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“And what I assume you shall assume.” “You shall not look through my eyes either, nor take things from me, / You shall listen to all sides and filter them from your self.”  One might expect to hear these lines spoken at an evening or weekend meditation class packed with self-help-minded Americans after their 9-5 workday, and more specifically, at the commencement of a guided meditational exercise by the class’s resident guru.  And yet, these are the words of Walt Whitman, uttered at the beginning of Section 1 and the close of Section II of “Song of Myself” (1891).  We might interpret these lines, therefore, as an invitation, extended to Whitman’s readership, to “lean and loafe,” with him at our ease and to participate, following his lead, in the meditational exercise that is “Song of Myself.”  Simply reading Whitman’s poetry in a relaxed and receptive state may, for some, serve as a kind of therapy, providing the usual benefits of meditation including but not limited to: a restoration of equilibrium or inner-balance and the attainment of peace/serenity.  
And yet, I argue that situating Song of Myself within an established framework or system of meditation will essentially extend the invitation to a wider audience of Americans who may be unable or unwilling to sit and absorb his poetry in its entirety.  Whitman insisted that his poetry served a function beyond the aesthetic, however, to reach contemporary American masses, he must evolve and his works must adapt themselves to fit into a more structured and accessible framework.  I believe that one system matches up remarkably well with his poetry, however, I find it pertinent, before discussing the parallels between the two and presenting several models I have developed in line with the system, to consider critical trends within the discussion of Whitman’s Mysticism and how earlier observations seem to indicate a movement towards the present application of Song of Myself to the practice of Guided Meditation.    
In Song of Myself as Inverted Mystical Experience, by James E. Miller Jr. (1857), we find the first attempt to impose a structure on Whitman’s poetry.  In consideration of the many Christian-references within Song of Myself, Miller elects to apply a Christian-based structure to Song of Myself.  Despite several divergences from this model, there is enough compelling evidence to support the notion that Whitman’s mysticism lends itself and perhaps even encourages a structural imposition.  This observation underlies a basic motivation to provide a model for those wishing to engage in a similar activity of transcendence.  Thus, Song of Myself can be understood as a meditation: “A discourse, written or spoken which is designed to guide the reader or hearer in meditation, the action or practice of profound spiritual or religious reflection or contemplation” (OED).  Miller failed to make the vital connection with meditation, though, V.K. Chari’s Interpretation of Whitman in the Light of Vedantic Mysticism (1964), comes closer by insisting on the link between the self and the purpose of Whitman’s poetry.  
For Chari, the self is the single unifying principle of Whitman’s poetic thought; and by pairing examples from the Vedanta and Hindu Scriptures with excerpts from Whitman’s poetry, a shared conception of healthy self-hood emerges.  Thus, themes which appear in Whitman’s poetry, such as the self in equilibrium (Me), both unified and at peace with things as they are (Not-Me), and the integration of the body and soul, coincide with the goals of Vedantic Mysticism.  Chari fails to note that these goals coincide, further, with the aims of meditation.

George B. Hutchinson’s The Ecstatic Whitman: Literary Shaman & the Crisis of the Union (1986) follows Chari’s study and casts Whitman in the role of shamanic mediator between the physical and spiritual worlds, seeking to establish equilibrium among various aspects of his culture through the “medium” of his poetry.   There is no evidence that Whitman perceived himself in this role, though curiously, several of his notebook entries seem to indicate he underwent trance-like, mystical experiences: “I am in a mystic trance exultation / Something wild and untamed--half savage,” and in a later entry, he describes being “in a trance, yet with all senses alert” (Reynolds 271). We might point out that this latter entry, much less elaborate than the first, seems to describe a toned-down mystical experience, not unlike meditation.  Hutchinson’s study advances the discussion by applying a structure less rigid and more democratic than all previous studies, and though limiting, his application of the Shamanic role sheds light on the healing (and decidedly meditational) properties of Whitman’s poetry.   
David Keubrich’s Minor Prophecy: Walt Whtiman’s New American Religion (1989) transcends all previous contributions to the discussion by doing away with strict religious/ philosophical structures which fail to account for the essentially democratic nature of Whitman’s poetry.  Whitman’s desire to promote the spiritual development of his readers remains at the forefront of his poetic purpose and Keubrich provides compelling evidence to support the poet’s integration of intellectual currents and cultural trends of his time.   And yet, I see Kuebrich’s analysis as limited in a different way.  By interpreting Whitman’s poetry only within the context of Whitman’s time, Kuebrich fails to account for the poet’s trans-generational appeal; and by ignoring structure, he loses sight of Whitman’s essential motivation to provide a model for the self-improvement and spiritual development of his readers, regardless of place and time.  
We mentioned earlier how Song of Myself can be interpreted as a meditational exercise and we can see how each of the major critical approaches discussed so far has helped to lay the foundation for this notion.  It is appropriate, at this point, to bring to light some important observations made by less prominent criticisms; and specifically, those which examine Whitman’s poetic structure in terms of the affect it produces in the reader, for it is this basic activity which underlies our understanding of Song of Myself as a form of Guided Meditation. 
 In Cognitive Psychology and Whitman’s Song of Myself, Goodblatt and Glicksohn consider the relationship between Whitman’s most mystical poem and altered states of consciousness.  They argue that, from the very first lines of the poem, where the “I” shifts from a passive-receptive to a concentrative state, Whitman appears to be engaging in a “contemplative meditation technique” (84).  They draw support for this notion largely from the structural implications of Whitman’s catalogue rhetoric.  The attention to the “spontaneous flow of psychological events” in the catalogues, while characteristic of most meditational practices, may induce higher, mystical states of consciousness.  In this way, Whitman’s catalogues resemble the meditative technique of mindfulness.  Furthermore, his use of monotony and frequent repetition in the catalogues can be trance-inductive.   This follows from the critics’ observation that “Rhythmic regularity is a form of monotony common to a number of altered states--induction procedures such as sensory deprivation, meditation, and hypnosis” (86).  Finally, the author’s note how Whitman’s use of sensuous metaphor in the catalogues, similar to the aims of structured meditation, interrupts the normal flow of cognitive processing, producing a state of disorientation and receptivity.  This emphasis on the activity of the senses anticipates the next important study of Whitman’s Catalogues by Lawrence Buell.  

In Transcendentalist Catalogue Rhetoric: Vision Versus Form, Buell argues that Whitman’s use of sensuous metaphorical-symbolic language (“synesthesia”) in his catalogues, aside from producing a state of de-habituation, requires active participation from the reader.  Readers are called to respond to the sensual imagery by experiencing the sensations Whitman describes and then, while receptive, to perceive a design within the structure of the catalogue itself: the poet demands a complex act of the imagination.  Buell acknowledges the fact that not every catalogue will possess several levels of unity and that responding imaginatively with the senses takes precedence in the absence of an inherent design.  And yet, we are meant to perceive the general sense of “plenitude,” in the form of the catalogues, which simultaneously overwhelms and impresses us.  There is identity in variety, Buell argues; and the confluence of ideas and images in the catalogues fosters a kind of meditative visualization.  We are called to “drift with the speaker” (337) through the various images.  Whitman is our meditative guide and in his catalogues, we encounter a doctrine of plenitude and open-endedness, with “limitless possibilities for refinement and growth” (338).  Buell did not perceive the connection between the function of the catalogues and the aims of meditation, though he did stress the guiding role of Whitman’s “I” persona in Song of Myself; and he noted, finally, how Whitman’s method of expansion and concentration creates the impression of endless possibilities and alternatives in the reader.  
In Levels of Information Processing in Reading Poetry, Reuven Tsur examines how differences of personality or differences of information-processing style explain conflicting readings of poetical works.  He outlines the three stages of information processing as follows: “first, stimuli are selected from the environment” (the poem), next, these “stimuli are arranged” or categorized, and finally, the stimuli “are compared or combined according to certain rules” (753).  People with intolerant personalities have low-integration indexes and approach poetry in a fixed, authoritative way, tending to compartmentalize stimuli, whereas individuals with flexible personalities have higher-integration indexes, allowing them to tolerate ambiguity and absorb alternatives and uncertainties among stimuli. In light of information-processing styles, Whitman’s expansive-concentrative (Cataloguing) technique appears to foster a higher-integrative approach to his poetry. Tsur cites H.M Schroder: “The shift from absoluteness to the generation of alternatives increases the amount of functional information available at a given time” and later, “The generation of alternatives or of uncertainty is an important step in increasing abstractness” (182).  Thus, we might interpret the limitless possibilities between items, the underlying doctrine of open-endedness, and the effect of de-familiarization in Whitman’s catalogues as functioning cooperatively to discourage authoritative, stable readings and to enforce a complex and integrative processing of his poetic stimuli.  As readers, we are called to participate by stepping into the “I” persona in Song of Myself, an unquestionably flexible, highly-integrative personality.  Projection into the future is impossible: we as readers can only be Mindful and abandon ourselves to the “I” who guides us towards higher levels of information-processing.  Interestingly, Tsur argues that the Romantic Worldview (shared by Whitman) offers unity at the higher level of information processing, by embracing both the sensuous (materialistic) and the super-sensuous (idealistic) in “one harmonious vision” (757).  In Song of Myself, Whitman embraces the image of grass both in the materialistic sense, as an element in a natural process, and in the idealistic sense, as a symbol of the cycle of rebirth and mystical knowledge.  Rueven does not include Whitman’s poetry in the application of his analysis, however, his findings are equally applicable, as we have seen, to a work such as Song of Myself.  Participation in this poem, as in most forms of meditation, requires a sense of abandonment and asks the reader to imaginatively assume the role of the guide in an activity of high-level information processing.
It would seem that what a reader gets out of Whitman’s poetry equates roughly with how much he or she puts into it, or, said another way: the effects (associated with meditation) to be received correspond to one’s level of commitment to a participative reading.  We have seen how Whitman’s extensive catalogues serve to overwhelm us and disrupt normal cognitive processing while simultaneously inducing a state of mindfulness, with our attentions turned to the bare noticing of objects.  To achieve the desired impact of the catalogues, however, requires a generous time-commitment from the reader.  And yet, I believe a system exists which would permit greater accessibility to the spiritual treasures of Song of Myself without the considerable time-commitment.  This structure works essentially like the catalogues, only it is an actual speaking guide who establishes the rhythm and reads selections from the poem to the practitioner who experiences Whitman’s meditation in an entirely unique and personal way.  
The model I propose would incorporate selections from Song of Myself into the structure of The Spiritual Exercises developed by Ignatius of Loyola; Christian mystic, saint, and founder of the Society of Jesus.  I have elected to use this particular structure for a number of reasons, while taking into consideration the outcomes of past structural-impositions.

 In Walt Whitman’s America, David S. Reynolds justifiably remarks that “He (Whitman) accepted all religions but believed in none” (237).  And yet, any casual reading of Song of Myself will invariably encounter line after line of Christian reference, from the crucifixion to New Testament parables, to obvious allusions to the spiritual & historical figure of Jesus Christ.  In one section, near the end of Song of Myself, Whitman expresses faith in his conviction that, “(his) rendezvous is appointed, it is certain, / The Lord will be there and wait till (he) come(s) on perfect terms.”  We might reasonably surmise, in light of earlier references, that Whitman means for us to associate “The Lord” with the founder of Christianity.  Whitman uses Christian references to promote the spiritual growth of his readers.  Similarly, Ignatius developed the Exercises with personal spiritual growth in mind and an emphasis on certain elements in the deposit of the Christian faith (Ganss 61).  Whitman’s underlying religious purpose, stressed by Kuebrich, shares the aims of Ignatius’s spiritual theology, namely, to guide individuals towards self-fulfillment and spiritual growth.    
Spiritual development, for both Whitman and Ignatius, culminates in a sustained, blissful contemplation of divinity.  The Four-Week Exercises end with an imaginative contemplation of the beatific vision of God, a moment of complete and indescribable happiness.  Whitman’s “I” persona, at the close of Song of Myself, struggles to convey this vision in words: “Do you see O my brothers and sisters? / It is not chaos or death—it is form, union, plan-it is eternal / life—it is Happiness.”  

Previous structural impositions, like Miller’s interpretation of Song of Myself as Inverted (Christian) Mystical experience, being far too rigid in their application, interpreted the poem in purely mystical terms—and by casting Whitman in the role of mystic or shaman, these structures ultimately distance him, rendering his experience inaccessible to the masses whom he intended to reach in the first place.  While Song of Myself outlines Whitman’s path to spiritual development/perfection, his experience serves as a flexible guide for readers and Whitman emphasizes the point that he can only point the way: “Not I, not any one else can travel that road for you / You must travel it for yourself.” The Christian-based Exercises, being intended for flexible use, offer a basic structure to set participants (exercitants) “on the way to thinking things out for themselves” (120).  Seems like a match to me.  Furthermore, both Song of Myself and the Exercises, seek a similar affective response from the reader/participant, by appealing to the five senses.  For the exercitant, a successful exercise yields tears, of potent joy or sorrow, depending on the particular subject of contemplation.  It seems appropriate, at this point, to present a basic overview of the Exercises, including the three stages of spiritual development which they promote, their characteristics, and the four steps in a typical meditation.  Three illustrative models, which I have assembled incorporating selections from Song of Myself will follow these explanations.  
In the first stage, known as the Purgative Way or “Purification of the Soul,” beginners (incipientes) participate in discursive mental meditation, characterized by “multiple acts of reasoning, though there are also affections, resolutions, and communion with God” (62).  We should keep in mind that, for Whitman, union with an individual’s divine soul essentially substitutes communion with God.  The first stage brings into play the abilities of the participant<-I use this term rather than “exercitant,” because I find it more accessible and familiar to a general audience, calling to mind popular forms of meditation.  These abilities, which Ignatius termed the “three powers of soul”, correspond to Tsur’s three levels of information-processing: calling to mind an image, stimuli are selected using the power of memory, considering the image from various points of view, stimuli are arranged into dimensions using the power of intellect; and finally, embracing the complexities of the image, dimensions are compared/contemplated using the power of will.  The Exercises of this stage purify participants from sin (disordered affections) and lead to the development of basic convictions.  
In the second stage of spiritual development, known as the “illuminative way,” the powers of the soul once again come into play.  Participants at this level (progredientes), progress towards a predominantly affective form of prayerful meditation.  Exercises at this level aim to produce profound affective responses in the participant.  The meditations consist of contemplating the life and works of Christ with the goal of ordering one’s life towards Christ and learning to practice and imitate his virtues.  
Contemplative meditation, with multiple acts simplified into a “steady, loving gaze on God or some spiritual object” (62) characterizes the third stage, called the “unitive” or “perfective” way.   At this stage, separate powers of the soul merge into a single act of “imaginatively gazing” (63) on an image, granting spiritually-advanced participants (perfecti) immediate access to spiritual truth/blissful union with God (or, in Song of Myself, with an individual’s divine soul).
Each meditation in the Exercises is structurally identical.  Before the meditation, the participant withdraws to a physical space in solitude, where he or she will be undisturbed during the meditation.  The meditation commences with the the 1st Prelude or Composition of Place.  After settling into a comfortable position, the participant, relaxed and with eyes closed, calls to mind the appropriate situation and setting (for example, a meditation on the birth of Christ would conjure up an atmosphere, with certain characters and sensations specific to the event).  The particular event serves only as a point of reference to launch the participant into the imaginative act.  Once setting has been established, the participant advances to the second prelude.  This step consists of mentally voicing one’s desire in terms of what one hopes to gain from the exercise.  In the example mentioned above, the participant might begin by asking for an emotional reaction, to be filled with wonder and awe, for instance, as he or she witnesses Christ’s birth.  After the request, the participant begins the third step, or Body of the Meditation.  
The Body of the Meditation may vary according to the method (of meditating/mental prayer) used.  Ignatius offers three primary methods: the first focuses on a subject as the basis for meditation (The Ten Commandments, The Capital Sins, The Three Powers of the Soul, or The Five Senses), the second method consists in contemplating the meaning of each word in a prayer, while the third method meditates on a prayer according to rhythmic measures or breaths.    
The meditation ends with a colloquy, or conversation with God pertinent to the particular subject meditated and/or expressing thanks for delivering desired outcomes to the participant.  In the interest of representing authentically, Whitman’s Song of Myself, (emphasis is mine), the three models I’ve developed will conclude with a conversation, not with the Christian God, but with the participant’s self.  This version of the colloquy will function as a self-evaluation of the participant’s experience with the Body of the Meditation.  The participant will reflect on the ways he or she was moved by the experience, to good or bad affections, and if unmoved, he/she will look inside and consider the possible reasons why.  
The Three Models for Guided Meditation below include citations and multi-line selections from Walt Whitman’s Song of Myself, set within the established framework of Ignatius’s Spiritual Exercises.  The first meditation corresponds to the first stage of spiritual development as outlined by Ignatius, the second to the “Illuminative Way,” and the third, to the “Unitive,” or “Perfective” Way.  Whereas the first model focuses on the subject of the grass in Song of Myself, the second concerns virtues in imitation of Christ and the third consists of contemplating the meaning of each word of Whitman’s culminating vision as one gazes imaginatively on a particularly awe-inspiring natural landscape drawn from memory.
MODEL A:

1st Prelude: Composition of place (setting/situation)
Guide (speaker): “I loafe and invite my soul, / I lean and loaf at my ease observing a spear of summer grass…” First, find a quiet place where you can be alone. Then lay down or sit in a position you find most comfortable.  You will remain in this position for the remainder of the meditation.  Next, use the power of memory to call to mind a place, in nature, preferably a field or some level surface where you are surrounded by green and fertile vegetation.  Imagine yourself laying flat on the ground, with your body sinking into the soft green grass.  Be still.  
Guide (After a few moments):“My respiration and inspiration, the beating of my heart, the passing of blood and air through my lungs…”  Breathe in and out slowly. Empty your mind of all distracting thoughts.  Abandon yourself to the bare noticing of sensations.  Consider how you feel at this moment, what is the weather like?  Is there a light breeze blowing over you? How does the grass feel against the exposed parts of your body?
2nd prelude: What do you Desire?
Guide: “Stop this day and night with me and you shall possess the origin of all poems / You shall possess the good of the earth and the sun, (there are millions of suns left,) / You shall no longer take things at second or third hand, nor look through the eyes of the dead, nor feed on the spectres of books” Think about what you want to gain from this meditation on the meaning of grass, both literal and symbolic.  Do you have questions or doubts about life after death?  Do you wish to gain some kind of inner-knowledge or assurance?  Or do you simply want to abandon yourself to the poem, without expectation, though with an attitude of receptivity and welcoming to any insights which might arise during this experience? 
Body of Meditation: 
Guide: Using your power of imagination, visualize a single blade of grass suspended in the air about a foot above you and slightly higher than eye-level.  Be aware of the blade suspended above you, as it is the focus and subject of your meditation.  Continue to be mindful of the blade and your surroundings as you listen to the poet’s words, which are really your own words.  As you hear each line, allow yourself to experience the sensations he describes and to make the associations he makes, both literal and symbolic.  If any word or line affects a particularly strong response, repose in this state until you feel yourself moved by other words. You should share in the poet’s changing perception of the grass and, moving from uncertainty to certainty, you too will arrive at deeper levels of meaning.
Guide (Projecting voice, in a soothing accent):   “A child said What is the grass?  Fetching it to me with full hands; / How could I answer the child? I do not know what it is any more than he.  I guess it must be the flag of my disposition, out of hopeful / green stuff woven.  / Or I guess it is the handkerchief of the Lord, A scented gift and remembrancer designedly dropt, / Bearing the owner’s name someway in the corners, that we may see and remark, and say Whose?  

Or I guess the grass is itself a child, the produced babe of the vegetation.  

Or I guess it is a uniform heiroglyphic / And it means, Sprouting alike in broad zones and narrow zones, Growing among black folks as among white,”

And now it seems to me the beautiful uncut hair of graves.  

Tenderly will I use you curling grass, / It may be you transpire from the breasts of young men, / It may be if I had known them I would have loved them,  / It may be you are from old people, or from offspring taken / soon out of their mothers’ laps

O I perceive after all so many uttering tongues, / And I perceive they do not come from the roofs of mouths / for nothing.   

What do you think has become of the young and old men?  / And what do you think has become of the women and children? 

They are alive and well somewhere, / The smallest sprout shows there is really no death, / And if ever there was it led forward life, and does not wait / at the end to arrest it, / And ceas’d the moment life appear’d.

All goes onward and outward, nothing collapses, / And to die is different from what any one supposed, and luckier.”
-Colloquy-SELF-EVALUATION
MODEL B:

1st Prelude: Composition of place (setting/situation)
Guide (speaker): First, find a quiet place where you can be alone. Then lay down or sit in a position you find most comfortable.  You will remain in this position for the remainder of the meditation.  Next, use the power of memory to call to mind a time when you sat down to a feast.  It may have been during the holidays, even Christmas dinner.  Visualize the feast set on the table before anyone has taken a seat.  Now, notice a Crucifix hanging on the wall above the feast.  Fix your mind on this scene and be still.  
Guide (After a few moments):“This minute that comes to me over the past decillions, / There is no better than it and now.”  Breathe in and out slowly. Empty your mind of all distracting thoughts.  Abandon yourself to the bare noticing of sensations.  Consider how you feel at this moment.  Can you smell the food on the table?  Do you feel cozy or at-home in this place?    
2nd prelude: What do you Desire?
Guide: Think about what you want to gain from this meditation on the feast and the virtues of Christ.  Do you hope to experience certain emotions…of gratitude, appreciation, Love? Does the relationship between the feast and the crucifix seem unclear to you?  Do you desire understanding?  Do you wish to align your self with Christ in imitation of his virtues? Or do you simply want to abandon yourself to the poem, without expectation, though with an attitude of receptivity and welcoming to any insights which might arise during this experience? 
Body of Meditation: 
Guide: As you contemplate the scene before you, be mindful of the crucifix and the feast set at the table, as they are, together, the focus and subject of your meditation.  You should first enter into the image of the crucifix, and as the focus of the poet shifts to the feast, you should do the same.  Be sure to incorporate any images into the scene as you hear them.  If any word or line affects a particularly strong response, repose in this state until you feel yourself moved by other words.
Guide (Projecting voice, in a soothing accent):  38] That I could forget the mockers and insults! / That I could forget the trickling tears and the blows of the / bludgeons and hammers! / That I could look with separate look on my own crucifixion / and bloody crowning / I remember now, / I resume the overstaid fraction, / The grave of rock multiplies what has been confided to it, / or to any graves, / Corpses rise, gashes heal, fastenings roll from me.” 
19] “This is the meal equally set, this the meat for natural hunger, / It is for the wicked just the same as the righteous, I make / appointments with all, / I will not have a single person slighted or left away, / The kept-woman, sponger, thief, are hereby invited, / The heavy-lipp’d slave is invited, the venerealee is invited; / There shall be no difference between them and the rest.” 
21] “The pleasures of heaven are with me and the pains of hell / are with me, / The first I graft and increase upon myself, the latter I / translate into a new tongue.”
33] “Agonies are one of my changes of garments, / I do not ask the wounded person how he feels, I myself / become the wounded person, / My hurts turn livid upon me as I lean on a cane and observe.”
 51] “Who has done his day’s work? Who will soonest be through with his supper? / Who wishes to walk with me?”
-Colloquy-SELF-EVALUATION

MODEL C:
1st Prelude: Composition of place (setting/situation)
Guide (speaker): First, find a quiet place where you can be alone. Then lay down or sit in a position you find most comfortable.  You will remain in this position for the remainder of the meditation.  Next, use the power of memory to call to mind a natural landscape or scene which affected a particularly strong emotional response in you at one time.  Remember the details of the scene and how you felt.  Hold onto this image and these feelings.   
Guide (After a few moments):“What is known I strip away, / I launch all men and women forward with me into the / Unknown.” Breathe in and out slowly. Empty your mind of all distracting thoughts.  Abandon yourself to the bare noticing of sensations.  Consider how you feel at this moment.  What has caused you to respond so forcefully to this scene?  What words might you use to describe it to someone?  Are there words to describe what you are seeing?     
2nd prelude: What do you Desire?
Guide: Think about what you want to gain from this meditation on an awe-inspiring scene.  Have you ever sensed an inherent Design in nature?  Do you wish to entertain this idea further? Or do you simply want to abandon yourself to the poem, without expectation, though with an attitude of receptivity and welcoming to any insights which might arise during this experience? 
Body of Meditation: 
Guide: Now listen to the poet’s words, which are really your words, as together, you attempt to convey what you are seeing.  While listening, continue to gaze on the spectacular scene before you; and as certain words or phrases are emphasized, feel free to consider any meanings or associations that may arise in the pause before the next stressed word or phrase.      
Guide (Projecting voice, in a soothing accent, emphasizing bolded words, taking 10 second pauses in between them):   50] Do you see O my brothers and sisters? / It is not chaos or death—it is form, union, plan—it is eternal life—it is Happiness.”
-Colloquy-SELF-EVALUATION
