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CA� Online-Only Material: Supplement A

Many anthropologists of Inner Asia have examined the use
of ritual cairns that pepper the landscape of the region. These
cairns are devoted to a variety of spirits and are typically
placed on territorial borders. Cairn rites devoted to these
spirits can be both collective and individualized affairs, and
some anthropologists have suggested that collective cairn rites
may facilitate a stronger sense of in-group solidarity, which,
in turn, must be predicated on a heightened sense of trust-
worthiness signaled by ritual participants. The present work
investigates whether or not people in the Tyva Republic find
others who regularly participate in cairn practices as more
trustworthy than those who do not engage in such rituals.
Indeed, ethnic Tyvans who regularly participate in these rites
are perceived as more trustworthy than ethnic Tyvans, Chris-
tian Tyvans, and Christian Russians who do not. These find-
ings strongly suggest that cairn practices ritualistically display
commitment to others and thus help explain why the tradition
persists throughout Inner Asia.

Ritual cairns are a central feature of the various religious
traditions throughout pastoralist Inner Asia (Bawden 1958;
Djakonova 1977, 2001; Halemba 2006:168–170; Kuzhuget
2002, 2003, 2006:85–90; Vreeland 1953:175–180, 256–258).
At these mounds of stones or tree branches (see CA� online
supplement, figs. A1–A4), people make offerings to local spir-
its by burning incense and leaving money, food, tobacco, or
prayer ties. Some of the earliest known cairn complexes are
among Mongolia’s khirigsuur monuments (Allard and Er-
denebaatar 2005:548; Fitzhugh 2009a, 2009b), some of which
have been dated to the third through first millennium BCE
nomads of the Early Iron Age (Wright 2006, 2007). Ritual
cairn customs are still observed among many Inner Asian
groups, and ethnographers continue to try to understand
them fully (Birtalan 1998; Humphrey 1995; Purzycki 2010,
2012).

� 2013 by The Wenner-Gren Foundation for Anthropological Research.
All rights reserved. 0011-3204/2013/5403-0006$10.00. DOI: 10.1086/
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Throughout Inner Asia, cairns (obo, oboo, ovoo, ovaa are
regional variants of the term) often indicate the presence of
resident groups. As Humphrey (1995) notes, cairns are “oc-
cupation-marks, in the sense of ‘We are here’” (146). Markov
(1976) observed that the pasture boundaries of each campsite
in the Tyva Republic were marked, and newly formed terri-
tories entailed the erection of new mounds. As such, cairns
are undoubtedly bound up in notions of territory and iden-
tity—associations also found in the etymology of the term.
Sneath (2007) details how the Manchus “imposed on com-
mon subjects” (3) “administrative and tax units [which were
also] used by both Russian and Iranian states” (146). These
units were called oba (also ova, obog, obúg, ovog). Interestingly,
among the Turkic Iranian Yomut,

the smallest residence group was a group known in Turkmen

as an oba. This consisted of a group of households which

together shared a joint estate with reference to a defined

stretch of territory known as the territory of the oba. All

members of the oba had a right to camp and pasture their

livestock anywhere on the oba’s territory. Outsiders could

do these things only after obtaining permission from the

residents. (Irons 1974:640)

Since the term has referred to both residence groups and
cairns placed on their borders, an important question
emerges: why are cairns imbued with religious significance?
The answer lies in the nature of religious ritual.

While many anthropologists (e.g., Durkheim 2001 [1915];
Turner 1995) have observed that religion fosters social co-
hesion, Rappaport (1979, 1999) explains how this works by
arguing that participation in religious ritual communicates
two things: it conveys both acceptance of the community’s
traditions (e.g., moral codes, social obligations, institutions,
etc.) as well as the acknowledgment that one can be held
accountable if he or she breaches these expectations. He in-
sightfully observed that whereas belief is a private, internal
state, public rituals are the external expression of acceptance.
This “establishes an obligation to abide by whatever conven-
tions . . . that order represents” (1999:395).

Building on this, current approaches argue that religious
rituals are actually communicative signals of solidarity to
other people because their costs are reliable indicators of com-
mitment and trustworthiness (see Alcorta and Sosis 2005;
Atran and Norenzayan 2004; Bulbulia 2004, forthcoming;
Bulbulia and Sosis 2011; Cronk 1994; Irons 2001; Sosis and
Alcorta 2003). Superficially, these messages convey that one
is devoted to the religious tradition and its spirits; however,
they also convey that one is committed to the other individ-
uals engaged in that tradition. Accordingly, ritual costs “tend
to honestly index cooperative dispositions, enabling coop-
erative signallers and audiences who exchange such displays
to reliably assort while avoiding defectors” of social obliga-
tions (Bulbulia and Sosis 2011:367). There is emerging evi-
dence suggesting that religion evolved for this very purpose.
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Table 1. Demographics per treatment

Treatment KezhikR KezhikNR KezhikX Andrey Total

Men 18 17 15 23 73
Women 20 20 17 20 77

Total 38 37 32 43 150
Age (M) 34.71 33.57 30.41 30.79 32.39
Age (SD) 12.37 11.45 9.38 7.33 10.32

Note. M p mean; SD p standard deviation.

Table 2. Results for individual planned contrasts (1–9) of
mean attributed trustworthiness

Contrast Prediction t P r

1 KR 1 KNR � KX � A 4.74*** .000 .37
2 KR � KNR 1 KX � A 3.85*** .000 .30
3 KR � KNR � KX 1 A 2.45*** .008 .20
4 KR 1 KNR 3.05*** .001 .24
5 KR 1 KX 4.04*** .000 .32
6 KR 1 A 4.49*** .000 .35
7 KNR 1 KX 1.10 .138 .09
8 KNR 1 A 1.32 .094 .11
9 KX 1 A .14 .446 .01

Note. t p t-statistic; r p Pearson’s r; df p 146.
*** P ! .001; one-tailed t-tests.

For example, Ruffle and Sosis (n.d.) found that both re-
ligious and secular Israelis trust religionists more than the
nonreligious. Elsewhere (Sosis and Ruffle 2003), they found
that male religious kibbutzim who engaged in collective rituals
took less money from a common pool than did religious
females who do not participate in collective rituals and secular
kibbutzim of either sex. In addition, Tan and Vogel (2008)
found that among Germans, religiosity predicts trustworthi-
ness and willingness to trust others in economic games, and
Soler (2012) found similar effects among Afro-Brazilians.
Sosis and Bressler (2003) demonstrated that religious com-
munes last longer than their secular counterparts, suggesting
that religious costs even sustain cooperative relations. More-
over, in places where warfare frequency is higher, and there-
fore having greater organizational need, Sosis, Kress, and Bos-
ter (2007) found that ritual costs are especially high. How,
then, do these findings relate to Inner Asian ritual cairns?

Provided that cairn practices entail costs, we would expect
to see stronger bonds between those who participate, and
these bonds should be predicated on a sense of trust (Bach-
arach and Gambetta 2001; Sosis 2005). Indeed, ethnographers
of Inner Asia have made such observations. Sneath (1992)
notes that for Mongolians, “as a cultural means of expressing
solidarity, unity and the position of a group with respect to
other group [sic] the obo ceremony is an excellent method”
(314; see also Humphrey 1995:146–147; Purzycki 2010). In
other words, while cairns mark territory, collective rituals
conducted at them express individuals’ solidarity with in-
group members and conveys that solidarity to out-groups. If
costly religious rituals “honestly index cooperative disposi-
tions” (Bulbulia and Sosis 2011:367), then stopping at cairns
to observe local customs should signal trustworthiness to all
those observing. We addressed these concerns in the Tyva
Republic (Tyva).

Ritual in the Tyva Republic

Tucked away between the Sayan and Tangdy-Uula mountain
ranges in southern Siberia, Tyvans maintain many of the el-
ements of the religious traditions described above. In partic-
ular, Tyvans continue to pay homage to local spirits (cher eezi,
literally “master of the place,” pl. cher eeleri) at cairns (ovaa,
pl. ovaalar).1 These spirits are often viewed as ancestor spirits

1. For the sake of consistency and clarity, we use Tyvan terms as group nouns
(e.g., “ovaa are” and “aal are” rather than “ovaalar are” and “aaldar are”).

or creations of nature and perceived to own the region over
which they lord (Purzycki 2010, 2012). Spirit-masters do not
punish people for failing to perform rituals, but one’s luck
can be affected negatively if one does not stop to make an
offering during travels. Moreover, it is important to note that
by and large these spirits are neither concerned with nor
punish people for moral transgressions (Purzycki 2010, 2012,
n.d.). Like other cases throughout pastoralist Inner Asia, one
regularly finds Tyvan ovaa on regional borders, mountain
passes, and mountaintops, often marking the territories and
travel routes of families’ campsites (aal, ail in Mongolian).

Vainshtein (1980) notes that “it was normal for each aal
to have its own more or less traditional migration routes
which were followed year after year. Knowing this, Tuvinian
herdsmen . . . avoided grazing their cattle along the routes
of other aals” (84). If engaging in ritual increases perceptions
of trustworthiness, this may be useful for minimizing defen-
sive measures against and strengthening bonds with resident
out-group members; conveying one’s commitment to local
spirits conveys one’s commitment to fellow travelers, local
residents, and the resources they require to feed livestock
(Purzycki 2010). In other words, stopping on a mountain
pass or peak on territorial borders to make attractive offerings
may convey not only one’s own local outgroup membership
status but also that one has “altruistic intentions” (Bulbulia
2004).

In Tyva, there are two general forms of cairn rites (see also
Halemba 2006:168–170). Ovaa dagyyry (ovaa sanctification)
rites are collective, male-only, affairs conducted annually or
seasonally (see fig. A4). Typically, competitive games such as
wrestling, archery, and horse racing follow the ceremonies.
Eldest males, shamans, and lamas often lead (Humphrey and
Sneath 1999:123–127). Individualized art dagyyry (mountain
pass sanctification) rites, on the other hand, typically take
place in transit. During these rituals, people humble them-
selves and pray, circumnavigate the ovaa three times while
thinking only good thoughts, and leave offerings. Does ritual
participation at ovaa therefore elicit higher perceived trust-
worthiness? This is the central question of the present work.

This content downloaded from 137.99.31.134 on Tue, 14 May 2013 08:37:38 AM
All use subject to JSTOR Terms and Conditions

http://www.jstor.org/page/info/about/policies/terms.jsp


Purzycki and Arakchaa Ritual Behavior and Trust in the Tyva Republic 383

Table 3. Descriptives and statistics for Kolmogorov-
Smirnov tests of normality for each variable by
treatment (P 1 .05)

N M SD Mdn D df

CHILD:
KezhikR 38 2.79 1.93 3 .23 38
KezhikNR 37 1.57 1.76 1 .30 37
KezhikX 32 1.53 1.61 1 .24 32
Andrey 43 1.56 1.62 1 .20 43

Total 150 1.87 1.80
RETURN:

KezhikR 38 2.87 1.53 3 .27 38
KezhikNR 37 1.97 1.67 3 .27 37
KezhikX 32 1.97 1.73 2 .19 32
Andrey 43 2.16 1.90 2 .20 43

Total 150 2.25 1.74
WILLING:

KezhikR 38 3.26 1.13 3 .30 38
KezhikNR 37 2.43 1.41 3 .28 37
KezhikX 32 1.91 1.42 2 .21 32
Andrey 43 2.12 1.79 2 .16 43

Total 150 2.44 1.54
PURSE:

KezhikR 38 3.16 1.39 3 .27 38
KezhikNR 37 2.46 1.56 3 .28 37
KezhikX 32 2.28 1.35 3 .30 32
Andrey 43 1.95 1.63 2 .19 43

Total 150 2.45 1.55
HONEST:

KezhikR 38 3.29 1.11 3 .29 38
KezhikNR 37 2.86 1.36 3 .27 37
KezhikX 32 2.5 1.46 3 .26 32
Andrey 43 1.84 1.56 2 .18 43

Total 150 2.6 1.48
LEND:

KezhikR 38 3.76 1.24 4 .19 38
KezhikNR 37 2.65 1.75 3 .23 37
KezhikX 32 1.81 1.49 1 .24 32
Andrey 43 2.14 1.74 2 .17 43

Total 150 2.61 1.73

Note. N p sample size; M p mean; SD p standard deviation;
Mdn p median; D p test statistic for Kolmogorov-Smirnov
test; df p degrees of freedom.

Hypotheses

If religious rituals reliably convey trustworthiness, then we
would expect that, all else being equal, Tyvans should trust
other Tyvans who regularly conduct rituals at ovaa more than
other Tyvans who do not. Alternatively, if cairn practices are
merely conventions borne out by a pastoralist economy with
no social effects, then participants should not be perceived
as any more trustworthy than any other individual. Addi-
tionally, nonparticipating ethnic in-group members should be
considered more trustworthy than ethnic Tyvans who reject
traditional religious practices (i.e., Christian Tyvans) and non-
participating ethnic out-groups (i.e., Russians). Observant Ty-

vans, therefore, should be also perceived as significantly more
trustworthy than Christian Tyvans or Christian ethnic Rus-
sians. Additionally, a Christian ethnic Russian should be
deemed more trustworthy than a Christian Tyvan insofar as
the latter may be perceived as rejecting tradition. In sum,
there should be a decreasing trend of attributed trustworthi-
ness to participating Tyvans, nonparticipating Tyvans, Chris-
tian Tyvans, and ethnic Russians (see table 3 for outline of
planned contrasts). The present work examines these predic-
tions.

Methods

We designed a between-subjects study with four treatments
to determine whether or not ritual participation and identity
play a role in trusting a hypothetical individual. Recent studies
(see Jensen and Petersen 2011; Wilson and O’Gorman 2003)
use fictional narratives showing significant effects on par-
ticipants. Given the unpredictability of art dagyyry rites in
Tyva, this methodological paradigm was optimal for testing
our hypotheses.

Each treatment included the same basic demographic ques-
tions and an adapted eight-item scale measuring religiosity
(Nicholas 2004; Nicholas and Durrheim 1995; Rohrbaugh and
Jessor 1975). However, treatments differed slightly in their
introduction to the focal questions concerning trust with de-
creasing similarity to the ethnic, religious ideal. In other
words, these treatments decrease in similarity to participants’
ethnic and religious identities (defining characteristics are in
bold):

Treatment 1 (KezhikR): Kezhik is from Kyzyl. He comes from

a large family. He is a teacher. Sometimes, he drinks araga,

but never too much. When he passes by an ovaa, he always
leaves an offering. He has three children.

Treatment 2 (KezhikNR): Kezhik is from Kyzyl. He comes

from a large family. He is a teacher. Sometimes, he drinks

araga, but never too much. When he passes by an ovaa,
he never leaves an offering. He has three children.

Treatment 3 (KezhikX): Kezhik is from Kyzyl. He comes from

a large family. He is a teacher. Sometimes, he drinks araga,

but never too much. He is a Christian. When he passes
by an ovaa, he never leaves an offering. He has three chil-

dren.

Treatment 4 (Andrey): Andrey is from Kyzyl. He comes

from a large family. He is a teacher. Sometimes, he drinks

beer, but never too much. He is a Russian Christian. He

has three children.

In sum, there are four treatments: the religiously observant
(KezhikR), the nonreligious condition (KezhikNR), the Chris-
tian Kezhik (KezhikX) treatment, and the treatment with an
ethnic Russian Christian (Andrey). Kezhik is a fairly common
Tyvan name. While Tyvans do often name their children with
Russian names, it is extremely unlikely that a Russian would
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Figure 1. Confidence intervals (α p .05) for mean attributed trustworthiness across four treatments.

name his or her child with a Tyvan name. As it is also ex-
tremely uncommon for ethnic Russians to perform cairn rit-
uals, it was necessary to avoid any awkward confounds in the
design by including such a condition.

After reading the introduction, participants completed a
paper and pencil task, including the demographic questions
and religiosity scale, and answered six items that aimed to
measure trustworthiness. Six questions were administered on
Likert scales anchored at 0 and 5. We designed these questions
to measure attributed trustworthiness in a number of ways.
Two questions elicit subjective characterizations of the hy-
pothetical individual (HONEST, WILLING): (1) How honest
do you think Kezhik/Andrey is? and (2) How would you rate
your willingness to trust others like Kezhik/Andrey? Three
questions were about potentially risky behaviors (CHILD, RE-
TURN, LEND): (3) How much would you trust Kezhik/An-
drey to watch your children? (4) How likely do you think
that Kezhik/Andrey would return money to you that you lent
to him? (5) Andrey/Kezhik needs 1,000 rubles [about US$30],
and he asks you to borrow this money.2 He promises to return
it to you in 1 week. If you had this money and you could
lend it, how likely would you give him the money?

One question was about the likelihood that the hypothetical
individual would return a lost belonging (modified from Ruf-
fle and Sosis, n.d.). As it would have been awkward to frame
the scenario as meeting a Christian Tyvan or Russian at an

2. According to the Department of Federal State Statistics Service, the average
salary in Tyva (March 2012) was 16,913 rubles per month (Territorialnyi Organ
Federalnoi Sluzhby Gosudarstvennoi Statistikio Respubliki Tyva). http://www
.tuvastat.ru/digital/region12/2007/10.3.htm.

ovaa dagyyry who might never participate in art dagyryy rit-
uals, we used a wedding scenario. Weddings are collective
affairs shrouded in religious significance with various costs.
Most importantly, weddings often have both ethnic groups
in attendance. Therefore, in order to ensure a consistent con-
text, the following variants were used for PURSE:

Treatments KezhikR and KezhikNR: You met Kezhik at an
ovaa dagyyry. He has your phone number. You accidentally

left your purse/wallet at the ovaa, which is by his place. How

likely do you think he would return it to you?

Treatments KezhikX and Andrey: You met Kezhik/Andrey
at a wedding. He has your phone number. You accidentally

left your purse/wallet at the reception, and he sees it. How

likely do you think he would return it to you?

Treatment protocols were translated into Tyvan, back-trans-
lated into English, and revised for consistency.

Participants

Participants were approached in various locations (e.g.,
schools, educational institutions, clinics, etc.) around the cap-
ital city of Kyzyl and asked to fill out one of the four randomly
assigned treatments. Only adult, ethnic Tyvans who could
speak and read Tyvan well participated. All individuals were
paid 100 rubles (about US$3.33) for their participation. Anal-
yses include only Tyvans who identified themselves as Bud-
dhist or Shamanist. Table 1 shows the breakdown of demo-
graphic variables of each treatment.

A one-way ANOVA demonstrates that there were no sig-
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Table 4. Results for one-way ANOVAS for individual
variables

df F P ω

CHILD:
Between groups 3(149) 4.80*** .003 .27
Linear trend 1(149) 9.15*** .003 .22

RETURN:
Between groups 3(149) 2.28 .082 .16
Linear trend 1(149) 3.01 .085 .11

WILLING:
Between groups 3(149) 6.07*** .001 .30
Linear trend 1(149) 14.43*** .000 .29
Welch’s test 3(79.30) 7.97*** .000 .35a

PURSE:
Between groups 3(149) 4.55*** .004 .26
Linear trend 1(149) 12.74*** .000 .27

HONEST:
Between groups 3(149) 8.00*** .000 .35
Linear trend 1(149) 23.05*** .000 .36
Welch’s test 3(78.98) 8.16*** .000 .35a

LEND:
Between groups 3(149) 10.78*** .000 .40
Linear trend 1(149) 25.95*** .000 .37
Welch’s test 3(79.20) 14.23*** .000 .46a

Note. df p degrees of freedom; F p F-ratio.
a Adj. ω.
*** P ! .001.

nificant differences between age across treatments (F (3, 146)
p 1.56, P p .20). In order to test for effects of participants’
religiosity, we used a modified eight-item scale (Nicholas 2004;
Nicholas and Durrheim 1995; Rohrbaugh and Jessor 1975).
A factor analysis using Varimax rotation failed to replicate a
single factor for this scale. Therefore, the five items that loaded
high on the first factor were selected for use as the religiosity
scale (55.18% variance explained, Cronbach’s α p .78), and
individuals’ scores on the first factor of this reduced scale
were used as an index of religiosity. Neither religiosity (F (1,
144) p 0.15, P p .70), sex (F (1, 148) p 2.65, P p .11),
nor age (F (1, 148) p 1.07, P p .30) had significant effects
on mean attributed trust. Therefore, all tests were conducted
without such controls.

Results

Reponses to the trust questions were highly intercorrelated
(Cronbach’s α p .89) and yielded a single factor in an un-
rotated factor analysis (64.59% variance explained) with an
eigenvalue (3.88) over three times greater than the following
factor (0.69). A test-items analysis showed that removing any
individual variable from the scale would only decrease the
alpha. Therefore, the mean scores of the items were used for
initial analyses. The distribution of each treatment’s mean
attributed trustworthiness was not significantly different from
normal (P 1 .05): KezhikR (M p 3.19; SD p 1.12, D(38) p
0.12); KezhikNR (M p 2.32; SD p 1.12, D(37) p 0.09);
KezhikX (M p 2.00; SD p 1.15, D(32) p 0.11); Andrey (M

p 1.96; SD p 1.44, D(43) p 0.10). Also, the variances were
equal across groups (F(3, 146) p 2.22, P 1 .05).

Overall Attributed Trustworthiness

A one-way ANOVA demonstrates that mean evaluations of
trustworthiness were different across treatments (F (3, 146)
p 8.22, P ! .001, ω p 0.36), and, as predicted, there were
significant linear trends (KR 1 KNR 1 KX 1 A) of decreasing
attributed trust (F (1, 146) p 21.14, P !.001, ω p 0.34; fig.
1). Results from the planned contrasts are detailed in table
2. Contrast 1 tests the prediction that the amount of KezhikR

will be more trustworthy than the pooled individuals in all
other treatments. Contrast 2 tests the prediction that the com-
bined trustworthiness of KezhikR and KezhikNR will be higher
than KezhikX and Andrey, the two obvious religious out-group
members. The latter two treatments consist of individuals
who explicitly do not participate in ovaa practices because
they are in a different religious group, whereas KezhikNR

simply does not stop at cairns. Contrast 3 predicts that all
ethnic Tyvans will be rated as more trustworthy than the
ethnic Russian. Contrasts 4–9 test the differences between
the individual treatments.

Of the four treatments, it is immediately clear that KezhikR

is considered to be the more trustworthy. However, contrary
to predictions 7–9, all individuals who do not make offerings
at ovaa showed no significant differences between each other
in attributions of trust, though KezhikNR was nearly signifi-
cantly more trustworthy than Andrey, suggesting that eth-
nicity plays a minor role in judgments of trustworthiness. In
summary, above all other cases, Tyvans who regularly engage
in cairn rites are thought to be significantly more likely to
live up to social obligations and reliably cooperate in an hon-
est fashion.

Individual Items

Using Kolmogorov-Smirnov tests of normality, all variables
for all treatments were significantly nonnormal at the .05 level
(table 3). Levene’s tests demonstrated that variances were
equal (P 1 .05) across treatments for CHILD (F (3, 146) p
1.25), RETURN (F (3, 146) p 1.78), and PURSE (F (3, 146)
p 1.60). However, the variances of the other variables were
significantly different across treatments: WILLING (F (3, 146)
p 5.77, P p .001), HONEST (F (3, 146) p 3.13, P ! .05),
and LEND (F (3, 146) p 4.23, P p .001). Therefore, Welch’s
F-tests are included for these latter variables.

With the exception of RETURN, which bordered on sign-
ificance, one-way ANOVAs were consistent with the omnibus
analyses (table 4). Planned contrasts were also conducted for
each individual variable as well (table 5). These were also
largely consistent with the omnibus tests showing strong ef-
fects for cairn participation on mean trustworthiness. There
were, however, some notable differences. In the case of the
HONEST variable, KezhikNR was rated significantly higher
than Andrey but no different from KezhikR. Moreover, the
KezhikX was rated as significantly more HONEST than An-
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Table 5. Results for planned contrasts for individual
variables

Prediction t df P r

CHILD:
1 KR 1 KNR � KX � A 3.79*** 146 .000 .30
2 KR � KNR 1 KX � A 2.22** 146 .014 .18
3 KR � KNR � KX 1 A 1.29 146 .100 .11
4 KR 1 KNR 3.05*** 146 .001 .24
5 KR 1 KX 3.02*** 146 .001 .24
6 KR 1 A 3.19*** 146 .001 .26
7 KNR 1 KX .09 146 .466 .01
8 KNR 1 A .02 146 .490 .00
9 KX 1 A �.07 146 .474 .01

RETURN:
1 KR 1 KNR � KX � A 2.58** 146 .005 .21
2 KR � KNR 1 KX � A 1.26 146 .105 .10
3 KR � KNR � KX 1 A .34 146 .365 .03
4 KR 1 KNR 2.25** 146 .013 .18
5 KR 1 KX 2.18* 146 .015 .18
6 KR 1 A 1.84* 146 .034 .15
7 KNR 1 KX .01 146 .496 .00
8 KNR 1 A �.49 146 .312 .04
9 KX 1 A �.48 146 .315 .04

WILLING:a

1 KR 1 KNR � KX � A 4.74*** 86.47 .000 .45
2 KR � KNR 1 KX � A 3.53*** 136.24 .000 .29
3 KR � KNR � KX 1 A 1.38 61.58 .086 .17
4 KR 1 KNR 2.82*** 69.03 .003 .32
5 KR 1 KX 4.36*** 58.84 .000 .49
6 KR 1 A 3.49*** 71.90 .000 .38
7 KNR 1 KX 1.54 65.33 .064 .17
8 KNR 1 A .88 77.40 .190 .10
9 KX 1 A �.57 72.64 .287 .07

PURSE:
1 KR 1 KNR � KX � A 3.29*** 146 .001 .26
2 KR � KNR 1 KX � A 2.81*** 146 .003 .23
3 KR � KNR � KX 1 A 2.51** 146 .007 .20
4 KR 1 KNR 2.02* 146 .023 .16
5 KR 1 KX 2.44** 146 .008 .20
6 KR 1 A 3.62*** 146 .000 .29
7 KNR 1 KX .49 146 .311 .04
8 KNR 1 A 1.51 146 .067 .12
9 KX 1 A .94 146 .175 .08

HONEST:a

1 KR 1 KNR � KX � A 3.91*** 83.14 .000 .39
2 KR � KNR 1 KX � A 4.01*** 133.35 .000 .33
3 KR � KNR � KX 1 A 3.88*** 67.61 .000 .43
4 KR 1 KNR 1.48 69.55 .072 .17
5 KR 1 KX 2.51** 57.29 .008 .31
6 KR 1 A 4.87*** 75.82 .000 .49
7 KNR 1 KX 1.07 63.93 .144 .13
8 KNR 1 A 3.15*** 77.98 .001 .34
9 KX 1 A 1.89* 69.16 .031 .22

LEND:a

1 KR 1 KNR � KX � A 6.12*** 85.10 .000 .55
2 KR � KNR 1 KX � A 4.79*** 136.18 .000 .38
3 KR � KNR � KX 1 A 1.99* 68.64 .026 .23
4 KR 1 KNR 3.17*** 64.71 .001 .37
5 KR 1 KX 5.88*** 60.45 .000 .60
6 KR 1 A 4.88*** 75.74 .000 .49
7 KNR 1 KX 2.14* 66.99 .018 .25
8 KNR 1 A 1.30 76.08 .099 .15
9 KX 1 A �.87 71.49 .192 .10

Note. t p t-statistic; df p degrees of freedom; r p Pearson’s r. One-
tailed test.
a Equal variances not assumed.
* P ≤ .05.
** P ≤ .01.
*** P ≤ .001.

drey. Participants were also more likely to LEND money to
KezhikNR than to KezhikX.

Discussion

As demonstrated in the present work, economic transactions
with spirit-masters signals trustworthiness to people observ-
ing such behaviors. These results provide an important answer
to the question of why Inner Asian groups make offerings at
cairns. Notably, this occurs in a context where spirits are
acutely concerned with ritual behavior and resource main-
tenance (Purzycki 2010, 2011) rather than Abrahamic moral
virtues. In fact, Tyvans moralize cher eezi significantly less
than Christians moralize the Abrahamic god (Purzycki 2012,
n.d.). In the present case, ritualistically signaling trustworth-
iness occurs in a context where supernatural agents are not
explicitly concerned with moral virtues such as honesty or
living up to interpersonal prosocial obligations. These results
are consistent with the research detailed in the introduction
and shed light on what appears to be an intrinsic property
of the dynamic relationship between ritual participation and
participants’ bonds.

One major question requiring further investigation is how
such a tradition evolved. The relationship between ritual
cairns and pastoralism appears to be significant worldwide
(Purzycki 2012; Sierksma 1963). If cairns serve as strategically
located beacons to convey trustworthiness and this helps peo-
ple traveling through others’ land to convey to others that
they pose no threat, this system may actually solve socioeco-
logical problems of resource negotiation rather than merely
being an artifact of the pastoralist economy. Moreover, if
conveying trustworthiness is a consistent feature of costly
rituals, then signal effectiveness may face different challenges
across socioecological contexts. It is as crucial as ever to con-
duct cross-cultural studies of this kind to further aid in our
understanding of ritual and religious expression. The present
study takes an important step toward this endeavor.

Future studies should consider using behavioral measures
of trust, but such research is challenging to conduct cross-
culturally, particularly in contexts such as Inner Asia where
religious practices at cairns are distributed over vast stretches
of land. The present study nevertheless contributes to un-
derstanding by filling an important piece to the puzzle of
religious ritual. Collective rites at ovaa may increase bonds
between participants, but how these translate to increased
levels of cooperation has yet to be systematically addressed.
The results also suggest that the trustworthiness signaled by
rituals is of a domain-general sort; the fact that the anony-
mous observant Tyvan is trusted more with watching partic-
ipants’ children, for instance, is fairly remarkable, as there is
no immediately apparent relationship between ritual partic-
ipation, spirit-masters’ concerns, and the risk involved in hav-
ing an anonymous individual take care of one’s progeny.
However, the individual variable items’ differences suggest the

This content downloaded from 137.99.31.134 on Tue, 14 May 2013 08:37:38 AM
All use subject to JSTOR Terms and Conditions

http://www.jstor.org/page/info/about/policies/terms.jsp


Purzycki and Arakchaa Ritual Behavior and Trust in the Tyva Republic 387

necessity for future studies to tease apart the complex rela-
tionships between ethnicity, ritual participation, and trust.

Another question concerns the relationship between cost
of ritual and trustworthiness (see Alcorta and Sosis 2005;
Bulbulia 2004, forthcoming; Sosis and Alcorta 2003). For in-
stance, since tying a silk scarf is more expensive than placing
a few kopeks on a cairn, are perceptions of trustworthiness
mediated by the actual cost of the offering? There should be
a positive correlation with cost of rite and the amount of
trustworthiness conveyed, but this should also be weighed
with the number of participants present. Future research will
do well to consider this.
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