INTRODUCTION
Rosi Braidotti has defined life as a transversal force ‘that cuts across and reconnects previously segregated domains’ (2006: 99). This may be one of the key principles that can help us define numerous peoples’ system of thought, religiosity and worldview; it is shaped principally by the notion of life as an all-pervading force. In contrast, the humanism dominant in the West has fragmented our conception of reality (Descola 2005) and imposed the idea of humanity being the measure of all things (Braidotti 2013), preventing us from understanding systems which value the ‘non-human’ and their connection with that domain through an all-pervading force. Today, the posthumanist line of thought provides us with the opportunity to appraise other systems of thought differently. This perspective values systems which connect the human and non-human, above the universalist position of foregrounding the human. It distances us from the vision of Levy-Bruhl, for example, who classed the law of participation –by which the person was understood as one linked to their groups and surroundings, rather than as a clearly separate subject– an example of a ‘primitive and pre-logical mentality’ (1922). In contrast, it is worth drawing on the genuine contribution made by Geertz, who moved beyond the tension between traditional and modern which had constrained the study of religions. The work in question (his chapter on ‘Ritual and social change: a Javanese example’, 1973) centres on the logico-meaningful level of interpretation, giving meaning to a Javanese funeral which no longer fits into a changing social reality. According to Geertz, understanding religion means immersing oneself in this logico-meaningful level of interpretation in which everything is possible, and which distances itself from the causal-functional level that has dominated our understanding of the world for over a century. At this degree of abstraction, we find many rationalities and expressions of thought which cannot be classified as traditional, but are modern and of the moment. In this sense, religion can be understood as the historical product of discursive processes, as Talal Asad (1993) has argued:
	My argument is that there cannot be a universal definition of religion, not only because its 	constituent elements and relationships are historically specific, but because that definition is 	itself the historical product of discursive processes.
This is perhaps the key challenge: to see religiosity and its manifestations as examples of modernity which allow us to capture how they fit into contemporary society (Geertz 1973; Palmié 2004), and which help us understand the ontological domains and principals organizing the thought and experience of entire groups of people in today’s world. Building on this introduction, this article aims to further understanding of certain principles which structure thought in Africa, taking the example of the ivanga ritual, performed by people known as Bomanga from the coastal zones of Gabon, Equatorial Guinea and Cameroon. Analysis of this ritual makes it possible to explore these groups’ performative strategies, which are organized by conceptual frameworks encompassing an entire way of thinking and experiencing reality: from the visible to the invisible, the ideal to the everyday, the real to the unknown, the sensory to the non-sensory, the parts to the interrelated whole. 




THE AFRICAN WORLDVIEW
If we accept that there are a variety of ontological domains[endnoteRef:1] in Africa we should ask ourselves if there are any common principles that shape them. We should be able to identify the principles which govern these structures of thought, which organise the way people think in one place or another. Because, as Henri Bergson suggests (1935: 178): [1:  The idea of ontologies is plural rather than singular to convey the many varieties that may exist. ] 

	Let us cast a glance backward at life, this life which we had previously followed in its 	development up to the point where religion was destined to emerge from it. A great current of 	creative energy is precipitated into matter, to wrest from it what it can. At most points, 	remember, it came to a stop; these stops are equivalent, in our eyes, to the phenomena of so 	many living species, that is to say, of organisms in which our perception, being essentially 	analytical and synthetic, distinguishes a multitude of events combining to fulfil a multitude of 	functions; yet the work of organization was but the step itself, a simple act, like the making of 	a footprint, which instantly causes a myriad grains of sand to cohere and form a pattern. 
If we follow this idea through, the analogy of a footfall which ‘instantly causes a myriad grains of sand to cohere and form a pattern’ (a structure), we may conclude that an array of diverse ontological domains are like a picture, given an underlying meaning by certain dominant principles. By connecting domains we can go beyond mere appearance to reach the hidden structure, where the fundamental properties of all things in the world can be found. An illustrative example is the Musée de l’Homme de Paris’ permanent exhibition, Qui somme-nous, d’où venons-nous, où allons-nous? (2015), specifically the part dedicated to 1001 Façons de penser le monde (Merlin 2015: 48-51). This displays the principles that structure thought in different parts of the world –Australia, Africa, Europe and Asia– on how to represent the world and the person. While the case in which 1001 Façons de penser le monde is displayed contains what is undeniably an assemblage of a multiplicity of objects, they are brought together by the apparent simplicity of the principles that define them. Europe is one of the areas in which humans take a central position, separated from that considered “natural”; Africa is where humans and spirits are closely related and the central issue is the role assigned to each element that makes up the world; in Australia, aboriginal people classify humans, plants and animals on the same level, with similar moral and physical qualities; and in Asia balance is sought between a range of beings, the celestial and earthly powers, according to a principle of correspondence which allows the structure of the smallest things (microcosms) to be represented in the largest (macrocosms), making the human being a world in miniature. 
Returning to our argument, the aforementioned principles belong to a higher level of abstraction, and are so powerful due to the large amount of meaning they encapsulate that they are repeated over time. The result is that experience –even when it is changing– is interpreted through them (Sapir 1934; Turner 1967). They may even be seen as eternal truths, the archetypes described by Mircea Eliade (1949). As these are structures behind various conceptions of reality, they belong to a transcendental order[endnoteRef:2]; they are usually implicit, but are often explicit, and they are expressed through contemporary behaviour (Ingold 2015). In short, they are a meta-discourse or a form of meta-communication, stating a lot more than they assert.  [2:  Or as Eliade (1949) states, they are of a mythical order, even causing regression to the ‘original time’, when the myths’ events occurred. ] 

[bookmark: _GoBack]Taking this proposition as a starting point, which plays with space and time, the general and the specific, the traditional and the contemporary, this article will proceed to reflect on the principles that govern African ontologies, from an anthropological perspective and drawing deeply on ethnography. 

