: From Fairy Wings to Gothic Chic


4.2
Bejeweled: The Power of Adornment



(a)
The Power Displayed: Ritual Jewelry and Modern Pagan Authority



(b)
The Power Concealed: Ring and Things as Modern Pagan Resistance


4.3
Inscribing Identity: Body Decoration and Modification


4.4
Sky-clad: The Material Culture of Non/Ritual Nudity



(a)
Nude is not Naked: The Cultural Power of Skin

Chapter Five:
The Art of the Craft: The Aesthetics of Material Paganism
While many modern Pagans might balk at conceptualizing artistic creativity as a distinct form of cultural capital, the fact remains that, broadly speaking, such creativity is a highly valued commodity within many modern Paganisms. Some, for example, attribute their initial acceptance into a modern Pagan community as a direct result of their artistic ability, while others regard the practice of their art as inseparable (even indistinguishable) from their practice of Paganism.  Though the boundaries between them are at times somewhat ambiguous, Chapter Five makes a rough distinction between “art” and other forms of material culture that have been considered to this point. A beautifully carved and decorated wand, for example, may indeed be a work of art, but its primary function (and the purpose for which it was created) is ritual. “Art,” on the other hand, as I am using it here, is material culture created first and foremost for its aesthetic value. This is not to say, of course, that it has no other social, cultural, or devotional function. In fact, two of the purposes to which art is often put when on public display is confrontation and affirmation, either a challenge to dominant social and cultural structures or a recognition that alternatives to those structures are available. These purposes can only be fully understood, however, when their use is located in the wider spectrum of worldview, epistemology, and identity that has informed the discussion so far. Though few might regard them as “art,” part of this section will discuss the numerous different kinds of bumper stickers and modern Pagan “pop art” that form a substantial portion of this type of material culture. Once again, from a material culture perspective, it is important to recognize that even something as mundane as a bumper sticker—“Born Again Pagan,” for example—is the material trace of a conception, design, and production process that is rooted in a very particular set of epistemological understandings and contested social relationships. The concluding section in this chapter will consider the differences and similarities between the display of modern Pagan art and its creation as an act of devotion.


5.1
Art and the Artist: Aesthetics and the Cultural Capital of Creativity


5.2
Public Art: Material Representations of Modern Pagan Resistance



(a) “How dare you presume I’m a Christian”: Art as Confrontation



(b) “Pagan and Proud”: Art as Affirmation


5.3
Private Art: The Material Presence of Modern Pagan Practice

Chapter Six:

Crafting Insight: Material Culture and Modern Pagan Divination
Divination is not a part of every modern Pagan’s spiritual repertoire, but it is an important aspect of ritual and devotional practice for many, and popular culture has long associated Witches with such well-known divinatory tools as crystal balls and tarot cards. The importance of this facet of modern Pagan belief and practice is highlighted by the explosion of interest in different divination systems, and the concomitant development of systems more closely aligned to particular Pagan paths. Rather than simply variations on the venerable Rider-Waite cards, for example, hundreds of different tarot decks are now available, many of which have explicitly Pagan themes, images, and interpretive commentary. As objets d’art, crystal balls are available with stands sculpted to reflect the modern Pagan beliefs of the user. The runes of the Elder Futhark are now inscribed on everything from oak buttons and gemstones to cards and camel bones. Other practitioners have developed new (or claim to have recovered old) divination systems based on popular modern Pagan mythologies, including (but hardly limited to) Celtic Wisdom Sticks and The Celtic Book of the Dead (both Caitlín Matthews); The Druid Animal Oracle (Philip Carr-Gomm); The Celtic Tree Oracle (Colin and Liz Murray); The Faeries’ Oracle (Brian Froud); Witches Runes (Silver RavenWolf); and even a divination system derived from discarded computer keys (Patricia Telesco and Sirona Knight). In addition to surveying the range of divination systems within modern Pagan culture, Chapter Six will also consider the divination tool as object per se, and discuss the interactional aspects of various divination practices, as well as the rationales that underpin them. How should tarot cards be stored, for example, and why? Who should shuffle the cards prior to a reading, and what accounts for the difference in beliefs about this? Finally, what happens to divination practices when they move online? What kinds of cultural capital are brought to bear when the oracle is, in fact, an algorithm?


6.1
Throwing the Spread: The Material Culture of Divination



(a)
Cards, Runes, and Crystal Balls: The Material Spectrum of Divination



(b)
Point-of-Sale Seership: Commercializing Divination


6.2
Drawing the Cards: Divination Tools as Visionary Art


6.3
Handling the Deck: Interphysicality and Divination


6.4
Digitizing Divination: The Algorithmic Oracle

Chapter Seven: 
Landscaping the Craft: Paganism and Place
It is axiomatic that many of the outdoor sites that modern Pagans reverence and use for ritual purposes are what we might call “found landscapes.” That is, they were not created by those who use them now, but have been appropriated and reinterpreted for modern ritual use. The most obvious example here is Stonehenge, but there are numerous other neolithic sites in Europe and so-called power sites in other parts of the world that have attracted the interest and investment of modern Pagans. Conversely, many other sites are created landscapes, designed and constructed for ritual, festival, meditative, or sanctuary purposes. Moving from the microcosmic and internal world of divination to the macrocosmic and external world of landscape, Chapter Seven discusses the transition into and out of sacred space as that movement is mediated by these various types of landscapes. From a material culture perspective, the central questions here are: how do modern Pagans interact with the various landscapes they encounter, what social, cultural, and religious rationales underpin those interactions, and effects do those interactions have on other local ecosystems, both physical and cultural? What are the differences and similarities between the reappropriation of a ritual site (e.g., Stonehenge) and the creation of one (e.g., the Summerlands nemeton in Tucson)—a process I call “ritualscaping.” How does modern Pagan pilgrimage, such as the Goddess tours conducted by Carol Christ, use the power of landscape and ritualscape to interpret modern Pagan religious practice and inscribe modern Pagan identity? How has the modern Pagan relationship with the natural environment manifest itself as “sanctuary,” as religiously motivated resistance to dominant cultural practices that are inimical to the environment? And, finally, revisiting some of the material from Cyberhenge, how can we speak of modern Pagan place when there is no “place” (u-topia) there?


7.1
Landscape Past: Modern Paganism and Neolithic Memory



(a)
Ritualizing Place: Stonehenge



(b)
Ritualscaping Place: Summerlands


7.2
Landscape Present: Modern Pagan Pilgrimage


7.3
Landscape Future: Modern Pagan Environmental Protection



(a)
Circle Sanctuary, Wisconsin



(b)
Ozark Avalon, Missouri


7.4
Cyberhenge Redux: Modern Paganism and Online U-topia

Chapter Eight:
Pop Culture Paganism: Any Good News for the Craft?
In terms of cultural stereotyping, two of the most prominent popular challenges to the legitimacy of modern Paganism as serious religious practice come from what I am calling the “dark side” and the “light side” of material representation, epitomized by films such as The Craft on the one hand, and television series like Charmed on the other. One of the important points that I will argue in this chapter, though, is that in some cases this stereotyped “pop culture paganism” could function to de-escalate potential social tension. For all the problems inherent in the notion of a “Secret Spells Barbie,” for example (which appears to have been discontinued by the manufacturer), I would like to suggest that in Mattel’s trademark blonde modern Paganism actually finds something of “an unlikely ally.” That is, few if any other new religious movements have been so favorably (if inaccurately) portrayed by a major toy manufacturer. Consider what trouble might have been avoided for some groups if the toy industry had embraced “Unificationist Barbie” or “Hare Krishna Ken”? Or how might social tensions over brainwashing panics in the 1970s and 1980s have been minimized if the entertainment industry—which is perhaps the major generator of material pop culture and which is, in its Hollywood incarnation at least, very conservative—had produced popular television shows about happy, healthy Moonies or Krishna devotees? On the other hand, some modern Pagans have used the pop culture aspects of the entertainment industry as a platform to market their own version of the Craft. In this regard, consider whether something like Silver Ravenwolf’s Teen Witch Kit, which for the past few years has been prominently displayed in my local Barnes and Noble stores during gift-giving seasons, would have been possible without the ancillary support of the pop culture industry. In Chapter Eight, the important question is not what is out there in terms of “pop culture Wicca” versus “real Paganism,” but how these different domains of experience and material culture interact with and inform each other.


8.1
The Challenge of Material Culture: Overcoming Celluloid Stereotyping



(a)
Challenges from the Dark Side: The Craft


(b)
Challenges from the Light Side: Charmed

8.2
“Secret Spells Barbie”: An Unlikely Ally


8.3
“I’m in the Witchcraft Industry. What about you?”: The Pop Culture Commodification of Modern Paganism



(a) 
Fifty-cent Crystals and Reusable String: Riding the Pop Culture Wave

Chapter Nine:
Conclusion: Much More than Pointy Hats

Chapter Nine revisits the main conceptual structure that I introduced in Chapter One: that modern Pagan material culture is both reflective and constitutive of modern Pagan belief and practice. Learning how the modern Pagan worldview allows a stick to become a wand, for example, how that wand facilitates modern Pagan ritual practice epistemologically, or how the physical object of the wand instantiates modern Pagan identity will help us more fully understand this array of emerging and maturing religious traditions. In many ways, More than Pointy Hats: The Material Culture of Modern Paganism builds on and extends some of the theoretical concepts that I introduced in Cyberhenge: Modern Pagans on the Internet (Routledge 2005), specifically the personally gnostic character of modern Pagan belief and practice, and the tension between open source and closed source dynamics within the larger orbit of modern Paganism.
 Rather than demonstrate these concepts in terms of modern Pagan interaction with the online environment, this book does so within the considerably larger and more accessible orbit of material culture.

Bibliography
Index
Target Audience
There are two obvious target audiences for this book: academics and modern Pagan practitioners. Indeed, properly marketed, More than Pointy Hats could have tremendous cross-over appeal.

For academics, the book will be sufficiently theoretical to appeal to scholars of various disciplines. Sociologists and historians of new religious movements will like it because it will not simply catalogue examples of modern Pagan material culture, but organize those examples into a rigorous explanatory framework. Scholars who have traditionally worked with material culture—anthropologists and archeologists, mainly—will appreciate it for the contribution it will make to the larger disciplines of which they are a part. And scholars of modern Paganism (both practitioners and not) will want it because it should make a substantial contribution to their specific area of study. Since this is a rapidly growing of study, More than Pointy Hats should be well positioned to make a valuable contribution in this regard as well.

The book will, however, be sufficiently accessible for use as a classroom text, an appeal that would only be enhanced if it could be well-illustrated. Potential course adoptions include:

· “Cults, Sects, and New Religious Movements”: many religious studies department now offer such courses regularly, though the rubric may vary. Indeed, for departments with an NRM specialist on the faculty, these course are often offered on an annual basis.


· “Witchcraft and Paganism”: though often bundled with the New Age, courses that consider modern Paganism more specifically are beginning to appear.

· “History of Witchcraft”: very often taught in history departments, these courses regularly include modern manifestations of religious practice grounded in the mythistory of Witchcraft.

· “Religion and Popular Culture”: courses are now taught regularly on this topic, and often include such manifestation of popular culture as Charmed, Sabrina the Teenage Witch, and other celluloid pagans—all of which will be discussed in the book.

· “Sociology of Religion”: this book will be useful as a textbook demonstrating either research methods and/or sociological theory.

· “Cultural Anthropology”: more and more students are looking to do anthropological work among modern Pagan communities, often because they are practitioners themselves; this will be a useful addition to the cultural anthropology courses whose instructors are open to this development.

Modern Pagan practitioners, as I note above, are part of a “relentlessly literary” religious culture, endlessly interested in the ways their traditions are developing. What books modern Pagans are reading, for example, which they recommend, and which they advise co-religionists to stay away from form a substantial part of discussion in the many active modern Pagan online discussion forums.

Marketing


Conferences: Academic
· American Academy of Religion: New Religious Movements group; Sociology of Religion Group; Contemporary Pagan Studies group. There are also regional meetings in addition to the annual meeting.

· Association for the Sociology of Religion: regularly has papers presented on aspects of modern Paganism, both in terms of its presence as a new religious movement and its impact on popular culture.

· Center for Study on New Religions (CESNUR): sponsors an annual conference at which papers are regularly presented on many aspects of modern Paganism.

· Society for the Scientific Study of Religion: second in size to the AAR, papers are regularly presented on modern Paganism.

· American Anthropological Association
Conferences and Festivals: Pagan
· Many modern Pagan groups host large festivals every year at which the latest literary offerings are often prominently featured.

Journals:
· The Pomegranate: The International Journal of Pagan Studies
· Journal of the American Academy of Religion
· Nova Religio: Journal of New and Emergent Religions

· Sociology of Religion

· Journal of the Society for the Scientific Study of Religion

· Ecotheology: The Journal of Religion, Nature, and the Environment

· Diskus: The On-Disk Journal of International Religious Studies
Magazines:
· Pangaia: A Pagan Journal for Thinking People

· SageWoman

· newWitch

· Circle Magazine

· Magical Blend
Competing and Complementary Titles
Currently, there is nothing that would compete with this work, and with the explosion of interest in modern Paganism—at both the popular and academic levels—this book would have important cross-over appeal. With the success of Colleen McDannell’s Material Christianity as a classroom text, books on material culture has become more and more popular for course adoption.

Manuscript Length and Submission

I anticipate that the text of More than Pointy Hats: The Material Culture of Modern Paganism will be about 125,000 words, including the bibliography, endnotes, and index. It would increase the value of this book, obviously, if illustrations could be included. While McDannell’s Material Christianity, I think, is overdone in this way (though it maintains an attractive price-point at $26), illustrations would be essential to the message of the book and would make it much more attractive for both classroom and popular use. 


A draft manuscript could easily be delivered within twenty-four months of a signed contract.

� 	In Cyberhenge, I define “open source” and “closed source” as a dynamic continuum based on the ability of religious adherent to make fundamental changes to religious belief, ritual, and practice. Open source traditions allow for, and even encourage such creativity; closed source traditions proscribe it.





