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    Preface


    
      Vigdis Broch-Due, Ingrid Rudie and Tone Bleie
    


    
      The chapters of this anthology of current thinking in the Norwegian anthropology of gender were selected from a
      larger collection of papers produced for a conference on the theme Gender: Symbols and Social practices.
      The organisers were the ‘Gender Relations and Development’ group attached to the Centre for Development Studies
      (CDS), University of Bergen, which also hosted the conference held in late 1988. We were grateful to have as our
      distinguished guests Marilyn Strathem, who was invited to give the opening and closing lectures, and Henrietta
      Moore, who served as the key discussant. We would like to acknowledge the financial support of the following
      agencies. The conference was cosponsored by the Norwegian Research Council for Science and the Humanities (NAVF),
      Christian Michelsen’s Institute (CMI), and CDS. The Norwegian Council for Applied Research in the Social Sciences
      (NORAS) provided a generous grant for the publication project. Thanks are also due to all those who worked so
      tirelessly to make both the conference and this publication a success. From this list we are particularly
      grateful to the secretarial staff at CMI and CDS, Gunnar Haaland, University of Bergen, for his helpful comments
      on the application, and Shirley Ardener for her continued support of this publication project.
    


    
      Much of the material has been considerably changed since the original conference. We are grateful to all the
      authors who have been so willing to rewrite and reorganise their papers along the theoretical lines suggested by
      the editors. The sequencing of the contributions follows a certain logic which may be of particular interest to
      readers who wish to read through the book from beginning to end. Marilyn Strathem’s article follows immediately
      on the introduction, as her theoretical contributions here and in other works, particularly The Gender of the
      Gift (1988), have been a main source for our efforts.
    


    
      We have not been willing to divide the book into clear-cut sections, because ‘carved flesh’ and ‘cast selves’ are
      not clearly separated in the worldviews that we try to describe. Still, some of our
      articles are more closely focused on ‘carved flesh’, and these are presented first. A series of five chapters
      particularly attempt to explore the materiality of the body and the different ways in which sexed bodies
      represent, and are represented in, their environments. Vigdis Broch-Due opens the series with her study of the
      processual gender models of the pastoral Turkana and the ways in which these have theories of the body built into
      them. This is followed by Aud Talle’s chapter on how the Somali create order in their social universe by means of
      bodily mutilations. Further, Arve Sørum discusses Bedamini males, construction of themselves in contrast to the
      feminine, and their efforts to gender the male youth. The next chapter is Sarah Lund Skar’s on Highland Peru and
      how the merging of the marrying couple and their mutual kindred into a kind of wider wholeness is symbolically as
      well as practically manifested through the merging of land. The section is rounded off by Jorun Solheim’s and
      Tordis Borchgrevink’s argument that the symbolics of food is a key to a muted sex-gender model in a Norwegian
      setting.
    


    
      Then follow five chapters which are more clearly focused on ‘cast selves’. It is probably no coincidence that
      most of these analyses are also preoccupied with change and modernisation. The series opens with Ingrid Rudie’s
      study of Malay marriage ritual as a field of creative information-processing which serves to reorient the
      agreements about personhood in a changing society. This is followed by Kirsten Sandborg’s study, also from
      Malaysia, on how the symbolism of female dress is a key to the placement of modem Malay women at an historical
      crossroads, and within potentially conflicting gender models. Karin Ask’s analysis of the socialisation of boys
      and girls deals with a situation in which alternative ways of perceiving self and love are smothered and
      subordinated to a seemingly unchanging and rigid hegemonic gender model. The two following chapters both deal
      with Mexican society, and with incomplete individualisation. Kari Siverts turns to marriage arrangements and
      discusses a contemporary situation in which a new set of obligations has not yet filled the void left when people
      turn away from the traditional ‘gift-marriage’, and how, as a result, women can have an acute experience of not
      having been ‘properly’ married. Marit Melhuus analyses a case of an only partially successful attempt at
      self-liberation by a woman, and concludes by arguing that female individuality cannot be fulfilled as long as the
      underlying equation of the culture is one of ‘complete man, incomplete woman’.
    


    
      Tone Bleie’s chapter on androgyneity closes the volume. She traces some of the roots of the Western fascination
      with androgyneity, and poses a critical question about the feasibility of cross-cultural
      comparison, thereby reminding us once again of the necessity of reflecting on our interpretive strategies. This
      crucial point feeds back into the argument of the introduction to the volume by Broch-Due and Rudie which, within
      a framework of reflexive feminism, seeks to theorise about ‘the technologies of gender’, to borrow the forceful
      phrase of Teresa De Lauretis (1987). The opening chapter deals with the scope of gender models in terms of the
      sense of selves and bodies they project into the practices of living, both everyday and otherwise. We are
      particularly happy to have Henrietta Moore’s epilogue close this volume and thereby the project in which she has
      actively participated alongside the editors.
    

  


  
    1
 Carved Flesh - Cast Selves: An Introduction


    
      Vigidis Broch-Due and Ingrid Rudie
    


    
      All the papers in this volume deal with the central theme of gender. The social contexts they examine range
      widely from Melanesia and Southeast Asia to Africa, Europe and America; yet in each case of these very diverse
      cases the concern is to analyse the ways in which gender is constructed, symbolised, understood and enacted. This
      fact in itself announces the comparative project in which we are all engaged. We feel that the papers provide
      important new material for the cross-cultural study of gender. In bringing them together, however, we also want
      to accomplish a number of ends beyond simply this. One of these is to undertake a timely re-examination of some
      theoretical themes at the core of this project, particularly those clustered around the nature of gender models themselves and the ways selves are cast through them, but also the vexed question of
      their relationship to sex, reproduction and biology - the body and the multiple ways in which
      flesh is carved into male and female. Another is to introduce to a wider audience the work of Norwegian feminist
      scholars and something of an anthropological tradition which, for purely linguistic reasons, has all too often
      gone unperceived by the broader English-speaking public.
    


    
      These apparently disparate aims are not unrelated, for at the heart of contemporary feminist theorising is a
      concern for reflexivity, for a careful examination of the context in which all discussions, intellectual ones
      included, arise. As a specific form of scholarly critique, feminist anthropology has taken shape through several
      stages of theorising of sex and gender systems. The concern with writing the lives of women into malebiased
      reports in the 1960s, resulted in a ‘woman-centred’ theory that transported through time and across types of
      societies the clear-cut category 'woman'. This convenient and colonising ‘we’ was seriously shaken
      and finally fragmented when the issue of difference within ‘woman’, both as category and as subject,
      forced itself into focus. For feminist anthropologists produced an extensive corpus of cross-cultural data
      evidencing the enormous range of difference in the relations of women and men to specific
      tasks, tools, and teams. Similarly, they elicited an extensive array of different terms and ways in which the
      category of gender itself is constructed, experienced and enacted in everyday life. While these accounts of the
      1970s and 1980s were useful in highlighting global variation, they tended to gloss over local variations
      within each culture. To bridge this gap is among the central concerns of contemporary theorising. The
      issue at stake is one about the specific intersections between gender difference and other constructs containing
      ideas of differences, such as class, ethnicity, race and religion - to elect a few entries on this expandable
      list. Findings from fresh fieldworks show that cultures do not have a single gender model or a simplified
      gender system. A composite canvas has emerged in which gender constructs weave themselves from complex and
      conflicting beliefs and practices that can vary both contextually and biographically (Moore 1988; Strathem 1987;
      Sanday and Goodenough 1990; Broch-Due 1990).
    


    
      Within this new frame of feminist enquiry in anthropology, it is necessary to make a plea for an enlarged
      understanding of what it means to employ gender analytically. It is far too often assumed that when the term
      gender is used it specifies women, as if they were the only gendered category - the something which is
      ‘other’ than the general. One consequence of this is that when the phrase gender relation is used, it is
      often assumed that this refers to relations exclusively between men and women, and usually between husband and
      wife. We need to deconstruct the dualism of man/woman and see that the cultural construction of gender - and the
      structuring role of gender relations in symbolic and social processes - means that all relationships are
      ‘gendered’ relationships whether they involve subjects of same or different gender.
    


    
      We are nowhere better qualified to do this than in our own societies. ‘Modern’ societies are a particularly
      promising field for reflexive feminist anthropology, as Henrietta Moore has observed (1988:196). This concern for
      the phenomenon of ‘modernity’ is reflected in a number of our papers and will be discussed at greater length
      later in this introduction. Here we would simply like to add that a study of feminist politics and its effects in
      its own social context should be included in reflexive understanding. This calls for an elaboration of our own
      background for reflection, the distinctively Norwegian intellectual and political ‘hotbed’ in which our work has
      been nurtured.
    


    
      The Norwegian 'Hotbed'


      
        The editors as well as most of the authors of this volume are observing participants in a Norwegian gender
        discourse, and are trained in a Norwegian sub-tradition of mainstream anthropology:
        circumstances which are likely to affect our approach in several recognisable ways. For besides being very
        international, anthropology is also a discipline which betrays the background of its practitioners in subtle
        ways, one of which lies in the choices that are made of problems to study. Two important features of Norwegian
        anthropology are its theoretical preoccupation with problems of change and stability, and the keen interest
        that many of its practitioners take in studying their own society. Real-life experiences which have contributed
        to such interests may be linked to the rapid social change, and public management of social change, during the
        last few decades in Norway. This historical process, framed by a social democratic ideology of equality, had a
        definite take-off in the 1930s, and gained momentum during the three decades following the Second World War
        when rebuilding merged with rapid industrialisation and urbanisation. Most of the now-active social scientists
        spent their formative years at some point in this timespan, so that these important innovations and their
        political motivations, along with conservative counter-arguments, have constituted part of their primary
        experience. This might have contributed to a reflexive attitude to our own society, as well as to a particular
        preoccupation with ‘truth’ and ‘equality’. Two intellectual features connect in more or less intricate ways to
        this situation. One of these has been a thorough debate about positivism, characterised by:
      


      
        a unique exchange of views between Anglo-American positivistically oriented theory ... and a Continental social
        philosophy governed by a transcendentalist and dialectical approach. This debate created a fruitful theoretical
        debate ... different from, for instance, the strife about positivism in Western German sociology. (Slagstad
        1976:9, our translation)
      


      
        The other influence has been a remarkable preoccupation with the power of language, which has been nurtured
        from many sources. Partly, it dates right back to the creation of a dialect-derived Norwegian literary language
        (in opposition to a Danish-based one) during the struggle for national sovereignty in the nineteenth century.
        Partly, it derives from a more recent concern with language strategies in power relations, based both in gender
        and class, developed in the 1960s among poets, philosophers and political activists alike. The struggle to rid
        language of sexist phraseology took shape in the feminist movement particularly through the
        theory and practice of ‘consciousness raising’. This became a popular process which gained widespread currency
        in Scandinavia through the force and scale of the feminist movement. Central to this self-conscious recounting
        and repositioning within a different set of social discourses was a concern with gaining ‘control of our
        bodies’. This slogan carried a powerful claim about culture and oppositional
        consciousness. Although dominant discourses and practices sought to discipline and turn women’s bodies into
        ‘docile bodies’ of the home, the hospital and the work-place, women could resist subordination by articulating
        a demystifying alternative vision. By creating a ‘new’ language - new vocabulary, new concepts - the women
        concerned were able to redescribe and re-present diverse personal experiences under the sign of
        ‘sameness’ and to recognise this commonality as the politics of ‘woman’s situation’.
      


      
        This notion of experience being bound up with language, both as a medium of representation and as a medium
        constituting the possibility of experience, was elaborated in an early social-science document namely, Blakar’s
        book about power language and the politics of naming (Blakar 1972). A ‘real-life’ example was a series of
        initiatives in official language politics, aimed at neutralising a gendered public and occupational sphere.
        Language politics linked up with a more comprehensive legislation aimed at male/female equality. This
        legislation (a quota system in favour of female applicants to jobs and political positions; new curriculums,
        free abortion, extended maternity leaves, kindergartens, etc.) sometimes ran faster than everyday practice. In
        other words, some feminist issues were rather quickly accepted and sedimented in the Norwegian political
        establishment, and became a source of data for an anthropological study of gender.
      

    

    
      Modernisation and the Gendered World


      
        Modernisation and modernity are concepts to which we try to give a fairly precise
        meaning (see particularly Melhuus, chapter 12, in this volume).
        Several of our papers deal with societies somewhere on their way towards modernity. That is one reason why we
        feel a need to pay special attention to modem societies. Another reason lies in the reflexive ambition
        announced above. We are concerned with unearthing the emic models behind gender research. The concepts ‘emic’
        and ‘etic’ have been borrowed from linguistics, where they are derived from the words ‘phonetic’ and
        ‘phonemic’. In anthropology, ‘emic’ analyses are based on the informants’ subjective categories, while ‘etic’
        analyses refer to models derived from analyst’s theoretical categories. We argue, however, that this
        distinction can never be perfectly clearcut, because the intellectual traditions of the analyst’s lived culture
        lurk behind the development of theory. Therefore, it is our emic models that are turned into the etics with
        which we attack other cultures. And these models are the models for living which are current in modem
        societies. Modernity, however, is an ideal concept rather than something existing ‘out
        there’. Or to put it differently, modernity is nowhere complete and hardly anywhere fully absent, but rather,
        modernisation is a process which happens to most societies in the world. Two important theoretical
        contributions stress different aspects of the process. Berman, building on Marx, describes it as a state of
        affairs which has come about through an historical process of accelerating social change triggered by
        industrialism (Berman 1983). It is characterised by repeated transgressions of limits, cultural pluralism, and
        ‘the Assuring of little worlds’ (p. 5Iff.) Dumont puts the stress on the breakdown of traditional value hierarchies, which leaves the individual as the only supreme value that can be agreed on (Dumont
        1986). The process such as it is described by Berman implies a special kind of complexity. We prefer to call it
        a new type of complexity, thereby acknowledging that ‘small worlds’ are also complex, but in a different
        manner. The new complexity consists in a new relationship between the individual and its environment: the
        individual is brought to mirror a world of a larger scale, an international world, rather than the kin group
        and the small-scale local world. And the ‘splitting’ of small local worlds means that they are brought to
        mirror the international in addition to themselves. In other words, the individual as well as the local are
        reorganised.
      


      
        Analyses of modernisation and modernity can deal with its social organisation, its morality, its aesthetics,
        individually or all at once. For our present purpose, we wish to draw particular attention to some important
        corollaries of the organisational dimension: the ways in which the individuation of the person under modernity
        necessarily adjusts itself to the opening up, pluralisation and mobilisation of social and cultural orders. In
        this process lines of demarcation between ‘private’ and ‘public’ are realigned, and established categorical
        distinctions are attacked, among them those of gender, because the process of individuation is adverse to heavy
        structures of institutionalised gender complementarity.
      


      
        Three important concepts from The Gender of the gift, as well as from Marilyn Strathern’s contribution to this
        volume, point themselves out as particularly promising to shed light on these processes. First, the notions of
        ‘complete’ and ‘incomplete’ persons, although formulated in dialogue with a Melanesian material, can be
        expanded to throw light on some of the dilemmas of individuation under modernity. Or perhaps better they can be
        reflected back on modem society; for perhaps the concern with completeness is primarily a modem one. Second,
        the notion of the person as microcosm is well-suited as a starting-point to compare seemingly universal ideas
        that the individual ‘mirrors’ the world. Again, this is a notion which has its very clear,
        if different, counterparts in modem thought. Third, the notion of different forms of ‘sociality’, which
        Strathem launches in an attempt to free analysis of some of the stereotyped preconceptions attached to
        ‘society’, may do a number of useful analytical jobs for us. It can, in fact, help us rethink notions of
        ‘public’ and ‘domestic’ in the light of different gender models and different notions of completeness.
      


      
        In chapter 2, Strathem starts off from the debates about the
        significance of women’s relative exclusion from public life and collective ritual, and counters a couple of
        commonly held notions in anthropological theory - notably that society is collective life and a corresponding
        idea that male initiation rites prepare boys for societal roles, while the (usually
        less-spectacularly dramatic) female puberty rites just underline sexual maturation as a ‘natural’ phenomenon.
        The author suggests that such ideas stem from a Western idea that the adult is a completed person - completed
        through education - and she draws on New Guinean practice and beliefs to underline her points. Instead of
        assuming that ritual displays society to the individual, the author suggests that ritual brings out of the
        person the social relations of which he or she is composed; the person is a pluralised composite of social
        relationships. The child is seen as composed of the acts of both parents, and in that sense is regarded as
        androgynous. In order to become a reproducer the male and the female child have to be made more one-sidedly
        male and female, and in that sense, less complete. It is particularly boys that have to be made into
        reproducers within the body of the lineage members, hence the more collective style of male rituals. Girls are
        seen as directly reproduced by their mother, and capable of directly reproducing children, hence the more
        individual concern with their maturing.
      


      
        Strathern suggests that Melanesians may be most complete in their most androgynous state, so that they have to
        be stripped of androgyny and made single-sexed in order to procreate. Completeness is then
        restored in the heterosexual couple, when single-sexed males and females co-operate to produce children.
        Melanesian thought is described as firmly rooted in body imagery, and our notion of nature and culture as
        distinct realms is overruled by their notion that family relationships are concretely present in individual
        bodies.
      


      
        But completeness is certainly also a modem notion. In her contribution to this volume Strathern uses a Western
        notion of educational, cultural completion of the individual in order to exhibit a Melanesian notion that is
        different. One of our chapters takes as point of departure the concept of androgyneity, against which the
        concept of completeness works, and traces several of the ways androgyneity is constructed through time
        and across cultures. Bleie (chapter 13) starts
        from the observation that androgyny has become a catchword in feminist and gay-liberation movements as well as
        in some psychoanalytic circles, and in this article she wishes to start an exploration of the various meanings
        of the concept. European ideas of androgyneity are traced in Greek and Judaeo-Christian myths, in the works of
        nineteenth century writers fascinated by the mysterious completeness of androgynous beings, and in
        psychoanalytic literature. The Western views are contrasted to Melanesian gender discourse as described by
        Strathem (1988c), and the author concludes that there are comparable, as well as radically different, notions:
        the idioms of splitting and fusing seem to be present in the two cultural worlds, while androgyny not as a
        state, but as a technique which produces oscillation between states, seems to be more specifically Melanesian.
        The discussion ends in an open question about the feasibility of comparison. It is possible that preoccupation
        with androgyny is a widely shared human concern cross-cutting boundaries between literate and complex societies
        on the one hand, and oral, small-scale societies on the other. But it is also possible that the seeming ease of
        comparison is a warning signal that the analytical frames on which we base our inquiry make it excessively
        difficult to get at other peoples’ contexts.
      


      
        Such is the reflexive effort in anthropology: in our attempts at understanding other societies we are locked in
        the contrasts that we are able to make between ourselves and others. Our emics govern the creation of our
        etics, by means of which we try to come to grips with the emics of others. When the modem notion of
        completeness is mirrored in the implicit notion of Melanesians, the two stand out partly as inversions of each
        other, partly as parallels. In our society as well as the Melanesian, completeness somehow implies the
        suspension of specifically male or female gender. In modem discourse we may discern two ways in which this is
        achieved: one ‘natural’ and one ‘cultural’.
      


      
        ‘Natural’ completeness is inborn and unchanging, and is tied to the abstract equal value of individuals, in the
        Dumontian sense: when all value hierarchies break down, the individual emerges as the supreme value (Dumont
        1986). We find it rather easy to concede to this part of Dumont’s reasoning, even though we have some
        reservations about his more inclusive hypothesis that societies generally strive towards a neat hierarchisation
        of values. The value of the individual crystallises in the notion of human rights, from which nobody can be
        excluded by difference along any conceivable dimension. These dimensions are ‘natural’ ones like sex and race
        as well as ‘cultural’ ones like religion and competence. In its purest form - its crystallisation in Human
        Rights - individuation is an abstract principle that overrides gender. Rather than explaining away sex and gender, perhaps, it takes its departure from a common substance of
        humanity, which is then given precedence over male and female. To recall Dumont’s hypothesis, we may say that
        common substance becomes a supreme value. This, of course, is an idea buried deep in Christian thought. The
        Christian concept of the soul is a gender neutral one. But in Judaeo-Christian thought earthly gender
        does also interfere with ideal equality. Eve started the trouble, and as a result equalisation can only
        be realised in heaven, after the physical body is gone. It is secularised modern morality that argues for
        extending the equalisation to earth.
      


      
        What we referred to above as the cultural mode of completion, lies on a practical level and is tied to the
        person as social actor. Its incentives act both on a systemic and individual level. In ‘modern’ societies there
        is a need for creating gender-neutral space, and a need for individuals that can circulate freely within this
        space without being hampered by the specificities of gender. Occupational specialties and
        skills for living have to be gender-neutralised to enable the individual to carry through a life project (Rudie
        1984). Lack of some of these skills may be experienced very acutely as a lack of fully competent personhood;
        and more often in women than in men. The notion of completeness is very explicit in the modem ideology of
        socialisation, and an apparent inversion of the Melanesian view (Strathem, chapter 2, this volume). If Melanesian completeness is an inborn androgynous state
        which does not distinguish the ‘cultural’ from the ‘natural’, modem cultural completeness is an objective of
        scientifically guided childrearing and formal education. The idea is that appropriate skills and attitudes have
        to be coded into the individual, and most people, lay as well as professional educationalists, agree that this
        is all about acquired cultural behaviour. The aim of this cultural completion is, precisely, for the individual
        to be as competent and as self-sufficient as possible. It is not insignificant that self-fulfilment is such a
        positively loaded word in modem society. It is this competent and self-sufficient person that is able to
        circulate freely in society (ideally), and carry through a life project.
      


      
        A very significant, very potent and implicit - perhaps potent because it is implicit - recognition of
        this principle of completeness is the gradual normalisation of the ‘single’ civil status that has taken place
        over recent decades. The single person has been gradually made independent of the extended family, host household or convent. A few decades ago single persons were the object of pity or mild
        ridicule - women more than men. The normalisation of the single status, as well as the earlier lack of it, is a
        practice which, because of its self-evidence to the practitioners, becomes potently symbolic. Some of our
        chapters describe situations in which this is an object of negotiation. In Malay society
        an allfemale household may possess the economic resources and all the competence necessary to be viable, but is
        still considered ceremonially or symbolically incomplete (Rudie, chapter
        8, this volume, and forthcoming). The situation of Melhuus’ star informant Ana is another case in point.
        This chapter is a discussion of how the limitations of modernisation seem to lie in the gender system. The
        author contrasts some current theoretical assumptions about modernity and individuation with an empirical case,
        arguing that underlying perceptions of gender seem to check any substantial alternations in the definitions of
        womanhood: it seems as if women can change indefinitely as long as their relative position to men is not
        changed. The case which is explored is that of a Mexican woman who worked hard to support herself and her
        children, and was generally successful according to most modem criteria of human excellence, but was heavily
        sanctioned for her lack of female virtue, consistent with the fact that she did not depend on a man.
      


      
        Here we have tried to isolate the ‘modern’ notion of cultural completion which is thought to override male and
        female gender. However, the question arises whether men and women are ‘really’ equally complete. Even within
        this discourse, an idea often crops up of men as mastering larger chunks of a common culture than women -
        another version of complete man, incomplete women (Melhuus, chapter
        12, this volume). Indeed male mastery may even be given an emotional twist, as evidenced in Ask’s chapter 10, which focuses on friendship and love, but in a frustrating
        context. The analysis starts from a view of emotions as complex systems of judgements, as focal points through
        which experience is defined. The author specifically wishes to discuss the emotional socialisation of girls as
        opposed to that of boys, and suggests that girls are restricted in their capacity to project themselves
        individually, as they are encompassed in a relation of hierarchy and dominance where they are covered at the
        level of collective representations. Sexual love between men and women is controversial: it is not, as a matter
        of rule, linked with marriage, yet ‘love marriage’ is a theme of great fascination, and there is an extensive
        repertoire of stories and poetry about passionate love which is linked with suffering and tragic death.
        Friendship patterns are different for boys and girls: girls are confined to a few, chosen contacts from close
        families, while boys have a much wider network and wider experience. For women and girls attachment and
        affection stands in a precarious balance with the necessity for drawing boundaries between the self and others.
        Girls are constantly taught emotional self-control, while boys are encouraged to honourable conduct as revealed
        in acts of control of others in public arenas. As we shall discuss in more detail below,
        this is linked up with a particular way of defining ‘public’ and ‘private’ and the distinction between ‘nature’
        and ‘culture’.
      


      
        Perhaps the limiting case of completeness is that of the single parent. Bearing children out of wedlock is
        rapidly losing its moral stigma in many Western countries, but there are at the same time serious doubts about
        the cultural and practical adequacy of single parents. It is considered good for children to have both male and
        female models as they grow up, and it is commonly feared that lack of one will cause imbalances in the
        personality. On the other hand, in the case of single parenting we may also find an inversion of the ‘complete
        man/incomplete woman’ view which may dominate in other fields. Women, perhaps, may emerge as more complete if
        it is thought that they master ‘natural’ parenting better than men, and gender-neutral cultural skills as well.
        Both the idea of complete man/incomplete woman, and the competing one of complete woman/ incomplete man which
        lurks in the background, stand in an ambiguous relationship to another model of completeness: that of
        completion through bringing together complementary parts. The mere possibility of thinking either male or
        female as more complete than their counterpart implies a comparison which is a negation of the principle of
        complementarity, and moreover, is characteristic of a strong tendency in the movement of modem concepts of
        individual completeness both ‘natural’ and ‘cultural’. But still, it may not win.
      


      
        As the general process of modernisation, as well as part of political thought about gender, concentrates on
        seeing cultural completion and gender neutralisation as a single issue, space is wrestled away from the view
        that gender is determined by nature. More and more, bits of behaviour, which were considered genetically
        determined, are ‘proven’ to be cultural. But at the same time, the suspicion is there that deep down nature
        must govern something. This ‘natural’ difference is then made into the ‘real’ difference, in opposition to the
        cultural difference, which is ‘unreal’ and unnecessary. The idea of difference has been relegated to nature,
        and it lurks there, threatening to upturn the idea of gender as a cultural phenomenon. The linking of gender
        difference to nature and reproduction brings in the other way of thinking about completeness: as a composite
        whole made up of complementary parts. The heterosexual couple, the nuclear family, the heterosexual household,
        and even Humanity itself are just such composites. If the cluster of thought stemming from the belief in
        natural difference prevails, complementarity will be extended to other areas of society. If, on the other hand,
        the belief in cultural and hence ‘unreal’ difference prevails, complementarity will be withdrawn. Such is the
        uneasy coexistence in modem societies of the two gender models and their different logics of completeness.
      


      
        Melanesians seem to conceive of the individual as a composite of relations. Strathern
        recognises this as an idea of the individual as a microcosm. That is an intriguing metaphor - intriguing
        because it seems recognisable and illuminating. But what hermeneutic status should we give to it? Why is it
        recognisable?
      


      
        Most straightforwardly, we may agree that as people find themselves entwined in physical and social
        environments and try to make sense of these environments, there is a similarity of experience that will take
        expression in microcosmic ideas of some kind. But it is also part of the anthropological lesson that
        cosmologies differ. Lifeworlds have different scales, and the flow of experience is punctuated in different
        ways which results in differing series of categories. Nevertheless, the possibilities for variations may not be
        infinite, it may be limited by some invariable features in the experience of living in the world. Symbols arising ‘out of bios’ (see below) must then somehow be comparable. Still, Melanesian
        concepts of being composed of relations in the kin group are a far cry from deep metaphors of ideal individual
        completeness and the ‘deplorable’ fact of role fragmentation characteristic of a Western discourse.
      


      
        Indeed, a great deal of the deconstructive efforts in The Gender of the Gift turn on
        the way in which researchers bring along deep-seated Western metaphors and use them as a starting point to draw
        up meaningful contrasts in their descriptions of other cultures. Strathern stresses the point that her
        description is not a description that the Melanesians would have made. But if the possibilities of cultural
        inventions are finite, different cosmologies can speak to each other. Distortions and misrepresentations may
        arise in the dialogue, but it will still be a meaningful dialogue because the different constructions can
        finally be linked back to the interpretations of comparable relationships of a social and, in the widest sense,
        material culture (Broch-Due, chapter 3, this volume).
      


      
        Let us continue along the comparative path and explore Western emics/etics, we should
        therefore also make an attempt to explore the metaphors inherent in our microcosmologies of the person. Is the
        Western conception of the person really a microcosmology? Perhaps we should just claim that it is a model of
        the person-in-environment. For a start, there are folk models as well as scientific models. The categorical
        cleavage between nature and culture that lies behind gender models is also visible in the conceptions of the
        person-in-environment. Biologists can build complex models of how the individual shares in a gene pool, and
        social sciences - sociology and anthropology, anyway - are preoccupied with how the members of society are
        composed of a finite repertoire of statuses and roles. Scientific models feed back into folk models, reinforcing a distinction between a ‘natural’ way and a ‘cultural’ way of thinking about how the
        individual is composed and mirrors something larger. The Western conception of kinship contains a more or less
        clear notion of sharing genetic or ‘hereditary’ material (Beteille 1990). Western societies are extremely
        preoccupied with the reality of biological descent. A caricature of this can be watched in soap operas where
        unknown sons and daughters frequently crop up and claim recognition (e.g. Dynasty). In serious social debate
        there are scrupulous deliberations about the most psychologically favourable way of telling a child that he or
        she is adopted, and about adopted children’s need to know about their biological parents. ‘Pre-scientific’
        Western models of kinship were frequently rooted in the idea of the shared blood of a kin group. There were
        ideas of unwanted alliances bringing ‘bad’ blood into a family line, and there were contrasting ideas of blood
        ‘going bad’ through in-breeding. These conceptions facilitated the grasping of the results of biological
        research, which then feed back into them, legitimating a model of reality which had already been there in crude
        outline through a long intellectual history.
      


      
        Social science may seem to harbour a microcosmological idea in its sociocentric model of a large system of
        relationships. In such models the person is seen as an agglomeration of roles which mirrors society. Thus the
        social-science model perhaps leads the way in creating a microcosmological metaphor, and with the spread of
        social-science reasoning, this understanding now perhaps feeds back into folk models. The social sciences have
        been more recently popularised, than the models of material science but their concepts of roles and statuses
        seem to stand in the same dialectic relationship to pre-existing notions. There is an existential experience of
        modem role structure which is probably quite universal: a consciousness of switching between different arenas,
        often, but not necessarily always, coupled with a sense of fragmentation and ‘insincerity’. Role theory and
        this existential experience both feed on the theatre metaphor. Around 1600 Shakespeare was able to observe that
        ‘All the world’s a stage, and all the men and women merely players’ (As You Like It) - and Ibsen, in a
        more moralistic vein nearly 300 years later: ‘Be not one [person] today, yesterday another’ (Brand).
        This quotation has obtained almost proverbial status in Norwegian discourse, but in a distorted version which
        brings it even closer to the conflict between sincerity and role-switching, namely: ‘Whatever you are, be that
        completely, and not in bits and pieces.’ It is as if the conflict has deepened over time, in a way that seems
        to mirror the emergence of individual integrity as a value. Such misgivings are the reason why we hesitate to
        conclude that there is a conception of microcosmology: The ‘real’ person has come to be
        viewed as an ‘inner core’, while the role-kit is experienced as a threat of disintegration.
      


      
        Perhaps the notion of individualism as a modem creation is a simplification. Let us offer some reflections
        about the kind of situations in which the conflict between ‘true self’ and insincerity is likely to emerge. In
        the pre-modem ‘little worlds’ (Berman 1983: 51-3) the personal habitus was adapted to ‘face work’ (Goffman
        1967) in predictable fields of interaction, where individual mobility was an exception rather than a rule, and
        role-play was not recognised as such. With increased mobility - the opening up of these worlds - people were
        more often confronted with entirely new codes in the course of a lifetime, and the consciousness of playing
        roles must have been increased. The role-kit of a person’s upbringing is then turned into a true
        self when confronted with contrastive role requirement in an enlarged environment, and a moral obligation
        to be true to one’s background arises. This is a wellknown value orientation in confrontations of class,
        ethnicity and local affiliation; contrastive identities which arise as the ‘little worlds’ are opened up.
      


      
        A conflict has thus arisen between a notion of being a microcosm of roles, and a sense of true self inside and
        behind the roles. The ‘true self’ arises in the line of demarcation between the primary and secondary fields of
        experience in an individual history. It takes the shape of contrastive identity in major cleavages of
        nationhood, ethnicity, class and gender. It takes the shape of individual identity as the worlds open up and
        readaptation to change becomes paramount. Identity, whether collective and contrastive in a macro sense, or
        individual in a micro sense, becomes a stabilising element or ‘core’ in people’s orientation. Speaking of the
        gender dimension, the incitement to contrastive identity is not likely to disappear if we believe that
        observable biological differences will always call for a categorical distinction. But the notion of
        individualised identity again militates against the differential role-kits of male and female, and the next
        move is the equalisation of male and female individuals and the idea of modem completeness in the sense that
        the individual should carry all the cultural tools necessary to carry through a life project. The philosophy of
        modem education aims at individual microcosms of social and cultural skills that are minimally
        gender-differentiated.
      


      
        Strathern deliberately abstains from assuming society in the Western sense as a pre-established structure of
        institutions and hegemonic authority (Strathern 1988c). By doing this she is able to describe forms of
        sociality in a more analytic or more ‘primordial’ sense. These forms are sorted out and
        classified as single-sexed and cross-sexed, mediated and unmeditated. These distinctions
        probably come as close to being universal as we can ever get in sociocultural analysis. The biological sex
        difference is universal, and must be assumed to trigger attempts at categorisation and ascription of meaning.
        And mediation, or object exchange, probably has a universal function of creating, expanding and maintaining
        social relationships. From such conceptual beginnings we can build up to different elaborations to describe
        different empirical realities. One elaboration is the distinction between gift and commodity, which is fully
        developed in modem societies.
      


      
        In her chapter 11, Siverts structures her discussion of changed
        marriage practices in Mesbillja, Chiapas, Mexico around Gregory’s paired concepts ‘gift
        economy’ versus ‘commodity economy’, and ‘consumptive production’ versus ‘productive consumption’. She traces a
        development away from arranged marriages, ‘brideprice’ and ‘bride service’, towards more frequent elopement or
        at least a practice in which the young choose their marriage partners themselves. The author links these
        changes with macroeconomic changes. In peasant societies governed by ‘consumptive production’ men and women
        were taught a set of well-defined skills suited to highly predicable life careers as campesino/
        campesina; marriage transactions took the shape of a set of gift exchanges which directly constituted the
        affinal relationships as well as an acknowledgement of the persons involved. The household economy of Oxchuc
        society has now developed in the direction of commodity economy, but marriage negotiations are still ideally
        carried out in the context of a ‘gift economy’, and this defines the dominant ideology as to what constitutes a
        proper marriage. In contemporary society, life careers have become less predictable and more individualised,
        and the correspondingly individualised marriages which are now coming up are stripped of the tokens obliging
        the entire families on both sides. When problems arise in these marriages, there are no new sets of obligations
        to replace the traditional ‘gift-marriage’, and particularly women can then experience their situation as not
        having been ‘properly married.’
      


      
        Gregory himself takes Melanesian societies as a laboratory for studying the emergence of these differences.
        Strathern’s distinction between mediated and unmeditated lies behind and below the gift/commodity distinction.
        The obligation of services is perhaps contingent on market economy, hence the argument that domestic labour is
        not recognised as an exchangeable gift in a ‘gift’ economy. The distinction between unmeditated and mediated,
        gift and commodity, may follow the gender system as a deep metaphor - a symbol rising out of ‘bios’ - possible
        to rebuild a model of public and domestic in relations to individuality and gender. In Melanesian society such as Strathern describes it, the power of scale may lie behind male
        dominance:
      


      
        Single men can take refuge in the body of men; a man sees his acts replicated and multiplied in the acts of
        like others. This is the basis of those situations in which men appear to dominate women. But the dominance
        does not stand for anything else - for culture over nature or whatever .... The hidden sociological
        dimension is that the collective relations aggrandize individual acts. This is a very different proposition
        from suggesting that men are... acting on behalf of cultural conventions or that society accords them dominance
        (pp. 327-8, italics changed).
      


      
        This can be linked up with the effect of mediation, highlighted at various points in the book. Gender
        complementary relations in the domestic field, if not completely unmeditated, are less mediated than
        relationships outside it, and stand in contrast to the ceremonial exchange which serves to expand and
        corroborate networks.
      


      
        If we take the leap to modern capitalist societies, the household sphere is perhaps characterised by both
        non-mediation and gift mediation in contrast to what is outside. In analytical terms we may describe it as a
        residue of gift exchange in a commoditised society, but a great deal of the activities in the household are
        perhaps not even categorised as gifts by the practitioners. The power of large scale and the power in exchange
        combine and form a contrast to the poverty of just being, of an existence stripped of these powers. This is,
        perhaps, close to a notion of the natural individual stripped of the values of culture and society.
      


      
        In Western society procreation is ‘nature’ and belongs in the family; family interaction is partly unmeditated
        and based in ‘nature’, the family is privatised, and naturalised. Family is conceived of as ‘not society’;
        being in the family means being away from the exchanges and largescale involvement in society. It may take on
        two different meanings for practitioners, depending on where they stand. For those who are also in society, it
        may be a voluntary withdrawal which means recreation and time off. For those who are only in the family, it
        means denial of a social existence. To some extent, this cleavage runs along lines of gender. It lies behind a
        multiple contrast between female-nature-family-private and male-culture-society-public which subsumes the
        perspectives of Ortner and Rosaldo (Rosaldo & Lamphere, 1974). Their mistake was not the construction of
        these contrasts, but their too simple universalisation of them. Similar contrasts may grow out of comparable
        experiences in widely different societies - they may well be universal - but the metaphors in which we try to
        capture them are probably specific to a particular historical tradition.
      

    

    
      'Emic' and 'Etic' Reflexively


      
        These reflections on modernity and the gender constructs which are distinctive of it, underscore the imperative
        need for a methodological reflexivity. Approaches like those taken by Clifford and Marcus (1986) are not the
        only road to reflexivity, neither is the reflexive position as new as it may seem at first glance. Reflexivity
        can be derived from different incentives, among which feminist politics and philosophy, again, seems an obvious
        one. This is exactly the point that Mascia-Lees and her co-authors bring out when they regret that the ‘new
        ethnographers’ seek their models in literary traditions (fiction). Better ones can be sought in feminism
        because feminism developed in a real dialogue with hegemonic orders. Feminists speak from ‘the position of the
        Other’ (Mascia-Lees et al. 1989) The refined reflexivity rising from being repositioned as ‘other’ within
        dominant discourses is related to a ‘double consciousness’. Women, and all other subordinated subjects, share a
        capacity to discern the dominant perspective, a cultural competence necessary for operating within society, but
        they cannot fully identify with it: they know that it is not their perspective, their position. This double
        vision gives room for a critical and comparative perspective, relevant not only to the study of one’s own
        society but also to the study of other societies.
      


      
        The quest for an understanding of the contrastive experience of the ‘other’ has of course always been part of
        the anthropological motivation. The problem of cultural relativism, of how to move between different cultures
        without bringing one’s prejudices along is a perennial one. It is when the ‘other’ is female as opposed to
        male, or representing different designs for living in one’s own surroundings, that a detached cultural
        relativism is transformed into a more conscientiously reflexive position. It introduces a notion of
        subjectivity into what is otherwise thought of as a neutral ‘scientific’ enterprise. The enquirer herself is
        placed in the same critical plane as the subjects under study and her own personal experiences must be placed
        within the frame of the picture she attempts to paint of another cultural or historical ‘other’.
      


      
        Such experiences and intellectual concerns are likely to complicate the distinction commonly drawn between
        ‘emic’ and ‘etic’ models. For the models of science, as well as the models of feminist politics, are emic to
        their practitioners and encased in, mostly, the emics of modem society. This is what we take along and turn
        into an ‘etic’ model against which we reflect the emics of others. This is not ethnocentrism, at least not in a
        crude form, for crude ethnocentrism implies a propensity to judge one’s own standard as the normal against
        which all others are seen as deviant. But it does underscore the way in which we are caught in our own
        cognitive structures when we try to make sense of observations. When our primary
        understanding is challenged, the effort to make sense becomes explicit. This mechanism is probably derived from
        a simple composite principle lying behind all communication and comparison: the crucial importance of
        contrast and parallel. Anthropologists who derive their models from linguistic theory but employ
        them on different kinds of languages tend to emphasise one side of the coin against the other.
      


      
        The structuralism of Lévi-Strauss as well as Bateson’s reflections on the difference that makes a difference
        (Bateson 1972:448ff.), rest on the assumption that making sense starts with the sensing of contrasts. This
        principle can perhaps be taken all the way from distinguishing between phonemes in speech to the feat of
        contrasting cultural complexes. Still we have to be careful not to overstate the importance of contrast. A
        familiar example of excess, widely criticised by feminist scholars, concerns the series of binary oppositions
        in structuralist analysis arranged (in ‘bios’) around ‘male’ and ‘female’ as two fixed and essentially unlike
        entities. Dorothy L. Sayers has succinctly formulated the counter-case:
      


      
        The first thing that strikes the careless observer is that women are unlike men. They are ‘the opposite sex’
        (though why ‘opposite’ I do not know; what is the ‘neighbouring sex’?). But the fundamental thing is that
        women are more like men than anything else in the world. (From The Human - Not - Quite Human,
        in Laqueur 1991, our italics.)
      


      
        This only to remind ourselves that there are other equally important principles for making sense, like seeing
        similarities. We should even be open to the possibility that selecting the principle of contrast as overriding
        all others is part of the + of European languages and a thought style dominated by dichotomies, which has been
        turned into the ‘etics’ with which we colonise the thought of others. Indeed, the Saussurean linguistic is
        currently undergoing revision based on research on nonEuropean languages, of Africa, Asia, the Americas,
        Melanesia, and Aboriginal Australia. Findings here have shown the ways the analogical facility permeates
        linguistic structures, embedding similarities perceived in the world deep in phonemic structure itself and thus
        highlighting much more complex continuities between the linguistic non-linguistic than conventional Saussurean
        linguistics would allow (see Broch-Due,chapter 3,
        this volume). The cognitive processes creating this web of interconnectedness between language and the world
        is, in Lakoff’s work on the principle of similarity, called ‘topological transformation’ (Lakoff 1987). It is
        only through reinstating this principle alongside that of contrast that we shall be able to move from the
        analysis of different gender models to the feat of finding cross-cultural links in our comparative project.
      


      
        Of other concepts, those of discourse, practice, and symbolisation have in particular
        proved their usefulness for describing cultural processes. Consequently, they have been adopted by people
        belonging to different analytical schools. As a result of this the concepts have received different nuances.
        Discourse has both a wide and a restricted meaning. In the wide sense, we may apply the term when we
        wish to see any cultural process in a communicative perspective. It includes communicative aspects of all
        activities and also specifically communicative acts. In a more restricted sense, discourse consists of
        communicative acts proper. In Bourdieu’s usage, for instance, it is a communicative process in which clearly
        delimited opinions are contrasted (heterodox or orthodox), and it is distinguished from doxa, in which
        practices are taken for granted as ‘natural’ - the only possible state of affairs (Bourdieu 1977). Likewise,
        negotiation tends to be used in a wide and a restricted sense. It may be seen as an exchange of
        explicitly communicative acts, and given more or less the same meaning as the restricted meaning of
        discourse. But it may also be given a wider meaning modelled on McCall and Simmons’ (1966) discussion of
        role negotiation: a process that subsumes conscious and unconscious, verbal and practical ‘utterances.’ This
        meaning of negotiation borders on an aspect of symbolisation, to which we turn first in an effort to
        link these concepts together in ways that are useful for our project.
      

    

    
      Digging out the Models


      
        The emic gender models are designs for living that are only partly betrayed in explicit discourses, partly
        buried deep in unconscious practice, from which the analyst has to dig them out. On this level inferences have
        to be drawn from symbols and metaphors. The distinction between metaphor and symbol is not always clearly
        drawn, and what is more, the usefulness of such a distinction may not always seem clear. Such considerations
        lie behind Solheim’s & Borchgrevink’s discussion of the problem, in which they sum up the arguments for the
        distinction, as well as its difficulties. Their argument starts from Ricoeur’s insistence on the separation
        between metaphor as belonging in ‘logos’ and symbol ‘on the dividing line between bios and
        logos’ (Ricoeur in Solheim & Borchgrevink, this volume, chapter
        7). In other words, metaphorisation is seen as a traffic between semantic domains, while symbolisation
        extends beyond any pre-established structure of meaning, to the pre-linguistic and pre-logical.
      


      
        Their article is an exploration into the symbolism of food and gender, structured around a
        critical discussion of Ricoeur’s hermeneutic which they want to amend so as to include
        gender as a basis for understanding. The authors argue that there may be gendered ‘pre-understanding’ - a
        pre-linguistic symbolic understanding which is indissolubly tied to gender positions in such way that it either
        permeates every ‘text’, or remains unspoken in muted fragments of understanding of the reality. This
        problematic is illustrated through an empirical example from a conservative coastal community in Norway, in
        which such gendered symbolism confront each other as a male ‘conspiracy’ against female ‘silence’. The
        confrontation is of such a nature that it apparently cannot be solved through any conceivable arguments. The
        empirical case centres on a marital conflict which is expressed, among other things, through a husband’s
        accusing his wife of sloppiness, particularly of letting food go ‘rotten’. As food is an ultimate gift from
        women to men, resembling the primordial feeding relationship, this becomes a rejection of her gift, and of her,
        through its suggestion that the ‘rot’ of the food rubs off on her by metonymic contagion.
      


      
        This case can also be seen as an elaborated version of the ‘mutedness model’ developed by the Ardeners in
        Perceiving Women (1975) to account for (male) domination in the discipline of anthropology and beyond.
        They explain dominance in terms of a group’s ability to generate modes of expression which mute alternative
        models of the world. These either remain silent, or are expressed furtively by being filtered through the
        dominant ideology. Solheim and Borchgrevink venture a step further, toying with the problem of how the
        suppression itself is achieved. For the real power of a dominant model is in its ability constantly to produce
        and reproduce itself, making the relations between the sexes appear inevitable and natural. The tracing of this
        process takes the authors far beyond the level of frustrated talk and into mundane practice, into the
        management of the meanings and matters of refrigerators and menus and, finally, on through a series of
        metaphors and metonymies, to the female body. The making of cakes, cleaning practices, sailing and community
        activities, are simultaneously and significantly ways of thinking and talking about the world, as well as
        acting upon it. The split made between the gendered acts, ‘home-making’ and ‘home-coming’, projects itself on
        to a metaphorical screen upon which things and persons discover their relationships and throw up images of
        themselves. Yet this suggestive analysis of the pre-discursive formation of gender positions, located as the
        major source of this troubled home, leaves unanalysed the binary terms themselves - ‘male’ and ‘female’ and the
        ways this opposition itself is constructed and maintained within dominant theories. It is clearly the case
        that, in certain circumstances, women may interpret, perceive or experience the same event in ways that differ radically from men. But this experience may also occur among women and between other
        kinds of groups.
      


      
        The implications of the distinction between metaphor and symbol are worth exploring further in the hope of
        throwing some light on how processes of symbolisation contribute to creating meaning. There is a parallel line
        in a psychoanalytic view of symbols, in which the concept refers to the instant expression of something
        unspeakable and often deeply idiosyncratic. The symbolic expression is formed ‘in bios’, but the process of
        analysis, as a joint venture between psychiatrist and patient, strives to bring it into ‘logos’. Solheim’s and
        Borchgrevink’s venture is a parallel one: they draw their material from a ‘muted’ area of everyday practice in
        modem families. There is thus a common feature in the two examples: through both analyses a field of meaning is
        vaguely gaining its contours. This parallel can be extended further, to the situation which is most common in
        anthropological practice: the one in which the analyst tries to break through a communicative barrier to an
        alien culture. Drawing on Clay, Sperber and others, Strathem suggests that what are ‘symbolic constructs’ from
        the analyst’s point of view, are ‘recipes for social action’ from the native point of view (Strathem 1988: 271;
        see also Rudie, chapter 8 and Broch-Due, chapter 3, in this volume). It is when we, as ignorant observers or cultural novices,
        see an act that we do not fully understand that we create the ‘symbolic’ as a space for ‘cryptic’ messages.
        That is what leads Sperber to the ironic description of anthropological practice:
      


      
        I note then as symbolic ... all activity whose rationale escapes me. In short, the criterion I use in the field
        is one of irrationality. I don’t know that other anthropologists proceed differently (Sperber 1975: 4).
      


      
        All these approaches converge on a suggestion that we move the emphasis from seeing symbolisation as an
        alternative language to seeing it as an extension of language. This implies deconstructing the
        ‘compartment theory’ of language, comprehending instead languages as cognitive systems. This would remove the
        conventional boundaries between language, other realms of cognition based in a practical and perceptual
        engagement with the physical world, and the cultural knowledge constructed in the process. It would also aid
        the analysis to break out of the ‘cryptic cage’ and engage with alien cultures whose thought and talk is
        ‘textured’ by analogies that do not drive a wedge between words and ‘the world’, but rather weave them together
        as a technique for constituting and tracing knowledge. The theoretical issue that confronts us here is, of
        course, not one about whether the link between language to the world is really a direct one, nor indeed whether
        language has any practical relation to the world. The issue is instead how we can
        analytically accommodate cultural cases where those concerned perceive precisely such concrete links between
        the linguistic and the nonlinguistic.
      


      
        Talle, for instance, (chapter 4, this volume) shows us how the Somali,
        when performing surgery on women and men to create sexed bodies which are symbolically cast as analogies for
        ‘social bodies’, simultaneously and significantly exploit the analogical facility of their language.
        Broch-Due’s essay (chapter 3, this volume) shows how the Turkana do the same thing in the ways they juxtapose bodies and words. Integral to such
        representations is the premise that ‘meanings are embedded concretely in the materiality of things and in a
        play of tropes permeating the physical world’. Contrary to European constructions of ‘mind’ as an inner store
        of meanings, thought, and experience quite separate from the environment, this cognitive mode is commonly
        linked with ideas of spirit through which the mental and the material participate in one another. For these
        peoples, the environment is material, spiritual and social all at once and Sørum’s account of male selves among
        a New Guinean group is a case in point (chapter 5, this volume).
        Central to Bedamini thought about personhood is the concept of aeselibu, the most
        intimate and spiritual essence of the human being: the ‘soul’. This essence develops and acquires uniqueness
        through the individual’s lifetime as it is affected by influences in the world, and at death it returns to an
        anonymous existence in the spirit world. Descent and gender are fundamental to the soul’s constitution, and of
        Bedamini males’ construction of themselves as they emerge through agency in contrast to the feminine. Thus
        gender is the most important differentiating principle, which is seen to permeate human existence as well as
        the phenomenal world.
      


      
        From a slightly different angle, Skar (chapter 6, this volume) is also
        concerned with native notions of how person/environment are merged and separated. The case comes from a Quechua highland village in Peru where land is inherited by both bride and groom within a bilateral
        kinship system. In her analysis of marriage rituals, she shows us how the merging of the couple and their
        kindred into a kind of wider wholeness, is symbolically, semantically and practically manifested through the
        merging of land. The integrative impetus of marriage rituals and relations, coupled with the consequences these
        have for spatial arrangements within the village, are integral aspects of completeness for the person and the
        group. This is contrasted to the instability of marriage among migrants from the village. In the migrant
        situation, where people are dispersed over vast territories and without the support of nearby family, marriage
        partnerships break up easily. Outside the cohesive context of territory, kin, land and
        personhood, marriage as a central component of ideas about the wholeness seems to be placed in question.
      


      
        To recapitulate the larger point: symbolisation is an integral part of a wider discourse. In other words, we
        are interested in symbolisation as a dynamic force in social life, rather than in how symbols form systems, or
        how symbols mirror social life as reflections of the ‘real’. Symbols are part of social life, and real enough
        in themselves. People employ symbols in their struggle to extend discourse beyond its explicit and common-sense
        level. Symbolism is a process that bridges the gaps between the conventionalised and the not-yet-understood
        (Rudie, chapter 8, this volume). This angle opens up yet another
        vista: the importance of symbolisation as a sort of spearhead information-processing through which people
        constantly re-orient themselves in their lifeworlds - particularly, perhaps, under conditions of rapid change.
        This information processing uses the cultural material at hand and extends understanding beyond explicit
        discourse in a process which Sperber has described as mental ‘bricolage’ (Sperber 1975). Wagner (1986)
        describes the same process as one in which symbols are emptied of old content and furnished with new, so that
        they are constantly brought to ‘stand for themselves’ in a cultural fringe of ‘invention’.
      


      
        Several of our chapters deal with symbolisation as a tool for re-orientation in a process of change: Melhuus,
        chapter 12, and Siverts, chapter 11, who both deal with Mexican society on its move into modernity, discuss how
        women bring old symbols of motherhood and marriage along, thereby partly reaching back to an established
        discourse, partly, perhaps, groping for an acceptable identity in a changing world. Sandborg (chapter 9, this volume) concentrates on Malay female dress as a
        symbolic expression which merges religious and ethnic identities in a situation characterised by competition
        for cultural dominance in a young multi-ethnic nation state. The paper focuses on the signification of the
        recent combination of the traditional Malay dress baju kurung with the Muslim head-dress mini
        telekung. To the Malays, this combination carries a load of meaning derived from history and the
        contemporary political situation. It evokes notions of ancient Malay kingdoms and of Islam, both of which are
        ‘pillars’ of Malay identity in a society fraught with ethnic conflicts. It also underlines a specially Malay
        aesthetic, considered superior to other ethnic groups.
      


      
        Rudie (chapter 8, this volume) discusses the logic of the process by
        which a symbolic repertoire is subject to a series of contrastive and shifting interpretations in a local
        population which is exposed to increasing cultural and social differentiation. Her article starts from an
        observation that the contracting and celebration of Malay marriage gives considerable
        room for individual elaboration, and choice between alternative symbolic expressions. People often express
        divergent views on details of the symbolic repertoire. They may describe practices as ‘modern’ or
        ‘old-fashioned’, ‘urban’ or ‘rural’. They also judge the arrangements in terms of ‘quality’ and ‘style’.
        Equally they may opt for one or another type of arrangements simply because it is ‘good to watch’. The author
        argues that different symbolic options are manifestations of differently experienced realities, and sometimes
        different ideological commitments. In this analysis, the different practices and evaluations are seen not as
        ways of speaking about something more ‘real’, but as a process that is real enough in itself, and lies at the
        core of gender-identity management in a phase of rapid change.
      


      
        In all these cases we land close to Wagner’s observation of the recirculation of symbolic material as a process
        mediating between convention and invention (Wagner in Sandborg, chapter
        9, this volume). However, the very idea that symbolisation mediates between convention and invention leaves
        us with a difficult problem in social theory: is change, or is it continuity, that prevails deep down?
        According to some views, it is felt that there must be a qualitative difference between simple surface
        transformations and radical systemic change. In a structuralist analysis, apparent processes of change and
        continuity are both viewed as surface expressions of fundamentally unchanging, ‘deep’ structural principles and
        their recombinations (Lévi-Strauss in Ortner 1984:136). In a different vein, Bateson uses the concept
        hardprogramming (1972: 501). Although the formulation is not explicit, Bateson’s reasoning seems to
        imply that there may be a few unchanging premises behind processes which appear superficially to be in flux.
        Such hardprogrammed ideas lie at the base of whole conceptual structures. We think it can be inferred that
        Bateson saw a bedrock of hardprogramming behind, for instance, the modem industrial transformation of the
        environment which, although evidently a series of dramatic changes, is fundamentally the development of one
        basic theme: the belief in the ‘naturalness’ of economic growth. Hardprogrammed ideas are repeated in so many
        shapes and contexts that they come to be perceived as selfevident or ‘natural’.
      


      
        The characteristics of gender relations invite thinking along exactly these lines. Gender ideologies constitute
        and are constituted by a host of daily activities: that is, through the practical activities which they inform.
        Sets of ideas and discourses involving gender are deeply embedded in the most everyday practical engagement
        with the world and come to be profoundly implicated in processes of bargaining and negotiation. There are, of
        course, issues of routinisation, history and sedimentation to be considered here. Indeed,
        normative practices and understandings can only be considered as such precisely because they persist as a
        context, as a set of practical and conceptual tools, for understanding and making sense of social relations and
        social interaction through time (Moore 1992).
      


      
        As Emily Martin argues in a recent article (Martin 1990) this rigid thought structure is held in place and
        elaborated through a natural-science discourse, particularly in its popular versions. One of her examples is
        taken from the imagery of immunology, in which two types of cells are described in ways that conjure up a
        series of gender associations: the ‘killer cells’ are aggressive, active, penetrating, and tend to die on the
        battlefield like brave men. The phagocytes engulf alien matter and sometimes die from being penetrated; they
        are scavengers, preoccupied with cleaning up, and they are housekeepers - an entirely female imagery. This
        relates back to our discussion of symbolisation and metaphorisation above: Martin’s examples are true
        metaphors, trading between established semantic domains. Cultural roles conventionally ascribed to males and
        females - those of warrior and cleaner - as well as sexual imagery - that of the penetrating and the engulfing
        - are merged in a didactic attempt to describe something natural and ‘true’; with the claim to truth that only
        natural sciences seem able to legitimately claim. The result is a sedimentation and conventionalisation of
        sex-gender imagery, and becomes a further point in favour of the ‘natural’ gender model in its competition with
        the ‘cultural’ model.
      


      
        However, normative practices and understandings do change, and thus we also want to develop ways of
        conceptualising and analysing both their persistence and their change. One way of doing this is to
        relinquish a Durkheimian view of culture, and see how ‘social norms’ are the outcome of past negotiations and
        bargaining processes, persisting for as long as, and to the degree that, they can remain authoritative,
        powerful and persuasive in the context of these processes of bargaining and negotiations. This approach to
        understanding the relationship between practices and beliefs has many advantages, not the least of which is
        that it prevents us from treating cultural beliefs and understandings simply as an addition to social
        interaction rather than constitutive of it (see Moore 1986 and 1992).
      


      
        In a recent exploratory book Connerton approaches the problem by searching for a ‘theory of memory’, and
        suggesting some methodological strategies by which we can come to grips with the reproduction of non-inscribed
        culture: that is, cultural material which escapes dominant methods of hermeneutic inquiry. The methodological
        strategies he suggests lie in a study of body practice and (commemorative) ritual. Body practice and ritual have one thing in common: they build on analogue communication in such a way
        that acts and movements become selfevident and associated with ‘naturalness’ (see Talle, chapter 4, and Broch-Due, chapter 3, this
        volume). Such a viewpoint strikes other chords, for instance the approach of Bourdieu, whose ‘doxic’ practice
        becomes similarly merged with ‘nature’ (Bourdieu 1977, see also Sandborg, chapter 9, this volume). We are now back to symbolisation as located ‘in bios’, as a
        combined practical and perceptual process capable of ‘picking up’ and ‘pinning down’ meaning to phenomena in
        the environment. Linking this discussion to our particular project of digging out gender models, we begin to
        get a glimpse of the process of pre-conscious enskillment through which gender is reproduced. Perhaps the
        biggest puzzle lies in the nature of the analogue images or gestalts which are transferred in this
        process.
      


      
        Having now made an attempt to discuss the kinds of analytical tools we need for making a gender model in
        generalised terms, our next task will be to discuss more specifically how such models are generated locally,
        how they differ, and how they can possibly co-exist, or militate against each other. The concept of
        negotiation has been launched at different points in this introduction, and it was suggested that it can
        be used in a strict as well as a wide sense. In the wide sense it need not be confined to explicit discussions,
        but may better be seen as ingrained in the practices that we sometimes choose to label symbolic. Used in this
        wide sense, we may discover the transactability and negotiability of gender, and we may discover unexpected
        dynamics, in situations that appear static, and not only in societies in which it is clear to everyone that a
        rapid rate of change continually challenges established practice. It seems appropriate to start with how people
        make sense of sexed bodies.
      

    

    
      Bodies in the Making


      
        In the editors’ view, the anthropology of the body as practised today is at once one of the most exciting as
        well as one of the most confused theoretical areas not only in social sciences but also in feminist studies.
        The hallmark of the large corpus of works within this tradition - from Mauss and van Gennep, through Leach,
        Lévi-Strauss, Turner, Geertz and Schneider, to a horde of contemporary scholars - can be summed up in a
        statement made by Mary Douglas in Natural Symbols: ‘Just as it is true that everything symbolizes the
        body, so it is true that the body symbolizes everything else’. In other words, the outstanding feature of these
        works has been the focus on representations of the human body, and how it could be read with the help of a sort
        of universal dictionary of standardised symbols. This applies to Mary Douglas’s
        influential writings, as it does to most of the contributors to recent collections on The Anthropology of
        the Body, such as Benthall and Polhemus (1975); Blacking (1977). However, less attention has been given to
        the lived experiences of embodiment by particular gendered persons in particular social contexts and to the
        social practices that form, train, and regulate the bodies of women and men, old and young. Similarly, the
        concrete ways in which local peoples build their biology of the human body within culturally specific discourse
        horizons are lacking in most accounts.
      


      
        One of our ambitions is precisely to venture into these theoretical voids. To gain some analytical currency for
        this novel anthropological project, we turn first to the state of the art within the field of feminist critique
        that concerns itself with conceptualising sex and gender systems. In doing so we travel into a territory tom
        apart by the polemic between ‘constructionists’ and ‘essentialists’, polarised around the perennial issue, once
        posed by de Beauvoir: Is wo(man) bom or made? This debate is formulated in terms of the relation between the
        natural and the social, between sex and gender. Essentialists hold that nature provides the ready-made,
        inherently sexed, raw material that is mirrored, rather than manufactured, in the social. Sexual
        difference is presumed to be a priori; social differences become merely an a posteriori mapping
        of meanings on to ‘male’ and ‘female’ matter, reflected in the categories ‘man’ and ‘woman’. The sexes are seen
        as stable objects and singular signs; stereotypes endlessly reproduced through time and over space in the
        separate forms of ‘men’ and ‘women’ - essentially and universally the same. Constructionists, in contrast,
        bracket off the biology of sex and set the sign of gender in free play, showing how sexual difference emerges
        not in nature but as discursively produced effects of the social.
      


      
        Yet given the centrality of this issue, which in some way or another touches upon the corporeality of
        (every)body, it is surprising that in contemporary feminist scholarship the material body itself is, at best,
        only given scanty comments or, at worst, surrounded by complete silence. Why, one may ask, does the physical
        body remain ‘untouchable’ in terms of theorising while feminist politics itself has blossomed during the last
        decades precisely around the demand for women’s control of their bodies?
      


      
        One reason is that many feminists firmly believe that once we permit physicality to fill the page, so to speak,
        we are prompted back into ‘the phallic and ovarian theories of art that oppressed women in the past’ as Elaine
        Showalter puts it (1982:17). Yet this rejection of the physical provides no secure path out of the present
        paradox created in feminist discourse on gender differences, and the difference gender
        makes - it only compounds it. Let us spell out the conundrum we are caught in here: Most present-day feminists
        agree that analysis must be grounded in real material conditions and focus on the political forces that mark
        women’s bodies and physiology with the signs of oppression; a charter which carries an implicit notion that the
        social mapping of bodies is not wholly unaffected by the specific body subject to marking. However, it is also
        widely argued that such analysis must destroy the idea of gender difference between men and women ‘considered
        as materially specific in their bodies’ - in the words of Monica Witting (1981:47). This is the
        constructionist’ argument; gender is a social artifact, not a natural one. But if biology does not matter at
        all, how can we accommodate the earlier argument, resting as it does on the assumption that society affects
        anatomical women in one way and anatomical men in another?
      


      
        This type of query turns into a threatening theoretical trap for antiessentialists. And it turns into a trap
        because in the emics of the modem West, the theme of sex and gender is cross-cut by the theme of nature and
        culture in a particular way: the body is seen as belonging in ‘nature’, while an unspecified amount of
        ‘behaviour’ is seen as culturally constituted. How large the amount of behaviour that is acknowledged as
        ‘cultural’, is a theme of dispute. This distinction, and the dispute about the culturality of behaviour, lies
        at the root of the two fundamentally distinct gender models articulated by the essentialist and constructionist
        positions. However, even those who have let themselves be persuaded that most of our practice is culturally
        determined, often cannot help thinking that there must be a core of ‘nature’ somewhere. We hunt for this core,
        some ‘real’ maleness or femaleness, the fixed limit at which there is seemingly nothing more to say. The
        problem with the constructionists is that they tend to stop the negotiation process at the anatomical border of
        the body. For they too are haunted by the suspicion that this matter is so saturated by unnegotiable nature
        that it may serve to counter their case.
      


      
        Instead of turning toward the material body and treating it with the sophisticated skills of constructionism,
        most feminists choose to turn away at this critical point of analysis. The material body is excluded from the
        arena of debate by a logical step from the position that ‘the body is not matter’ to ‘the body does
        not matter’ (Fuss 1991). Through this small slippage of terms, feminists of the constructionist persuasion
        think that they have escaped biology and thereby essentialism. Yet biology will not go away. It has to be
        theorised. One can, after all, talk about the matter of flesh without presuming that it is forever fixed into
        the same formation of female and male. And if the sexed body is forgotten, our flight
        into specifically cultural dramas creates a room for imagination in which there is a danger of exaggerating the
        degree to which a gender discourse can be flexible and creative. Indeed, the constructionist strategy of
        putting the sign of sex under erasure and exiling the physical body from discussion is not even effective in
        deconstructing ‘excessive essences’. Rather, it simply enrols analysis in other more disguised expressions of
        essentialism.
      


      
        One of these is already evident in constructionists’ primary claim that women and men are ‘made’, their nature
        being deeply embedded, not in biology, but in the social. Though apparently an anti-essentialist argument, in
        fact it merely replaces a biological essentialism with a social essentialism. It surfaces in the favourite
        expression that everything, including gendered bodies, is ‘always already’ socially ingrained and inscribed
        with meaning. This mysterious ‘always-already-thereness’ is felt to require no further investigation, and
        itself comes to reek with essence. Furthermore, the ‘making’ claim still carries into the very concept of
        gender a core of essence: a dual residue of anatomical raw material that, although culturally shaped and
        conditioned, continues to come in the conventional forms of two (see Coward 1983). The changes occurring in
        this deconstruction process seem to be cosmetic ones, involving two sets of strategic moves on the surface of
        semantics. The first concerns a change in labelling: a linguistic move from ‘sex’ to ‘gender’, from ‘female’ to
        ‘feminine’, and from ‘male’ to ‘masculine’. While elaborating the ways in which ‘woman’ and ‘man’ are
        constructed across a wide array of discourses, the binary categories themselves remain bounded. The second move
        is a shift from the singular wo(man) to the plural wo(men) in order to privilege heterogeneity and to highlight
        social differences. Yet this in itself does not throw out the essentialism in question, it only makes it
        plural. The brand ‘women’, though binding diversity into itself and dismantling the idea of a unitary and
        universal category ‘woman’, nonetheless continues to appear in the analytical space as a linguistic unity (Fuss
        1991).
      


      
        There is absolutely nothing surprising about the semantic retention of the terms ‘women’ and ‘men’. These
        categories, albeit generalising and imprecise, gives us some minimal point of commonality and continuity which
        we need for writing intelligibly about how gender differences are lodged into other kinds of differences. Still
        it does underscore the ways in which essentialistic moves are more entrenched in the constructionist line of
        argumentation than feminists would like to admit. From a post-structural position, Diana Fuss suggests that
        Locke’s specific distinction between ‘real’ versus ‘nominal’ essence is particularly helpful for a feminist
        project, precisely because it allows us to work with women and men as linguistic groups
        without surrendering to the suggestion, carried by the ‘real essence’ claim, that innate substances naturally
        sort humans into these groups. The notion of ‘nominal essence’ apparently exposes essence as an effect of
        language, holding that it is not matter, but the names arbitrarily assigned to objects, which establish their
        (social) existence in the mind. But Fuss is fast to point out that the wall this distinction creates between
        ‘words’ and the ‘world’ is far from watertight. After all she reminds us, real essence is itself a product of
        naming, and nominal essence is nonetheless fixed and essential for being an effect of language - names never
        cease to stand in a conventionalised relation of sorts to the things named (see Fuss 1991).
      


      
        In order to move beyond the impasse created by the essentialist/constructionist divide we must dismantle the
        idea that the category of the social escapes the encounter with essentialism and that the category of the
        natural is invariably entrapped in it. We must precisely ‘begin questioning the constructionist
        assumption that nature and fixity go together (naturally) just as sociality and change go together
        (naturally)’, as Fuss so succinctly puts it (1991:6). Her intention here, which aligns with ours, is not to
        undermine the constructionist position but to carry it further to more critical questions: What is the natural?
        the biological? the social? the cultural? How is the sexed body shaped by the social? How does the sexed body
        articulate the social, and how does the performing body act out gendered positions within particular social
        fields?
      


      
        We can start out within the European context by asking: Has the now naturalised category of ‘sex’ a social
        history of its own? In his recent and well-researched book bearing the telling title Making
        Sex (1990), Laqueur takes the reader backward in time to the lifeworld of our historical ‘other’. We are
        escorted into a surprising sex/gender scenario elaborated not in our present ‘two-sex model’, but in a ‘one-sex
        model’ in which ‘male’ and ‘female’ are essentially similar expressions grounded in one archetypical body and
        one set of sexual organs. Laqueur writes: ‘In the one-sex model, dominant in anatomical thinking for two
        thousand years, woman was understood as man inverted: the uterus was the female scrotum, the ovaries were the
        testicles, the vulva was a foreskin, and the vagina was a penis.’ Men and women were classified not according
        to their anatomy, but to their degree of metaphysical perfection, their ‘vital heat’, along an hierarchical
        axis whose highest expression was male. A woman in this view, was merely a potential man - more accurately,
        perhaps, an inverted man, bottled in by the lack of vital heat. By the same token, it was assumed that if body
        temperature rose to dramatic levels, it could effect a sexual transformation from female to male (but never the
        other way around, for nature, it was thought, seeks only to perfect itself). Thus a
        French sixteenth-century surgeon Ambroise Pare matter-of-factly reported the medical case of Marie, a young
        woman (or so it seemed) who, in early puberty, had jumped across a ditch while chasing pigs through a wheat
        field. This expenditure of energy had raised her level of heat and fuelled a transition to maleness, as her
        vagina everted to form a penis. She became German, grew a thick red beard, and served in the regiment of the
        king of France.
      


      
        The point here is not factual ‘truth’, or even possibility. The point is that this story can only be told in
        the one-sex world, and makes no sense at all in the later two-sex world. For in the medical model, establishing
        its dominant status in the late eighteenth century, sexed matter was split into two divergent
        physiological/psychological systems, bound into the bodies of ‘male’ and ‘female’. In this two-sex version,
        woman was viewed as separate and unequal. With new discoveries in reproductive anatomy she was reduced to
        reflect her specific organ - the volatile ovaries - that suddenly marked a radical difference between the sexes
        and allegedly produced functions and feelings not found in men. New tales and new body technologies emerged
        with the transition. The twosex idea that different sexual organs spawn disparate behaviour served to justify
        such barbaric and widespread procedures as ovariectomy to relieve various neurotic ills in female patients. In
        the one-sex world, such removal of the ovaries would necessarily imply castration for similar mental muddles in
        men - a procedure unlikely to have been sanctioned by the medical men in charge! The favoured Victorian myth of
        the passionless female is another tale for the two-sex world, built upon a new recounting of reproductive
        biology in which woman’s orgasm was no longer regarded relevant to conception. In the one-sex world, females
        were seen as more passionate than males who, by virtue of their greater perfection, had tempered their
        passion with intellect and good sense. Still, the idea of the dangerously passionate female, which runs through
        many witchcraft trials prior to the transition, was not destroyed but rather displaced in the new two-sex
        world. It always threatened to surface and it sometimes did, even in the most ‘decent’ woman. This tension,
        caused by conflicting conception of womanhood, was demonstrated in the debate among English doctors about
        whether the use of chloroform in childbirth should be dismissed, since women under the influence of the drug
        were reported to become overtly flirtatious and obscene, polluting the nineteenth-century ideas of the pure and
        proper ‘mother’ (see Poovey 1987). The new divide between male and female translated into a divide between
        desire and non-desire, but not without contradictions. A woman in the two-sex worldview was conceptually
        disembodied, but she was also considered as concretely embodied - her mind being ruled by
        the menstrual cycle; she was denied sexual feelings, but at the same time imagined as totally sexually
        determined.
      


      
        Why did this shift from one-sex to two-sex occur, and why over such a broad stretch of time? The answer cannot
        lie in any simplistic notion of empirical discoveries wrested from nature by scientists, for Laqueur
        demonstrates that new information about sexuality did not emerge during the shift, and new examinations of the
        body did not breed evident enlightenment, in his review of the book’. The context was largely political. Yet,
        as pointed out by Gould (1991), this change was also coupled to the general replacement of Neoplatonism with
        the Cartesian charter for knowledge. The reinterpretation of reproductive biology is embodied in the etymology
        and practice of the experimentalist favourite term - ‘analysis’ - the breaking down of an entity into elements,
        the discovery of difference, defining essences by disparate underlying causes and effects. Since social gender
        evidently revealed itself in two distinct versions, man and woman, the new Cartesian world, having substituted
        the principle of difference for that of similarity, and made it the dominant one, demanded a corresponding dual
        distinction in sexed substances. This, like other theories of knowledge, was a social product, fuelled by
        technological transitions and economic forces as much as by ‘fact’. Science may have established many new
        empirical details, but even so, Laqueur argues, science was foremost in providing a new way of speaking. For
        none of the two masterplots of sexed bodies was ‘correct’ by any morphological standard; both captured elements
        of anatomical reality, and neither of the two plots ever holds a monopoly; they continued to overlap in
        scientific and popular circles alike. As he moves political processes into the medical debate about gender,
        Laqueur shows us that the binary model of sexual differences served no one social ideology exclusively. It
        opened up the whole spectrum of nineteenth century social discourses, from conservative claims about ‘natural’
        hierarchies to the radical feminist championing of a co-operative society, captured in the slogan that man and
        woman are ‘each unique but equal’.
      


      
        We can gain several important insights from this genealogy of sexed bodies in which Laqueur traces the birth of
        binary sex from the prior one-sex world, thereby bringing back to the present a largely forgotten past in our
        gendered history. Making Sex ends with Freud who, although trained as an anatomist and
        well aware of the neurological homology between penis and clitoris, insisted that to become a mature woman,
        girls must relocate the site of sexual pleasure to the more insensitive vagina an impossibility. This
        reconstruction only underscores how a woman becomes what culture and, in this case, male pleasure demand,
        despite not because of the body. Rewriting Freud’s (in)famous dictum, Laqueur posits that destiny is anatomy: sex is an artifice;, the physical body emerges, not as the
        foundation, but as a representation of social gender.
      


      
        In other words, the body can hardly be seen to occupy a pure pre-discursive space in society, directly
        interpretable through the senses. Rather, sexed bodies are lived in culture, mediated and moulded by its values
        and its discourses. These are often contradictory and may constitute conflicting versions of social reality.
        For example, even something so apparently neutral as the taxonomy of sexual organs underwent a major conceptual
        change in the transition to the two-sex model. Several female organs had no name in the one-sex world, as they
        were merely seen as imperfect versions of male ones. Thus the transition from the one-sex world to the two-sex
        world involved a literal representation of sexual knowledge, through which a new terminology and technology of
        the body was used to redescribe reproductive biology within a different set of discourses. Through this
        crafting of flesh into female and male, new senses of selves were cast and consolidated on the level of
        ‘nominal essence’; what it meant to be a man or a woman was reinterpreted in the light of a different
        intertextuality. The gendered person took up a new position vis-á-vis the world. This reconstituting of
        the body through a process of repositioning emphasises that the interpretation of natural signs is invested in
        other cultural programmes; it implicates and is implicated in an underlying theory of, or context for, what
        counts and what does not count as evidence, (see Laquer, 1990)
      


      
        Sheer physicality cannot therefore have a fixed essence ready for transportation through time and across
        cultures. The point, of course, is not to erase the reality of sexual dimorphism in the reproduction of the
        human species. The point is rather that statements about sex, however sex is sensed, are saturated by claims
        about social gender. But if ‘sex’, after all, is as socially constructed as ‘gender’, indeed itself being a
        gendered category, why not dismantle the distinction altogether? In our view this distinction remains an
        important tool for a comparative project, as long as we keep in mind that both terms are theoretical
        constructs, not transcendental categories. This is precisely because the concept of ‘sex’ allows us to
        investigate specific and situated interpretations of the material body. What we propose is a cross-cultural
        genealogy of sex which can follow the multiple manners in which flesh (and fluids) are sexually formed, whether
        carved into ‘male’ and ‘female’ or remaining more neutral, being only contextually and biographically
        differentiated into such sexed states or surfaces. In other words, rather than wipe out the matter of ‘sex’, we
        might learn more about the expressions, experiences and enactments of ‘gender’ by exploring the links between
        ‘fe(male)’ and ‘wo(man)’, as well as between these and their possible combinations into ‘androgynous’ forms.
      


      
        In this volume, the chapters by Broch-Due and Talle toy with the theoretical problems of
        how biology, sex and gender can be conceptualised and constructed in terms of other critical concerns within
        the specific culture under study. From different angles, they show us how sex, like gender, is situational and
        culturally specific, surfacing in contextual power-struggles over resources, symbolic and social. They both
        choose to position their analyses in the space created between the ‘real’ body and the culturally specific
        crafting and casting of it. This seems to the editors to be a proper place to begin the comparative project of
        reintroducing biology - the body both as matter and meaning - back into feminist anthropology. The multiple
        ways the body’s materiality shapes, and is shaped by, the cultural perceptions and practices that surrounds it
        must be confronted and analysed if we are to negotiate successfully the current stand-off between essentialists
        and constructionists.
      


      
        One way of doing this is to take on board the term ‘body morphology’ (Irigaray 1985), made by
        French feminists to bridge the binary gap between sex/nature and gender/culture, and which is particularly
        useful for illuminating the material presented in our papers. Morphology means the way in which the
        shapes and surfaces of particular anatomical bodies are marked and mapped within a cultural system of meanings,
        which include, of course, specific cultural cognizances of biology (see Gatens 1990). A morphological surface
        is a retracing and reshaping of the material body by a series of social signs, sometimes displayed as scars
        inscribed on the skin, or through more deep-seated surgery directed towards specific body parts. The concept of
        morphology is connected with what Mary Douglas is conveying in her formulation: ‘What is carved in human flesh
        is an image of society’. (Douglas 1966: 116) Douglas suggests that what constitutes the confines of the body is
        never merely material, but that the surface, the skin, is systematically used to signify other boundaries
        invoked by social taboos and anticipated transgressions. Indeed, the boundaries of the body become, within her
        analysis, the confines of the social per se.
      


      
        From a comparative perspective it follows that body technologies, bound into local theories of biology, that
        open some surfaces and orifices to signification and close down others effectively reinscribe the sexed body
        along new cultural columns. This creates room for ‘gender trouble’ in any culture (Butler 1990), and this
        trouble tends to accumulate when the body becomes subject to cross-cultural analysis. Another useful dimension,
        which we can dig out from Douglas’s statement, is the way she brings attention to concrete images in which the
        body physical and the body social intersect on the same surface. This calls up a relation between image and
        referent (the body) that works neither literally nor wholly metaphorically through the
        faculty of ‘selection and substitution’. It works instead through a metonymic transformation effected by
        the means of ‘combination and cotexture’ (Jacobsen & Halle 1956; see also Broch-Due, chapter 3, this volume).
      


      
        To pay attention to specific morphologies is to pay attention to particular bodies and the ways sex and gender
        are effects not only of linguistic structures, but also of ‘body languages’. Thus while the experience of
        embodiment is largely expressed and formed in language, it is also expressed by non-verbal means and enacted by
        particular gendered persons. There are also good political and ethical reasons for wanting to maintain a
        distinction between the (some)body and the body as discursively constituted, between seeing and seeing-as,
        between experiencing and representing. This is because particular forms of pain (or pleasure) are often
        gendered and correspond to corporeal signs of sex, however sex is constituted in the culture under study. The
        stark correlation between specific forms of suffering and specific forms of body morphologies is dramatically
        brought home in Talk’s chapter 4 (this volume) about Somali circumcision practices.
      


      
        The author argues that both male and female circumcision is intimately related to the production and
        maintenance of gender categories and the construction and deconstruction of gendered persons. A Somali child is
        an androgyne: the clitoris is constructed as an analogue to the penis, constituting the ‘hard and male’ parts,
        while the labia and foreskin form the ‘soft and female parts’ of the child’s complete body. Infibulation removes the hard (‘male’) parts of the girl’s genitalia, rendering her for a moment
        more unambiguously feminine. She is simultaneously rendered more pure in the sense that she is now a true
        virgin - for, according to Somali thought, virginity has to be created. Sexed persons, female
        and male, do not stem from nature, but must be made and later remade again. It is not the hymen, but the
        surgical closing of the vagina by human hands, that constitutes virginity. The person performing the surgery,
        the ‘midwife’, is an outsider and the specific way she is cast clearly signals that we are dealing with a
        re-birth. But she is, for the moment, ‘masculinised’, handling a ‘male’ instrument (the knife which, we
        are told, is parallel to a penis) and by not sharing the feminised fear of blood. This specific gendering of
        the ‘midwife’ seems to be congruent with the effect of her act on the body morphology of the girl. For the
        created virginity is also ambiguous in gender terms - the oblong, swollen scar is sewn and shaped to resemble a
        penis. Talle explains this by showing the subde ways in which the mutilation of the female body is of primary
        concern to another body that of her agnatic group, and that of her husband. Infibulation embodies the woman
        within the agnatic group but in an inferior position; she is ‘sewn into’ the social body
        of the clan, registering the signs in the scars sewn on her sexual parts. This faked ‘penis’ enables the girl
        momentarily to stand for her agnatic clan in marriage: in person she is a combined metonymy and metaphor for
        her agnates, at the same time as her circumcised opening, made tiny as a ‘millet com’, signifies to the
        recipient clan that she has not been sexually ‘consumed’ by her (male) clan.
      


      
        Defibulation subjects the girl to a fresh and painful round of reconstruction; this time she is rid of the
        artificially made penis which is turned into something else, notably a female reproductive organ which can grow
        a child for her new clan. The groom plays the part of the ‘midwife’ on behalf of his clan. He is unambiguously
        constructed as male by virtue of his own circumcision which has removed the ‘female and soft’ parts of his
        genitalia. By penetrating his bride, he also ‘feminises’ her. Thus the consummation of marriage is an act which
        simultaneously separates the bride from her own agnates, turns her into a ‘true’ woman (which means to be a
        wife), and encloses her within the social body of agnates. The reconstruction of the bride’s identity is
        completed when she is resewn after childbirth. In other words, virginity, as well as womanhood, has to be
        created (just as maleness is created in a less radical form through male circumcision, while manhood is
        recreated through the painful act of penetrating the bride).
      


      
        Talle’s chapter moves on many levels, exploring the multiple ways in which gender mutilation is tied to Somali
        social and cultural existence. It also touches on the role expectations linked to the major change in the young
        girl’s life and explores the Somali’s aesthetic evaluation of infibulation. The latter brings up an interesting
        point, for it becomes clear that although the meanings attached to these painful operations are engraved in
        Somali semantic structures, in the acts themselves and in the artifacts used, they remain silent in speech,
        both the everyday and the extraordinary. Beneath the textual surface, the reader can sense deep-seated tensions
        arising from the core trauma of having to be separated from one’s female child, a result of exogamic structures
        to which the drama of circumcision is so closely tied. The strong accent on agnation among the Somali, coupled
        with the close ties that out-married women retain with their own agnates, socially and symbolically oppose the
        dictates of exogamy - Somali are unwilling to part with their own clan daughters. This, combined with the
        troubling knowledge that the successful reproduction of Somali society depends on this traffic in girls, seems
        to require a demonstration of this clan surrender to be forcefully and visible displayed, notably the analogous
        acts of infibulation and defibulation.
      


      
        As Bloch has shown us in a recent publication (1992), the principle of exogamy and the incest taboo can both be
        regarded as ‘an unfocused sacrifice’, in which the clan submit to almost ‘killing’ a part
        of themselves their daughters and sisters - in exchange for the promise of a later return in the form of
        ‘foreign’ women who enter as wives and ensure the reproduction of the agnatic clan. The brides given and the
        brides received are almost identical except for one crucial contrast: the latter category can be sexually
        consumed, while daughters and sisters are raised for being the wives of alien men and clans. The Somali girl’s
        sexual organ in its ‘natural state’ is constructed as almost a bodily extension of her father’s penis (and the
        phallus of the agnatic clanMinage). Most telling, the mockery directed towards uncircumcised girls is dense
        with incestuous undertones. They are in an ‘impure state’ which cannot last. In cases where the operation is
        delayed, Talle is very explicit about the embarrassment this causes everybody, including the girl herself. The
        clitoris, a natal and vital part of both the girl’s and the clan’s body, must be removed in conformity with the
        exogamic principle. The cutting-off of the hard ‘maleness’ simultaneously and significantly rids the agnatic
        clan of a primordial and worrisome ‘vitality’. This operation purifies the girl by substituting the natural
        hardness lost with something else, notably a crafted and thus ‘cultivated penis’, and purifies the clan by
        casting the girl as a clan ‘other’. All these events and meanings are registered and written on the girl’s
        body. The excruciating pain and permanent change in the girl’s posture make her morphology into an open text,
        dramatically conveying, among others, the strains and tensions of Somali exogamy. These emotional undercurrents
        that run through Somali circumcision practices may throw some light on why the specific form of female
        suffering brought about by circumcision is suppressed - to the extent that it turns into something utterly
        ‘unspeakable’ which cannot be expressed in the otherwise elaborated Somali poetry.
      


      
        This may be another version of the ways the female is ‘marked off’ from the domain of discourse within a
        masculinized mode, as developed in chapter 7 (this volume) by Solheim
        and Borchgrevink. In this context we would also like to refer to Irigaray’s counter-strategy in This
        Sex Which is Not One (1985), of ‘writing the feminine’ through trying to get the ‘double sets of lips’
        to speak out against the ‘signifying economy’ represented by the ‘phallus/ penis’. Although it is beyond our
        scope to enter into the controversy created by Irigaray’s programme, it seems to us that, by speaking in terms
        of sexed morphology and showing the ways in which the phallus eclipses the feminine by taking its place, she
        contributes to broaden the reach of feminist critique by focusing on bodily experience. Yet, as noted by other
        feminists, the power of her analysis of this ‘othering’ is undercut by its still binary sexual framework and
        its globalising scope (see Fuss 1989; Butler 1990). This critique is underscored when we
        now turn from the Somali sex/gender scenario to that presented in Broch-Due’s chapter on the Turkana,
        (chapter 3, this volume) which opens with a song, composed and chanted
        by local women, that precisely celebrates the promising potential of the female body.
      


      
        Broch-Due’s chapter shows us the variable ways different peoples in the world live biology, and how cultures
        transform and channel biology along particular paths. She surveys these pastoralists’ visions of the physical
        body, which is perceived as plural and permeable. We also learn that in Turkana physiology, the female, like
        the male, is perceived as being capable of producing semen in suitable amounts for her own vitality and for
        feeding the foetus. In order to conceive she needs a surplus of semen from a male donor to be mingled with her
        surplus of blood. The bodies of men and women are analogous, exchanging procreative substances between them in
        a transaction as equal as any other. The effect of this is shown in the child who is perceived as an androgyne
        in gender terms, bearing within it a microcosm of the social relations of which it is composed. Although this
        may seem utterly constructed, the author demonstrates that the Turkana version of the biology of sex is closely
        based in empirical observation of animal bodies. She goes on to show how, based on this fine-grained
        empiricism, Turkana thought spins a complex and sophisticated web of analogy binding animal bodies, human
        bodies, social groups and the landscape itself, linking them through master images of gendered bodies, the
        processes within them and the exchanges between them. The author’s aim throughout is to let the refinement of
        Turkana thought and practice linking all these things together clarify and give content to the abstractions of
        the anthropological debate about gender, sex and the body. In this culture, gender works as a technology which
        serves to break down bodily bounding and open the body to install plural identities.
      


      
        Broch-Due shows that it is through the social practices and acts surrounding marriage (and procreation),
        stressing the separate characteristics of the social groups to be joined, that the abstract model of contrasted
        and complimentary gender attributes is made concrete and, as it were, ‘fixed’ in social ‘bodies’. It is through
        the constant interplay of such perspectives, in which the body and its relations are scaled up and down to be
        viewed as different types of groups and the social relations between them, that Turkana construction of gender
        takes shape. Gender thus becomes a bundle of attributes that are open to contextual transformations which
        people themselves engage in continuously through their everyday acts. The effects of these are communicated in
        a series of signs inscribed on their ‘social skin’ and copied on the backs of their beasts.
      


      
        By outwardly wearing the signs of inner states, combined with the signs of events and
        effects impinging on the body from the acts of others, the Turkana convert their skins into public surfaces,
        inscribed with visual statements of social potential. This proliferation of morphological imprints provides a
        ‘supplementary’ skin over the skin, serving as a substitute envelope enfolding an otherwise exposed and
        multiple social ‘persona’ in a protective wrapping. The particular ways the Turkana person ‘fixes’ his or her
        identity on the skin is one of the ways a sense of self and of personal agency can be secured in a world
        buzzing with images of bodily plurality and permeability. This function of the skin among the Turkana recalls
        the function of the Malay dress discussed by Sandborg. Here, female dress has a role to play in adaption to
        modernity: as a collective and protective dress it makes the transition safer both psychologically and socially
        for young women who leave the protected world of the village for a more individualised pattern of movement,
        both literally and in terms of careers. And it is used creatively and individually by women in order to
        underline their beauty instead of camouflaging it.
      


      
        Taken as a whole the chapters in this volume bring into focus the great variation in gender models. They may be
        more or less comprehensive, and they may be rigid or flexible. In the most comprehensive models, the whole
        universe is gendered by means of the body as a metaphor. If we narrow our questions down to that which concerns
        the human person, our questions can conveniently be sorted in two series: about what the gendered person
        is, and what the gendered person does. The question of doing is not one about roles, but rather
        about skills, behaviourial styles, and primary understandings acquired by analogue learning. Rigidity and
        flexibility can be found in different combinations in different societies. The Turkana seem to operate with the
        most flexible and processual gender models springing from their construction of a samesexed corporeality.
        Still, since their signs for gendering are primarily surface ones, of ‘social skin’ and acts, gender must be
        ‘fixed’ at certain moments in order to work as a differentiating device. The Quechua align with the Melanesians in that both have rigid categories of male and female, but at the same time seem to look
        upon the gender of the person as inherently unstable, and thus have to do manipulative work on gender in order
        to create single-sexed states which can order men and women into complementary pairs fit for procreation. Much
        the same can be said about the Somali, but for them sexed states are not simply inborn, but have to be
        artificially carved from the flesh through painful surgery. Modem European societies seem to harbour a clear
        and rigid notion of what a male or female is as a natural or biological person, but open up for great
        flexibility about what the person can do. This may also be true of the Malaysian cases.
        The Mexican and Pakistani cases seems to be the most rigid ones on both being and doing.
      


      
        The gender work of Melanesians consists in the sexual trimming of the young male, particularly evident in the
        Bedamini case where, central to the process of human development, is the men’s deliberate effort to grow and
        mature male children and youths into reproductive beings first through the oral transfer of semen, later in
        more elaborate initiation rituals. Girls, in contrast, do not have to be made, as they develop into
        reproductive beings through their own innate potential. But unlike the other Melanesian case, the Bedamini
        person cannot be a complete social microcosm by him or herself: the complete composite is always the two
        opposed, but complementary, gender identities. The gender work of modem society partly consists in moulding
        bodies, partly in moulding minds and behaviour in ways which sometimes enhance, sometimes reduce the
        male-female contrast. In addition we debate ‘good’ and ‘bad’ ways of moulding in terms of ‘work-out’, slimming,
        body-building, cosmetic surgery, corsetry, etc. This addition perhaps marks a contrast to what is commonly
        found in ‘primitive’ societies. It is an addition that arises from a literary and philosophical tradition which
        has made debates explicit, and from a rate of historical change that continuously places challenges against
        conventional modes of organising things among these gender.
      


      
        The realisation that gender discourses are subject not only to intercultural variation but also to
        intracultural variation does not need to imply a giving-up of interest in universal problems - rather, it
        suggests other analytical strategies for attacking them. We have to start from the variation in gender
        practices and representations in a systematic search for the possible limits of this variation. An obvious
        point to keep in mind is the fact that all peoples in the world work on gender, precisely because gender
        constructs are not free-floating but are built upon, and participate in building, perceptions of the physical
        body. The sexed body presents a potential contrast between a male and female form. This contrast, however
        minimally conceived and however variably constructed, is clearly made manifest in one field of central human
        concern which cannot be left devoid of meaning; notably in procreation and reproduction. It begs to be made
        sense of, and it is made sense of in all societies, though perhaps in a limited number of ways, which, we
        believe, can be analytically formulated and then compared. It is exactly such ways of making sense, of bodies
        and selves, constitutive of gender models, that we shall try to unearth.
      

    
  


  
    2 Making Incomplete1


    
      Marilyn Strathern
    


    
      Much anthropological debate in gender analysis has had to deal with the apparent fact that, irrespective of the
      powers they may exercise, women are often symbolised as less than fully social beings. Evidence lies in their
      exclusion from public affairs or from the rituals of collective life. Feminist scholarship has questioned the
      analytical distinction between political and domestic domains and rewritten the ideologies of domination and
      resistance (Moore 1988). Nonetheless, the frequent ritualisation of collective life in the hands of men rather
      than women remains a stubborn qualification to such critiques. Moreover, it is a qualification that draws
      directly on conceptualisations of gender. In many societies, collective activities seem to be attributed to men
      because they are men; on an equally categorical basis, women seem marginalised because they are women.
    


    
      It is possible to challenge such a generalisation by pointing to ‘positive’ instances where women do organise
      collective activities. Two such examples are presented below. However, I deploy them as a challenge less to the
      generalisation than to one of its premises. It is a premise that has deeply affected Western conceptualisations
      of gender relations.
    


    
      I suggest that it is not just symbolic equations of male and female activities with different domains of social
      life that demand attention. There is a significant equation concealed in the initial analytical premise: that
      society is collective life. The equation has been central to the practice of social anthropology in its
      definition of society as a public and plural phenomenon in antithesis to the singular individual with his or her
      private affairs. It may well be that such a formula is no more helpful to the analysis of gender constructs in
      many ‘Western’ contexts than it is elsewhere. However, the interpretation of certain non-Western practices has
      been a particular casualty to the equation between the collective and the social.
    


    
      This is dramatically true of those practices that seem to deal in the very formation of sociality. Initiation rituals are commonly analysed as inducting individuals ‘into society’; in many cases
      induction is literally understood as membership in a social group (Allen 1967). Where collective life is men’s concern, it seems appropriate that male initiation should constitute a major
      public event. It also seems appropriate to women’s less-than-full social status that female initiation often
      turns out to be a relatively private affair. Indeed, women’s rites may be analysed as a matter of puberty rather
      than initiation, and attention to ‘biological’ rather than ‘social’ functions. Very often female rituals are
      conducted on an individual rather than a collective basis. The subjects of such rituals, it would seem, cannot
      obtain the ‘complete’ status of a full member of society; they remain incomplete by virtue of their
      less-than-wholehearted incorporation through collective events.
    


    
      An example of this style of thinking is the concern of descent-group theory with the mediating role of corporate
      groups such as lineages in effecting social adulthood. Fortes (1962: 56) quotes Van Gennep’s comment that the
      child is rarely considered a fully complete member (of caste, class or cult group) at birth. The maturation of
      the individual is of paramount concern to society at large, Fortes argues; thus the domestic group ‘having bred,
      reared and educated the child’ then ‘hands over the finished product to the total society’ (1958: 10). Where the
      child is claimed through rites of initiation, ‘society may have to use harsh and abrupt rites to tear the new
      citizen from his natal family and to assert its rites to incorporate him as an adult’ (1958: 11). The threshold
      of adulthood may be only the first stage of a progression. La Fontaine notes that the Tallensi, among others,
      regard ‘the completed person’ as ‘the product of a whole life’ (1986: 132).
    


    
      Completion in reference to a life is a metaphor. I propose to draw it out in order to comment upon the analytical
      equations. I do so by describing certain African and Melanesian practices as though they were concerned
      with the completion of persons. ‘Completion’ suggests, first, a move from a pre-socialised to a socialised state,
      analogous to an educative process. Second, in the acquisition of gender identity, it is commonly assumed that
      adulthood affirms an unequivocal gender in men and women alike. These two elements provide the base on which it
      makes cultural sense to us that the complete man is presented as a complete social being where the complete woman
      may well be an incomplete social being. I shall consider a paradoxical case where far from completing a person,
      it is as though initiation practices gender the person as an incomplete being.
    


    
      ‘Education’ and the Completion of Persons


      
        Let me start with a classic in the anthropological corpus (Richards 1956). This is a girls’ ceremony that in
        the context of matrilineal descent would seem to meet all the criteria of a collective
        ritual, a limiting case for the generalisation with which I opened. The Bemba of Zambia used
        to perform rites (chisungu), as they said, ‘to make girls grow’; once grown, girls were ready for
        marriage. The rites took place at puberty, organised by senior women who throughout the period of seclusion
        subjected the girls to various ‘teachings’. Initiands were teased, underwent humiliating tasks and made to
        accomplish apparently absurd achievements such as catching water insects. After their ordeals, the girls
        emerged from the company of grown women as grown themselves. The series of events ended with a display of their
        nubility to the community; dressed in new clothes, they sat outside their house and received the
        congratulations of the men and women of the village.
      


      
        This seems in turn a classic initiation sequence: the public transformation of immature persons into adults,
        completing them with the essential attributes of their new status. Richards writes that puberty is ‘a sign of
        the final and completed difference between the man’s body and the woman’s’, when boys and girls assume their
        full masculine and feminine roles in society (1956: 20). The Bemba were inculcated with respect for their
        seniors (through personal humiliations), with general moral precepts (figurines and other mnemonics ‘showed’
        them virtues such as obedience to one’s husband), and with the power that the rites were said to give them
        (their triumphs in overcoming obstacles exhibited the capacities instilled in them). In short, initiation was a
        kind of education.
      


      
        Yet that last equation is elusive. When Westerners use terms such as ritual, they often do so in a half-joking
        way - the elaboration of events are decorative frills to other things that are real; in British society a girl
        will grow into a woman and attain full legal status as an adult whether or not her eighteenth birthday is
        celebrated. Such ceremonies are artificial occasions, and indeed on that score may cause embarrassment - a fuss
        over something that will happen anyway. But there are many societies where, it seems to the Westerner, people
        take ceremony seriously, to the point of making a ritual out of it. What Westerners in turn take seriously is
        education as an essential component of the whole socialisation process. Education is supposed to make a
        difference to a person: it instills knowledge, alters attitudes, is evidence of its own effects. Westerners can
        tell the results of education by what people know. As part of a real process, it is essential to equipping a
        person with the skills necessary to conduct him or herself as a member of society.
      


      
        Education as socialisation is a serious matter, then, and it seems that the Bemba are, through their rites,
        also educating the girls. Yet - and I follow La Fontaine’s (1986: 102-3) commentary here - the ethnography has
        long been disconcerting on this very point. Although Bemba women insist they teach the
        girls, they appear to treat the teaching component in an indirect way. Most of the time, the girls cannot see
        what is going on; the precepts are ones with which they are familiar; the apparent technical skills are not
        transmitted by instruction but through play images. To an educationalist, as Richards indicates (1956: 125-6),
        it might seem as though the teaching is not being taken seriously. So what a Westerner would regard as
        inevitable, Bemba make a fuss over, whereas what the former take to be the weighty business of educating
        children into the cultural and social dimensions of adult life, Bemba treat as an artificial re-enactment. The
        usual response is to argue that what is happening is moral reinforcement and the inculcation of received
        values, or that in any case the rite is chiefly for the women performing it. But the case presents other
        analytical possibilities.
      


      
        I return to the metaphor of completion.2 It is naive to imagine that one can get rid of ethnocentric bias. But one can
        open out cultural assumptions in order to convey information that is not presupposed in the language one uses.
        The idea of completion in relation to chisungu conjures connotations that can be recontextualised to
        convey other ideas. Such a recontextualisation can be imagined as a process of substitution or displacement of
        meanings. Contrary to one old line of Western reasoning, minds are more than empty cabinets to be filled. The
        mind is an imaginative faculty which constantly makes fresh images out of former ones. In that sense, things
        are encountered already ‘known’. Every reader of this book has some idea of what initiation means: knowledge is
        less a matter of acquiring extra information to add to an accumulating pile than of displacing one set of
        information by another, a substitution for what one already thinks. Or at least such a view approximates to how
        one could put it via the precepts of many Melanesian cultures in Papua New Guinea. The necessity to displace
        images appears as an intellectual rationale for certain specific practices there.
      


      
        Substitution is not simply a matter of mental processes. Melanesians regard bodies as images of a kind, and, in
        the process of growing-up, one kind of body has to be displaced by another. That is perhaps why they draw so
        frequently on metaphors of gestation and birth: thus a person emerges at the end of an initiation sequence with
        a ‘new’ body. The most important transformation is invariably from a pre-existing state of infertility to one
        of fertility, and the new body is a child’s body seen to be transformed. Where they exist, both girls’
        and boys’ rites end, like the Bemba chisungu in the adults having the potential to marry.
      


      
        Western metaphors of socialisation imply that the adult is a ‘completed’ person, and that education of some
        kind is crucial to this development. Anthropologists do not imagine that initiation rituals literally educate children in the Western sense, but may well assume that they are an instrument of
        socialisation - the means by which persons come to acquire social rules and attributes. In fact, Richards was
        equivocal in the case of chisungu (1956: 121ff.) and La Fontaine carries through her critique (1986:
        ch.5). I turn to Melanesian material for elucidation. Melanesian rituals make little sense as the social or
        cultural completing of a child; instead of making complete a person’s incorporation into society, they prompt
        the simpler proposition that one kind of person is being transformed into another.
      


      
        On the face of it, the point appears unremarkable. Transitions between social states are regularly analysed in
        terms of a person leaving one social status and entering another. The further assumption is that such
        transformations in life-cycle events are one-way in so far as a person leaves the rituals in turn at a
        significantly different point from when he or she entered them. The argument is taken to extremes in the idea
        that there are societies where personhood itself is ‘the fulfilment of a socially significant career. [And] in
        these societies, not all individuals are persons’ (La Fontaine 1985: 139). Personhood is, like an office,
        ‘conferred by society on the individual’ (1985: 132). Ritual above all impresses upon the individual incumbent
        the social origin of the trust he or she now holds. The ‘social’ dimension is evinced in collective action, as
        against acts focused on individuals, and collective action involves organisation of a legitimated kind - as in
        the company of women who see Bemba girls through their initiation where the authority of senior women is
        constantly stressed. The analytical concept of status assumes the centrality not of the person or body but of
        society in the rites. Status is conferred; a role is placed in a wider ‘moral order’; initiation rites set the
        individual off on a moral career in the discovery of his or her subordination to the authority of seniors who
        represent the authority of society.
      


      
        The long-established anthropological idea that ritual activity displays ‘society’ to the individual has
        implications for a region such as Melanesia where initiation rituals are centrally concerned with the
        definition of gender as such. It is assumed that such rituals must also be concerned with the transition from a
        less than social to a fully social state. Practices of masculinisation or feminisation, it is held, transform
        child into adult, and the transition to maturity completes the person who at the end of these ceremonies is
        supposedly ready to take part in society. Yet as far as Melanesia is concerned, these assumptions seem more
        applicable to the validation of men’s role than women’s. Indeed, men’s public and collective life appears to be
        such a significant source of social values that it is easy to equate boys’ attainment of manhood with entry
        into society. A result is to make male initiation the norm or model through which to
        understand women’s rites. In their gender imagery, however, male and female rites disconcertingly take after
        each other.
      


      
        Where they take place, as in the Eastern Highlands of Papua New Guinea, the intention of the rites is tied
        intimately to gender - there is a contrast between the supposed effects of male and female rituals. Here it is
        boys who must be grown. Girls’ growth is often said to occur spontaneously (see the accounts in Herdt 1982).
        Male rituals are more elaborate and lengthy than female rituals, which tend to be treated as private affairs. A
        woman is ‘prepared’ (for marriage) where a man is ‘made’ (Newman & Boyd 1982). Moreover, the boys do not
        only grow individually - they also grow collectively, as a group, and are seen to join the company of men.
        Women, by contrast, appear to have the potential for growth within their own bodies; there seem no important
        further attributes with which they must be endowed, and no significant social category into which they must
        make entry beyond that of wife. Female initiation (where it exists) thus seems to be a counterpart to male
        initiation without its socialising functions.
      


      
        For neither male nor female rites, however, may it be helpful to interpret the ritual transition as a move from
        one social category to another in a progressive way. The various rites that mark a person’s career do not move
        him or her towards some inexorably more complete state. Recall the Bemba. Bemba girls knew what it was they
        were being taught: they ‘already’ had knowledge. Similarly, Melanesian children are ‘already’ social beings,
        and do not have to be made into such. Rather, their immanent sociality is made visible in the course of the
        rites. But it is transformed into a gender specific sociality because of the future that lies ahead of
        them as husbands and wives and as procreators. The actions make potential parents out of the children (Strathem
        1988c: 213). Indeed, taking person here in the sense of a relationally and socially situated being, the
        resultant ‘man’ or ‘woman’ is actually less of a person than the child. Or, rather, is less of a person in the
        image that his or her body presents to others.
      


      
        The transformations effected through initiation rites are not just the transformation of social statuses but -
        as Richards herself stressed for Bemba - of bodily capacity and potency. This brings me to the question of
        gender identity, and what identity the gendering of a person confers upon him or her. I suggest all that is
        needed to resonate with the Melanesian equations is to abandon the idea that ‘collective’ rites necessarily
        have, in the eyes of the actors, different purposes and outcomes from ‘individual’ rites. In making a single
        woman’s body the focus of ritual attention, the actors do not treat it in any more or less a collective
        manner than we would regard the collective rites for men as singling them out as
        individuals.
      

    

    
      ‘Identity’ and the Completion of Gender


      
        Rituals held by the Daulo people in the Eastern Highlands of Papua New Guinea provide an
        internal contrast (Saxton 1986; n.d.). Descent is patrilineal. Boys were inducted into a male cult of which
        they were members for life whereas female rites were performed individually at girls’ first menstruation. At
        first blush, then, they also provide an example of a classic state of affairs.
      


      
        The girl is confined inside her mother’s house, subject to restrictions on movement, and forbidden to do many
        small acts such as feeding herself. Whereas she is unable to leave the house or move much at all, other people
        come to visit - she has visitors of both sexes who bring her food. Different categories of relatives spend the
        night with her in discussion and song. When her confinement ends, she is dressed in her best in order to emerge
        from the house. Red flowers are strewn in her path, her hand is held aloft by a lineage father who proclaims
        her marriageability. She walks to an earth oven where she is handed food by another man of her lineage. Her own
        parents play no public part. Sexton interprets this as a statement that the domestic group that reared the girl
        is displaced by the lineage who subsequently hand her over in marriage, and quotes Fortes on the point (see
        above, p. 42). Indeed, she may leave her parents’ house for that of a lineage guardian. Details of the rites
        are repeated at a subsequent betrothal ceremony. On arrival at the groom’s village, the bride-tobe walks over
        flowers strewn in her path, and there is the same display in the groom’s village that was made at the entrance
        of the seclusion hut: a (male) spear from which is hung a (female) netbag or apron.
      


      
        Spear and netbag/apron, Daulo says, indicate the joining of bride and groom: what is joined is also made
        distinct, and there is an intended distinction between the two implements. But if this indicates the groom’s
        and bride’s gender, what identity does it confer? There is no equivocation about the distinction between male
        and female, but how complete an identity is this? Let me recast the interpretation as though I already know
        what was happening.
      


      
        Elsewhere (Strathem 1988) I have argued that a Melanesian person is regarded as the outcome of acts of others,
        prototypically the acts of the parental pair towards a child. But the outcome of an act is itself passive; in
        order for a child to become a parent, it must be made potent in respect of a future partner. This is given
        concrete form through gender imagery. The child is regarded as composed of the acts of both its parents; in
        this sense its gender imagines as androgynous, a composite of male and female elements.
        Its move from this state is conceptualised as a replacement of its androgynous body or image with one that is
        single sex: the child emerges as ‘male’ or ‘female’ to encounter its opposite female or male. We could say that
        the composite child is thus divested of part of its gender identity: half of a whole becomes one of a pair. If
        so, then the rites that effect this transformation are rites of decomposition (or deconception: Mosko 1983).
        They take apart a pre-existing set of gender attributes. In that they make the child ‘incomplete’, but
        completes the person in, of course, the anticipated relationship with a partner.
      


      
        Suppose, then, that initiation rites in Melanesia, far from completing the child make incomplete an entity
        already there. The entity is both a social being and a gendered one. For the child was the completed outcome of
        its parents’ acts; it is then severed or separated from part of the identity so acquired. This is no linear
        progression; throughout their lives and in relation to different social others, people alternate between
        passivity and action.
      


      
        The seclusion and emergence of the Daulo girl suggests a transformation from an androgynous (passive) to a
        single-sex (active) state. In the house the girl received visitors of both sexes who fed her. But when she
        emerges she is fed exlusively by men who despatch her to the groom’s lineage as the agnate they have produced.
        Her previous relationships with a multitude of kin are displaced by her single relationship to her lineage.
        Thus the gender shift from a multiple- to a single-sex condition replicates the transformation of her kin
        relations; she is composed no longer of the food of diverse relatives but of food from the hands of agnates.
        Suppose the house of seclusion were like a womb, the girl like a foetus: then as the outcome of the acts of
        many others, the foetus is already a social being (Strathem 1989). Emergence does two things to this image. The
        mother gives birth to a lineage member; simultaneously that lineage member relates to the men of the lineage as
        a ‘female’ to be given away in marriage. Multiple connections are reduced - for the purpose of marrying her as
        a female - to a single strand.
      


      
        Far from arguing that such ritual displays society to the individual, we might wish to argue that ritual brings
        out of the person the social relations of which he or she is composed. The person is a pluralised composite of
        social relationships. As products of the interactions of others, the identity of each singular yet
        multiply-constituted person thus registers their and not its own prior agency. To create out of that person an
        ‘agent’ capable of acting in turn is to turn a passive entity into an active one. Its decomposition divests the
        person of previous relationships in order to substitute others. The completed result of reproduction is turned into a reproducer who will complete itself in new relationships. But if the rituals are
        concerned with making agents capable of acting in respect of others, this can only be done when the person’s
        body is capable of revealing what composes it, when it has ‘already’ been grown by the relations that
        constitute it. That capability cannot be extracted from the newborn, who must be composed (into a child) before
        being decomposed. Hence the timing of the rites of maturation. A child must be fed before it can be unfed, and
        in the Daulo sequence the girl’s childhood (I surmise) is recapitulated in seclusion - emergence ‘at birth’ is
        simultaneously the revelation of nubility. Thus a young woman may be conceptually divested of ties to her own
        maternal kin in order that her agnates be perceived as the future maternal kin of her own child.
      


      
        Although the decomposition of a woman’s own composite kin relations is signalled at a specific moment, such
        movements are not one-way. The bride is significantly recomposed through her new affinal relations, while her
        own pregnancies, I suggest, recapitulate her initiation. Each new birth undoes the mother’s previous parturient
        state and turns her from having given birth to a pregnant woman about to give birth. Being passive and active,
        being composite and singular, are moments in the definitions of persons and agents. Synchronically, they are
        constituted by different viewpoints, diachronically by different points in time. Movement from one state to
        another thus takes the recursive form of alternation, a constant return to beginnings, and initiation rites are
        but one instance of the many different kinds of operations that Highlands people perform upon themselves to
        make themselves reproductive. The reproduction of children is but one instance of the capacity to produce
        envinced in the growth of plants, wealth and the expansion of relations. At its most general is the capacity to
        act. Sociality is given: the multiple (sexed) state of the person is a general condition from which is
        constantly created afresh the single (sexed) agency that is the prerequisite for any action. Ritual sequences
        have to be as repeatedly enacted as do women’s pregnancies or lineage’s displays of wealth. The body that shows
        its plural internal capacities in this regard is definitively singular.
      


      
        If at initiation and betrothal a Daulo girl moves from the composite, androgynous enclosure of her confinement
        along the path of marriage where as a female she encounters her male parner, then at other points in their
        lives Daulo women put this sequence into reverse. A single-sex state becomes the prerequisite for intensive
        activity, a declaration of women’s capacities as agents, the outcome of which is finally presented to a mixed
        audience of men and women. The emphasis is on growth of a kind. Here, bodies are imagined in the plural.
        Growing takes place when one body is imagined as part of another; the foetus grows in the
        mother who contains it the same way that boys grow in the company of men. From this point of view, looking at a
        mother and child is not to look at the multiple social relations of which the child is composed; it is to look
        instead at an exclusive caretaking relationship. One gender image is thus displaced by another.
      


      
        Development projects in the Eastern Highlands begun as commercial enterprises by groups of men have become in
        the last decade the empires of individuals. The major source of cash is the locally grown coffee. Partly in
        response to men’s control of cash at the household level, Daulo women have developed their own, group-based
        savings and credit system, adapted from Western banking procedure (Sexton 1986). Groups drawn from the
        coresident lineage wives of a village protect their savings from the depradations of their husbands by banking
        them collectively, using the capital for business ventures and for lending to similar women’s groups. Regular
        saving is accompanied by secret rituals organised by women alone. Ritual also accompanies the transmission of
        skills. Each new group stands as daughter to the mother sponsor: ‘mothers’ give loans to make the work of their
        ‘daughters’ grow. Important to this perception is the all-female (single-sex) character of the women’s rituals.
        The collective work by women to ‘grow’ wealth gives evidence of itself in further internal enlargement, as in
        proliferating daughter groups. Only on the occasion of public display, when they mount a coming-out ceremony to
        make their products visible, are donors and receivers of money radically separated. This occasion is cast into
        a cross-sex framework: the interventions of men (as book-keepers and spokesmen) are required, and the display
        is made to a mixed-sex audience.
      


      
        Until that moment, one group’s growth is seen to lie in another similar group. The enveloping maternal body
        grows the daughters, and in being grown the daughter group also grows its mother. The maternal relationship
        between a woman and her products appears in an image of internal multiplication and replication, a relationship
        between a body and its yet undetached parts. At the same time, the all-female character of the women’s
        activities casts them as autonomous agents who oversee their own affairs, in contradistinction to the absent
        men. The ‘spend-thrift’ men are also, of course, building parallel businesses. Before releasing the profits of
        their own enterprises into the community, the women proclaim an equivalent degree of autonomy and capacity to
        act for themselves. Yet their activities are not self-sufficient, are not complete in the sense of being
        self-referential. It is essential that at the final ceremony their activities should be accorded value by
        outsider men and women alike. When they bring outside what they have grown, it is made
        visible in the eyes of both sexes. The moment at which their activities are reconstituted in the regard of the
        mixed audience is the moment at which their identity is completed.
      


      
        I suggest that ‘individual’, singular women’s bodies and men’s ‘collective’, plural ones work here as the terms
        of an indigenous analogy. Both are plural and composite entities that can be individualised through their own
        acts. For a collective identity (persons collectivised on the basis of single, shared characteristics) is a
        mechanism of this individualisation, not a condition antithetical to it. Composed as the product of interaction
        between its single-sexed parents, the child is an androgyne. But in their subsequent singularity, women’s
        bodies appear as counterparts for men’s. Marriage, the point at which a ‘male’ lineage expels a ‘female’ it has
        produced, is analogous to birth, in this sense the point at which a ‘female’ body expels a ‘male’ child (the
        reference is to agnation not its sex). The image of the maternal body enclosing a paternally derived child
        reproduces the image of every agnate’s paternal body containing maternally derived substance.
      


      
        Notes


        
          	
            1. I must thank the organisers and participants of the
            workshop on Gender Relations and Development held in Bergen in September 1988; their hospitality
            provided the context for a most stimulating interchange. The present chapter is based on material that I
            have also presented at Mount Holyoke College, Massachusetts, as a guest of Debbora Battaglia, and at a
            session on Female Initiation in the Pacific organised by Nancy Lutkehaus and Jim Roscoe at the 1988 ASAO
            meetings. I am most grateful to Lorraine Sexton for generous permission to cite from her unpublished paper.
          


          	
            2. The concept of completion has a particular poignancy for
            anthropological analyses. For their motivation is based on an idea that is already complete - what we
            ‘already’ know is the object of our descriptive endeavours, society conceptualised as a distinct entity.
            But we do not always have to rediscover this premise. In making the concept of society rather less than a
            complete reference point, I have hoped to open fresh possibilities for recontextualising what we already
            know about gender.
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    the Turkana


    
      Vigdis Broch-Due
    


    
      Hey, hey there are earrings inside our ‘tianga’
      

      - the tight and round tract with a hole
      

      Hey, hey there are bowls with oil inside our ‘tianga’
      

      - the tight and round tract with a hole
      

      Hey, hey there are camels inside our ‘tianga’
      

      - the tight and round tract with a hole
      

      Hey, hey there are cattle inside our ‘tianga’
      

      - the tight and round tract with a hole
      

      Hey, hey there are goats and sheep inside our ‘tianga’
      

      - the tight and round tract with a hole
      

      Hey, hey there are donkeys inside our ‘tianga’
      

      - the tight and round tract with a hole
      

      Hey, hey there are grass and water inside our ‘tianga’
      

      - the tight and round tract with a hole
      

      Hey, hey there are food inside our ‘tianga’
      

      - the tight and round tract with a hole
    


    
      This song, performed by women during weddings, neatly condenses the complex and powerful manner in which physical
      matter participates in the politics of meaning-making among the pastoral Turkana of northwest Kenya. In
      particular, the song shows us how a plurality of forms - humans, animals, plants and artefacts - are handled as
      analogies for one another, both visually and verbally. This synthesised symbolism pivots on the physical body,
      the source of myriad creative images and communicative far beyond the sound of speech, through its colourful
      costumes and matching marks carved on the skin that cumulate throughout a life career. The bodies of beasts bear
      similar etchings and become central actors in the continual efforts to bind together the biographies of people
      across camp and clan; animals enhance the effects persons strive to make on one another,
      revealing the forms and values that humans and objects acquire.
    


    
      What the Turkana women reveal about the interior of their bodies is that it is not the site of an unique
      and undivided self, whose secrets can only be traced down symptomatically, and analytically unearthed from the
      deep soil of ‘a mind’. They reveal instead the stunning and nonessentialist assumption that their bodies contain
      something else; other ‘bodies’ that are coagulated within everybody. The beasts, beads and bowls celebrated by
      the women are embodied artefacts that serve as signs for the social relationships created by their transfer in
      marriage. Indeed through vivid gestures and dance steps these women graphically display exactly how these
      personal appendages are drawn out of one body and attached to another. They enact courtship by imitating the
      shape of the horns and the lowing of favourite oxen, just as any suitor would do to impress his chosen girl,
      herself conventionally referred to as a ‘fat ox’. Through seductive bending of their bodies, the women go on to
      model the precise manner in which bride and groom transfer bodily contents through ‘the tight and round tract
      with a hole’. The way the song sequences are dramatised by this specific series of enactments, in which one
      bodily representation is rapidly transformed into another, depends for its effect on the images gathered around
      the figure ‘tianga’ - a ‘wild reproducing animal’.
    


    
      Through this term, the song sets up a striking anatomical analogy in which the reproductive powers of humans and
      animals are brought together; for ‘tianga’ is also used as a figure of speech for both human vagina and
      penis, conceived of as linked in a single form. This metaphor creates a multiple image, momentarily eclipsing
      differences not only between animals and humans, but also between men and women. The continuity forged between
      animals and humans resonates through Turkana theories of procreation. The genesis of both child and calf is
      imaged as arising from the same sources, notably ‘grass’ and ‘water’ - clearly connected by the terms for sperm
      and clotted blood. Contained within these overlapping images of sexuality and procreation, is also a
      physiological one of a shared alimentary process. This stems from the recognition that the bodies of animals and
      people are actually linked together as analogous intake-outgo systems arranged serially in the pastoral food
      chain, in which grass and water pass into the milk, blood, oil and meat of the animals which are in turn consumed
      and digested by humans. A more surprising revelation is that both parts in this fertile blend - grass/semen and
      water/blood - figure in the female body-scape of the song. In Turkana physiology the female, like the male, is
      perceived as being capable of producing semen in suitable amounts for her own vitality and
      for feeding the foetus. In order to conceive she needs a surplus of semen from a male donor to be mingled with
      her surplus of blood. The bodies of men and women are analogous, exchanging procreative substances between them
      in a transaction as equal as any other.
    


    
      When the women turn in on the female body in the ballad to communicate to the world its social capabilities, they
      exploit the analogical facility of language itself to emphasise the statements they make with their
      ‘body-language’. Just as an analogy works through the forms it juxtaposes so, here, bodies and words themselves
      are juxtaposed (Strathem 1989). Through their cultural representations of reality, we shall see how the Turkana
      make constant play with this materiality of language and semiology of matter in the most sophisticated manner. To
      pay attention to the aesthetic effects Turkana seek to make on one another with their own bodies and that of
      their animals, in poetry and in practice, is to pay attention to the form their thought takes. But what kind of
      analytical status should we attach to the Turkana perceptions of the body?
    


    
      The Body as Matter and Meaning


      
        The opening song is a springboard into a society unfolding through the movement of things, tangible and
        intangible, which stand for the claims and counterclaims that link persons, groups and realms in gift-giving.
        For the Turkana, gifts are not merely objects. They are animated appendages of the person. To recapitulate the
        classic point made by Mauss (1970), the gift object is bestowed with the attributes of the giver. The giving of
        gifts is not only a metaphor for relationships, but actually moves the image of the
        giver into the consciousness of the recipient in some substantial way, creating not a metaphoric but a
        metonymic transformation. Contrary to European constructions of the gift, the Turkana gift not only represents
        but concretely embodies attributes of people, relations and aspects of the natural world. This reflects a
        persistent feature of Turkana thought: the person is not a unitary, bounded entity, but plural and permeable.
        The social collective, cross-sex traits, and the gifts that embody these relations, are all considered to be
        present and active in the body of every person.
      


      
        The fan of associations drawn around the Turkana term for ‘body’ illustrates this charter for thought and
        action very clearly. Itwan merges ‘body’ and ‘person’ in a single term. The stem ‘wan’ also participates
        in a semantic network weaving together ‘same’, ikwaan, ‘similar’, ikwan, and ‘unlike’,
        nyikwaan. Most significantly, the act of becoming ‘like’ is expressed with the dynamic verb
        arianikini, from akine meaning ‘goat, give, gift, deed and debt’, connoting
        that an exchange of sorts has taken place. In contrast, to be ‘unmixed’ is expressed by the adjective
        nyinyalakina, which literally means that the gift has not been ‘tasted’, implying the absence of a
        transfer. Thus, the idioms of reciprocity are linked to bodily idioms of consumption. This transaction idiom,
        embedded in language itself, makes it easier to grasp why, for example, a penis (amir) should take on a
        feminine gender prefix, while a clitoris (emornire) takes on a masculine gender prefix. This is only one
        example among several of such ‘sexed’ sets constantly and consistently being reversed.
      


      
        These people have no problems, of course, in distinguishing man, ekile, from woman, aberu. In
        everyday life, actors present themselves to the world through a single image, an all-masculine or all-feminine
        figure through dressing and decorating the surface of skin with gender-specific signs. Gender becomes the
        repeated stylisation of body contours and clothing linked to a set of repeated acts within a flexible frame
        (see Butler 1990). Frequent transfer of sexual substances creates a crossover so that a man embodies something
        ‘female’ while a woman embodies something ‘male’. In mm, performance is shown in the effects produced in the
        other person, or eventually in their joint product: for example, a child, ikoko, who has a neuter prefix
        precisely because it is perceived to be an androgyne in gender terms. Male and female are not identical, but
        rather similar in kind. They are either two halves of one form, or one of a pair (see Strathem 1988c). We are
        dealing with a culture in which people transact with parts of themselves through the things they exchange. This
        leads to another point. For these people it is not gender that determines the nature and direction of giving or
        receiving, but the other way around: the act of giving is a ‘masculine’ act and of receiving a ‘feminine’ one.
        Their way with the gendering of sexual organs (or substances and spaces) certainly does not point to a
        disturbing confusion of categories, but expresses the fact that an exchange takes place, that things, pleasure
        or pain are given and received. For the Turkana therefore, when a man or a woman give and receive at the same
        time, they are both simultaneously engaged in masculine and feminine acts. These ideas, which allow bodies to
        participate in one another to produce collages of animal and human parts, of female and male elements, may seem
        utterly ‘constructed’ to mainstream Western minds.
      


      
        This play with bodily metaphors and metonymies takes us head on into the heated debate between ‘essentialists’
        and ‘constructionists’ which concerns itself with the basic question, formulated by de Beauvoir: ‘Is wo(man)
        bom or made?’ Essentialists see the ‘male’ and ‘female’ sexes as stable, natural signs, stemming from a
        pre-discursive biology that transports, across cultures and through time, the coherent categories of ‘man’ and ‘woman’. Constructionists, in contrast, seek to bracket-off the biology of sex, seeing instead gender differences, and the difference gender makes, as discursively
        produced and elaborated effects of the social. Despite this surface divide, both theories treat the body as a
        passive and mute medium subordinated to the shaping influence of either ‘nature’ or ‘culture’. By positing
        matter and meaning as exclusive terms, both erase the unsettling effects produced by the intersection between
        the mental and the material (Butler 1990). Indeed, most feminists who fear the charge of essentialism exclude
        the material body from their accounts. In the slippage from the formulation ‘the body is not matter’ to ‘the
        body does not matter’ an empty space is created. What is lost in much contemporary work is precisely an
        analysis of the body as matter (Fuss 1989). However far removed from matter they may appear, cultural
        constructions of reality stem from physical forms, and those forms must speak to the conceptual world in some
        way or another - albeit filtered through language and representations which structure experiences and
        explanations.
      


      
        In fact, the Turkana theory of the permeable and plural body is built upon a refined practical knowledge linked
        to animal-breeding programmes aimed at producing calves of particular constitutions. This is done by keeping
        detailed ledgers of the genealogies of dams and bulls so that ideally matched breeding pairs can be chosen.
        There are ample social incentives for these pastoralists to obtain sophisticated knowledge and skills in the
        handling of the biology of sex in beasts to create successful breeding outcomes. Strategic breeding of herds
        seeks to produce a specific combination of coat colours, which in turn supports claims to stock shares; the
        more beasts that visually bear the person’s recognised design, the more she or he can expect to gain from them.
      


      
        Why then, one may ask, do people as shrewd as the Turkana come up with a theory of sexuality that makes women
        generate semen in their bodies, given that they are constantly mixing animals that are manifestly either male
        or female? Because while the obvious anatomic sexual dimorphism among beasts and humans is significant for the
        very limited purposes of breeding and reproduction, the economy of fluids itself, and the physiology of
        procreative exchanges, are neither so easily discemable nor so easily assignable to one sex or the other.
        Generally speaking, no set of facts ever entails any essential account of sexual difference in bodily matter
        (see Laqueur 1990).
      


      
        The biology of sex is always ambiguous, potentially able to carve up the flesh (and body fluids) into ‘female’
        and ‘male’ according to multiple patterns, precisely because it participates in other cultural programmes.
        Anything one says, outside of very specific contexts, about the biology of sex, even
        among animals, is already mediated by specific models that have gender constructs built into them. These models
        weave themselves from complex and conflicting ideas concerning difference or sameness, contained within gender
        discourses which work to screen off some possibilities and privilege others in the social reports about sexed
        bodies. The interpretation of natural signs implicates, and is implicated in, an underlying cultural theory of
        what counts, and what does not count, as evidence. Although the meanings bestowed on the material body come up
        against some initial constraints placed by biology itself, the answers given back from biology are clearly
        dependant on the angle from which people choose to pose their queries. Given that the Turkana neither
        dissect human bodies, nor have a well-equipped laboratory for doing their biochemical testing, they have to
        make do with inspecting animal bodies. Since they keep female livestock for their milk production, and
        slaughter male animals for meat, the carcases they study are mostly male. The physiological model these
        pastoralists propose, in which male and female bodies appear as versions of one another, thus incorporates the
        anatomical knowledge secured from the natural signs they see and interpret in a slaughter.
      


      
        The construction of a same-sexed corporeality with its different versions of gender - masculine, feminine and
        androgynous - is reflected in a kinship organisation in which patrilineal descent is so permeated by
        matrifiliation that the system works bilaterally in practice. On the one hand, the naturalistic representation
        of the processes within the bovine body as a model for the human body and, on the other, cultural constructs of
        kinship, combine to form the conceptual ground that give perceptions of sensory experiences, bodily processes
        and gendering a particular twist in the Turkana case. While humans and animals are alike in some aspects, they
        are utterly unlike in others. This difference is elaborated in perceptions of procreation and pregnancy.
      


      
        In order to appreciate the way these constructions move against the material body, we have to deconstruct the
        predominance of metaphoricity in European thought and create a central space for the metonymic. We must also
        open up the operational scope of metaphor and metonymy, seeing these terms not only as tropes twisted into
        thought, talk and texts, but also as practical and perceptual techniques employed in the everyday
        actions and experiments of an active engagement with the environment. The type of thinking exemplified by the
        Turkana is captured in the famous formulation of Mary Douglas: ‘What is carved in flesh is an image of
        society.’ This statement brings immediate attention to very concrete bodily images in which the mental and the
        material, meaning and matter, are juxtaposed. The body figures simultaneously as a solid surface and the scene for social inscription. It weaves together the experiencing and particular body
        (practice and performance) with the representing and abstract body (the symbolic and semantic). Most
        profoundly, the body physical and the body social ‘touch upon’ one another. This metaphoric statement, in its
        image of touching and continuity between apparently disparate realms, binds into itself the movement of
        metonymy.
      


      
        Throughout this chapter, we shall see the importance of metonymic transformations, occurring in and
        around the body in its image of an overall intake-outgo system, for making and then breaking metaphorical
        bridges between phenomena seemingly distant in space and design. To come close to what is at work here we must
        try to grasp a mode of cognition which finds meanings embedded concretely in the materiality of things and a
        play of tropes permeating the physical world. The Turkana are attuned to the elements of the environment in all
        their most finely observed empirical detail - their shapes, smells, sounds and so on. They note things,
        inherent potential for transformation, their cycles of growth and decay. Alert to every nuance of the material,
        they also note the manifold connections between different things established by their similarities in any or
        all of these terms. The many actions, practices, manufactured artefacts and linguistic forms which make play
        with these connections are, for them, expressions and enactments of this web of interconnectedness with which
        the world itself is concretely imbued. For them it is not thought, deed and language that project meaning into
        the world, but the other way around. They see the world and its multiple interconnections mirrored in their
        actions, modeled in their utensils, and sedimented in their speech.
      


      
        Analytically this point is of great importance. While an outside observer inevitably sees the multiple ways in
        which these pastoralists precisely do form their experiences and filter what they see in the purely
        physical through the linguistic categories at their disposal, the fact that the Turkana themselves regard the
        relationship between words and the world as a direct one, is characteristic of their constructions. This has
        real implications both for their action and use of language. My concern in this chapter is to attempt a
        difficult dual task. On the one hand, to analyse Turkana constructions of the concrete bonds between the
        material and the mental, and their real consequences. On the other, the attempt to render their perception of
        analogical meanings inherent in the material world and the equally real consequences of their assumptions that
        these are not constructions at all. This concern dictates the form and style of my account, which sets
        off through the web of Turkana analogical thought following a number of closely related threads woven around their understanding of the senses and the ways in which seeing, speaking, touching and
        tasting are built into their idea of knowledge. This in turn will lead into their ideas of the sameness and
        difference of male and female bodies, and human and animal ones, ending finally in their constructions of human
        society and exchanges on which it is built. My aim throughout is to let the extreme sophistication of the
        Turkana discourse linking all these things together illuminate and give substance to the abstractions of the
        anthropological debate about gender, sex and the body.
      

    

    
      Breath, Food and Knowledge


      
        Turkana present the processes in persons during the passage of life as a series of transformations from the
        wet, flat and soft state of birth to the dry, erect and solid state completed by death. The ‘agent’ which
        commands this drying process is ‘breath’, akiyenga which is recreated by putting dry matter, like grass
        and tobacco, on fire to induce smoke. At childbirth and every instance of ‘rebirths’ after critical turning
        points during the passage of life, and in cases of sickness and dying, the recipe for making breath is
        repeated. Dry grass and hot charcoal are put into the akurum, a special milk container made of animal
        hides and closely associated with giving life. When the flames transform the dry grass into ashes and smoke,
        the head is bent over to inhale the smoke. The body is slapped with the lungs of a sheep - an action which
        alongside smoking is said to restore or revive respiration and thereby renew life in the subject. As a final
        touch, the focal person, and all participants in the act are smeared with animal chyme. Green leaves are smoked
        daily with live coals and put into milk containers to clean them. While clearly having the effect of preserving
        the fluid, the act is also expressed as ‘filling the milk with breath’. Similarly, the skin of people and
        animals alike is rubbed with ashes, and all Turkana persons have an aura of smoky, lifepreserving perfume
        around their bodies.
      


      
        Breath has a rich fan of connotations for the Turkana. 'To breathe' shares the root with ‘to think’,
        akiyen - a mental state which has the site, not in the brain, but in the lungs, euko. The same
        word aonore/aokore refers to drying out, wisdom and an expert. The stem also enters into another
        semantic chain, linking together ripening, maturing and being satiated with food. Thus ‘breath’ waxes if the
        body is well-nourished, but wanes if the body is ill-nourished. Knowledge increases with two bodily cycles, one
        linked with the daily intake of food and the other with the maturing of bodies and minds over a life span.
        However, both the amount of food consumed and the capacity to extract knowledge from the
        act of consumption increases with age. As green grass gradually ripens and turns yellow during the advance of
        the dry season, so will breath and knowledge increase with the maturing of the human body - an ageing process
        visible in the drying out of the skin of elderly people.
      


      
        Knowing and thinking for the Turkana is seen as analogous to 'seeing’ and ‘speaking’. Ordinary speech,
        akirwor, is located in the lungs, euko, and sometimes carries words which are elusive and
        evasive. To speak ‘true words’, in contrast, is ‘to speak from the belly’, aboikin. The sound, the
        breath, of speech travels in the dry air expelled from the speaker’s lungs and enters the listener’s ear,
        akit, and mouth, akituk - two sensory organs which are matched with the eyes through the term for
        watching/seeing, akitere. Speak, akirwar, and hear, akiirr, link up with understanding.
        Sending out words, speaking, and receiving words - hearing - are two stages in a communication process which is
        connected to testing, akirrar, and tasting, akirret, by the stem ‘irr’. Thus the thoughts
        released in words are ‘tested’ in the ears and ‘tasted’ in the mouth of the listeners. If words are found to be
        ‘light’ they are expelled from the lungs. If found to be ‘heavy’ they traverse through the lungs and take root
        in the heart, thereby adding to the store of knowledge of the person who has taken the speech in through the
        breath.
      


      
        The heart, etau, is said to be in the centre of the belly and seems to be the organ of consciousness and
        morality. It is the heart that feels, Turkana say, and any act or message that inflicts pain or pleasure is
        registered and monitored in the heart before the information is transmitted to the relevant part of the body
        and, for instance, makes the bones ache. ‘The stomach refuses these words’ is an idiomatic expression for
        disbelief and distrust of the views of others. To explain some essential facts is coined as
        akitapatanam. In a most profound manner, this phrase gathers under one verbal umbrella all the vital
        sensory experiences that participate in the communication process: eating (by the reference to akitap,
        ‘porridge’), drinking (through suckling, akitan), touching and feeling (atapet), thinking and
        knowing (atam), and emotions (atamet).
      


      
        We have here a condensed expression which not only eclipses the Western distinction between breathing, knowing
        and emotions, but which also elaborates the belief that breath is thought, thoughts are words, and words are
        ‘edible’ entities. Parts of this ‘psycho-physical’ package are perceived to pass from one person to another
        through an image of bodily ingestion and digestion. One comprehends the world by taking it in, as it were. The
        general term for the act of ingestion, aki-likor, literally means to open up and give space for
        swallowing. Akimi-likor, means sucking on the stuff in the mouth, the word being a composite put
        together from ‘fire’ and ‘spotted’. This somewhat awkward notion points to the ways
        saliva, also associated with fire, starts the transformation process by ‘spotting’ the food. To digest,
        anyaka, has the same root as divide and decide, atyakar, and is portrayed as a process where
        knowing, akiyen, captured in the form of food and fluids, literally passes, akinyasun, through
        the pulsating bowels, and is later ‘defeated’, akilany, in the liver, emany. The liver is
        perceived as an organ capable of creating something new from other matters, and the term is associated with the
        sexual act of procreation among humans, emanit. The liver is linked with the gall bladder, apid.
        Apid is also the name of a gourd used for churning dairy products. Through the use of urine, this process
        transforms fresh milk by dividing the original fluid into sour milk and fat, the former being turned into dry
        milk powder and the latter into ghee or oil. Indeed, the leather container used for storing fat is called
        akitam, a term which literally translates into ‘knowledge’.
      


      
        The analogy drawn between liver and gall bladder on the one hand, and procreation and transformation on the
        other, is not accidental. These two organs in the body are the sites where the vitality and knowing of the
        sustenance are split, some being retained in the heart from where these endowments circulate and energise the
        body. The superfluous are pressed out as wastage, akinyasunet, ‘to give out knowing’. Another word for
        digestion is abellabelar, a strong expression of states of feebleness and worrying, ebelana. Thus
        the drain of bodily substances through digestion is also a drainage of attributes of the person - something
        like a ‘small death’. ‘To worry’ links up with a type of hard beating and even killing, and has a direct
        reference to ebella, the forked stick carried by bride, widow and widower alike, during the liminal
        period of pregnancy and mourning, events where life and continuity are precarious - breached states that are
        repaired by ritual acts that pivot on animal sacrifice aimed at revitalising those concerned with renewed
        ‘breath’ and strength.
      


      
        The vitality wrested from food and fluids in the wake of the alimentary process is recast into blood. When
        bounded in the body, warm flushes of blood streaming in the veins are the source of fertility and life. A
        female body shedding blood for the last time becomes sterile, and anybody bled empty becomes cold, a corpse.
        The term for blood, ngaakot, carries this double edge in condensed form. The first part shares stem with
        ngaar, ‘opening’, which signifies the start of life. The second part participates in akikot, a word
        which means ‘to whisk away’, drawing attention to the end of life. Turkana capture blood and water in the same
        image, as when the river, angolol -’streaming blood’- flows in the veins of body earth vitalising the
        fruits of nature, and, by the same token, providing life and knowing for people and animals. The analogy
        is also conveyed in the term for clotted blood, engolol, a substance that,
        together with semen, forms the foetus. The chain can be continued because the association is carried over in
        the naming of first menses of nubile girls, akitekar, a label built on the word for a well, ekar.
        This is the turning point at which maidens begin to make sex-water - a capacity they will have in common with
        adolescent boys who, however, mature more slowly. Sexual secretions, say Turkana, are pure fluids that cleanse
        the path for blood and sperm. In female bodies, sex-water starts and stops the menstrual cycle, while in male
        bodies the secretions precede ejaculation. Sex-water and saliva share the same bodily source and semantic
        guise, akajeelat or akimulat, both words pointing to a transformational potency interweaving
        ‘fire’, akim, and ‘food’, akimuij and ‘flow’, alel. To spit a mouthful of saliva in
        somebody’s face is a metonymic act of profound blessing for these people.
      


      
        In Turkana thought, water is the source of life. It is transformed through a set of sophisticated biochemical
        processes, through which it gradually thickens, turning into matter, first soft and then solid, in humans,
        animals and trees alike. In humans, water enters into blood, blood becomes flesh, and flesh becomes bones.
        Flesh is called akring, which simply means something ‘red’ (and colour is precisely among the facts
        people mention when laying out the origin of any meat in blood). In an expanded version, akeriengin, the
        term points to muscle formation. Fleshy muscles are pierced by arteries that are visibly attached to larger
        bones. Through them, say Turkana, blood both builds and maintains bones, akoit - the association between
        blood and bones being preserved in the very word. Bones frame the skeleton, a structure sharing semantic roots
        with the trough, atubwa, carved from hard wood and used for watering livestock, but also with a wife’s
        nighthut and the dome-shaped sky, akai. The skeleton is supported by the spine, eutunet, and thought of
        as a hollow tract connected to the skull, akulukin. The head, akou, is likened to a hard cave
        harbouring the soft, gluey substances of the brain, seen to be curled up in ways similar to the small
        intestines.
      


      
        What about the role of the brain? The brain, ngadam, is associated with ‘wetness’. The word
        akidam also refers to a sheet of water, the largest being the lake, Anam. We have seen that water
        is a quality associated with the beginning of life, an experience clearly borne out in child-birth when the
        baby is delivered in a flush of amniotic fluid. But wetness is also linked to the vitality and fertility of the
        living. To the Turkana, the brain is the site from which the body continues to be infused with life after
        birth. Most significantly, the term links up with semen, ngadwa. Indeed, these people are quite explicit
        about the sameness of semen and brain, to the extent that the brain is said to be the site for the regeneration of sperm and thereby life. A fertile person is said to have a ‘living head’,
        eyari akou, while sterile men and barren woman have ‘dead heads’, etwanit akou. Sperm passes from
        the brain down the spinal column, contained as tiny air bubbles in the gluey flow that trickles inside the hard
        tracts of the bones when traveling throughout the body. The ‘dry’ and grasslike semen and the ‘wet’ and
        water-like blood, ngaakot, are both warm substances seen to have a common source of heat: marrow - akimyet
        akoit ‘the fire of bones’. The marrow of the spinal cord makes semen while the marrow of bones contributes
        to blood. Still, the two substances are in one way or another constantly mingled and ultimately merged into a
        unique blend, balancing ‘dryness’ and ‘wetness’, that stems from the same marrow and the same brain. Semen,
        blood and the marrow protected inside the hard and hollow bones are thus analogous substances and carry
        knowing, vitality and energy. While the bloody flesh of dead bodies decays and disappears, the white bones
        withstand dissolution.
      


      
        The perishable blood builds the bones that are perdurable and bear the breath which transmits life and
        continuity. In the living, this vital mixture of marrow-semen-blood circulates in similar ways in the
        bodies of both sexes. The regeneration process is dependent on eating and drinking which link this circuit up
        with the intake-outgo system that pivots on ingestion and digestion. Indeed, the teeth, called ‘sharp bones for
        spearing food’, tie together the two system in one circle. The term for teeth, ngikel, connotes
        ‘scatter’ and ‘blow up’, and stems from ngakale, the name for the three stones heated in the hearth
        during cooking. Together with saliva which is akin to marrow in its allusions to fire, the teeth are the first
        tier in the operation that transforms food into combined elements of nurture, knowing and continuity. This
        process builds the single body and binds several bodies together in a chain of intakeoutgo systems, but also
        sets the bodies of people apart from those of animals through the image of cooking, the most potent symbol for
        humanity in Turkana thought (see below).
      


      
        Back to the physiological processes. The only perceived difference between the sexes is that in women there is
        a surplus of blood made in the bones which is stored in the womb and periodically discharged through the
        vagina, while in men the spinal column is connected to the phallus providing an outlet for the sperm. The
        female body, like the male one, is seen as capable of producing enough of this living stuff for its own use,
        and in ordinary situations this circles calmly and ‘coolly’ throughout the body in a gentle alchemy, raising
        itself to a higher level during physical motion and activity. The fluids of fertile men and women are perceived
        as ‘warm’, in contrast to those of a sterile man or woman that are ‘cold’.
      


      
        The prominent role played by the eyes, ears and mouth in the scheme of the senses and the
        ways food makes a bridge between the senses and the circle coupling the brain, bones and reproduction organs,
        all stem from a naturalistic representation of the body. Through frequent slaughtering, carving and inspection
        of carcases, the Turkana are familiar with the anatomy of animal bodies. The head shows a network of tracts
        opening to the outer air. One passage goes through the ears and ends up in the lungs, while those from the nose
        and mouth join and form a passage down through the stomach and bowel. Through the taste of tears on their
        tongue, they are also aware that the lachrymal canal is attached to the mouth. Last but not least, the mouth is
        of course also the main orifice for the intake of food and drink, sharing the ingestive and intestinal tracts
        with air - a fact which is experienced through constipation and flatulence. Indeed food is said to travel along
        a ‘path’, erot akimuij, stretching between the mouth and bowels and infused with breath in the throat,
        while all living is believed to travel up the same path from the belly and to the mouth, as we shall presently
        see.
      


      
        The specific linkage between the spinal column and the phallus is similarly based on anatomical observation,
        pivoting on a peculiarity of the bull’s genitalia. The penis of this animal tightens through the movement of a
        muscle attached firmly to the last two vertebrae above the tail. This muscle, appearing as an extension of the
        back, supports and enlarges the shape of the bull’s penis and is seen as one single organ. The link drawn
        between the penis, the spinal column and the skull forms an integral part in the theory that semen flows within
        the hard container of the bones (see Heritier-Auge 1989, who reports similar notions among the Samo). If we pay
        attention to the anatomical observations people make, it is simple to see how the theory gets developed. The
        spinal structure and the long bones of the animal body present a curious feature; they look like hollow and
        hard containers that hold the mucilages contents within. Moreover, brain matter, marrow and semen are all
        whitish substances similar in texture - which makes them the same stuff to the Turkana. The brain generates the
        life-giving sperm while the spinal column to which the brain is connected serves as a collector of the
        marrow/seed that flows out of the male penis to be deposited in the female womb.
      

    

    
      The Parental Project: Procreation, Feeding and ‘Skin-Fashioning’


      
        In the Turkana theory of conception, a foetus is created from semen and clotted blood which are combined in the
        womb. The two soft substances mix something dry, notably sperm (ngadwa, which also connotes a kind of seared grass, adwar), and something wet, clotted blood. The term for clotted blood,
        engolol, the mother’s part of the procreative blend, is the same as for a flowing river, angolol,
        but with the notable distinction that the former has a masculine gender prefix. The ‘maleness’ bound into the
        fluid means that it is captured and calmed, but the gendering also sets up a metonymic link to the father
        behind the bride. Semen, the father’s contribution, carries a feminine gender by virtue of being received by a
        female body, but also because of the metonymic link it creates to another maternal body, namely to the mother
        behind the groom. This is because the Turkana construct the bride given as an representative for the paternal
        homestead (awi), while the groom represents the maternal house (ekol) within. The salience of
        this somewhat perplexing play with the gendering of persons and places will become clearer as we proceed.
        Suffice it to say here that its practical expression is that fathers choose the grooms of daughters, while
        mothers choose the brides of sons.
      


      
        The cloak of a wife, made from animal hides and conceived as covering the womb, is called egolos,
        derived from the word for ‘closed’, egololitoe. The procreative blend is contained within her closed
        body, and ‘thickens’ - epolot - during the pregnancy process, staged inside the ‘humid’, ‘hot’ and
        ‘heavy’ habitat of the womb. Although each of the substances is linked to an untamed natural source, the sign
        of a proper pregnancy is the prior shedding of menstrual blood. The sequencing is very significant. For in
        order to conceive a pure human foetus, a woman must first ‘flow’ to empty and cleanse herself before the womb
        can be refilled with semen and clotted blood. Children bom from mothers who have not menstruated (if a
        pregnancy occurs soon after a previous birth, this may happen) are perceived as portentous and can cause harm
        to others. Such a child is labeled Ekungut ‘planted by Akuij' (divinity), a kind of soft
        creature formed without human agency, and thereby lacking solid substances. Menstrual bleeding is a
        precondition for the building of bones in the child’s body. The Turkana stress that (pro)creation and
        conception (atungunet) belong among People, Ngitunga. The last thing they want is a direct
        intervention by outside forces; what they ask from the animated principle of nature, Akuij, is to be
        blessed with fertility and infused with ‘breath’. The act of making the material form of a foetus is something
        the human couple should do themselves.
      


      
        Yet earthly procreation and eternal creation are not separate. On the contrary, the two processes are clearly
        connected in Turkana thought, to the extent that the body as signifier is constructed as the structural model
        of the cosmos. From this point follows the next. Human procreation is but a miniature image of a major one,
        portraying the cosmogonic ereation thought to have occurred prior to the phase when
        people, plants and animals came to populate the world. Indeed, to procreate is to imitate in the most
        precise sense of the act. For the wife’s dome-shaped night-hut, akai - the site for sexual intercourse
        between the spouses - is a miniature model of the dome-shaped Sky, Akai, in which the androgynous
        divinity (Akuij) performs its composite (pro)creation work on a grand scale. To recapitulate the larger
        point: the conjugal relationship is thus a (pre)condition for an interaction between Creator and created, two
        agencies that must first be conceptually separated before they can be joined.
      


      
        Back to the earth and the human pair. Before acts of procreation the two equally fecund fluids about to form a
        single creative blend, semen and clotted blood, must be considerably quickened by the extra energy and warmth
        necessary for conceiving a child. In order to gain the supplementary strength for a successful outcome, spouses
        typically share the evening meal and gorge their bodies with food. When her ‘wet’ body is ready and the warm
        clot in place, a strong suction is exerted on the ‘dry’ sperm, which is forcefully drained out of his spine and
        sucked into the womb, filling up this container with force and vitality. Men point to their near-total drainage
        of vigour during sexual intercourse and the pains in bones and joints which they feel the next day, while the
        woman feels energised by the influx of surplus sperm in her body.
      


      
        The two substances that grow the child are a balanced blend of sweet and bitter. The bitter half of the whole,
        edwar or papang, stems from the sperm, while the sweet half, etamtam or abobon, is
        inherent in the clotted blood. In the formed child, bitterness and sweetness will combine to create a ‘cool’
        condition. It is of the utmost importance that mothers-tobe stay cool and mentally composed. A pregnant woman
        must strive to maintain a balanced measure and prevent the heated blend forming the foetus from ‘boiling over’
        in her womb. This is most effectively obtained through her eating habits. She must refrain from food which is
        overly sweet, bitter, hot or cold - otherwise the balance is upset, adversely affecting both the appearance and
        the character of the child. Too much sweetness results in the child forever being ‘loose and soft’,
        alakarar. This is a vulnerable condition almost devoid of bodily bounding - a profound and ‘feminised’
        state of openness, enabling a constant flow of things, substances and attributes through the ‘bodily’ medium,
        so to speak. Persons frozen in this mode are inclined to give out too many good ‘tangibles’, like stock gifts,
        while at the same time taking into their bodies too many ‘intangibles’, like spells, thereby exposing
        themselves to ‘badness’, which may enter the body through the orifices. Too much bitterness, in contrast, makes
        the child forever ‘tight and hard’, angoit. This is a ‘heavy state’, the Turkana say, where the body
        container brims with things, but because its orifices are ‘closed’ (a ‘masculinised’
        state), can only with difficulty ‘push and pull’ what is contained. When asked to exemplify the notion of
        angoit, the picture that readily came to peoples’ mind was that of an angry, mean person who refuses to
        share food, or who withholds an animal which should move between the hands of many people. Permanently enclosed
        bodies violate the necessity of enchaining people through gift-giving - social acts that require open and loose
        bodies, alakarar.
      


      
        However, alakarar and angoit are not permanently opposed conditions, but rather two states that
        anticipate one another and alternate in the course of social life - an endless cycle of give and take. To be
        loose and light are the signs of happiness, while to be tight and heavy is linked to sorrow. The conception of
        balance links the striving for a symmetry between stock credits and debts in relationships; to the
        ‘psychological’ balance intimately related to the relative success or failure in fulfilling this aim. Long-term
        exchange cycles tend to level out relations between claims and counterclaims in partnership. Scaled-up,
        livestock exchanges construct the reciprocity that lies at the core of Turkana society; the
        reciprocity that creates and cements social life, breaking down the autonomy of persons, clans and kin groups.
        The acts of begging (an animal) and blessing are the same for the Turkana, both being expressed as
        akilip.
      


      
        The mixture of paternal sperm and maternal blood thickens into a mass which, at the point of the first
        insemination, contains all the characteristics of the coming child. The Turkana have no clear ideas that
        certain body parts and attributes derive from either the paternal or the maternal side. If the baby looks more
        like the maternal kin, they will quite sensibly say that this time the mother’s line was the strongest agency,
        and vice versa if the child resembles the father; or that both are balanced. The mass turns into a sack
        surrounding the foetus and fastened to the placenta by the umbilical cord, apusit; the term literally
        means both ‘original’ and ‘greenness’. The Turkana consider the umbilical cord as the counterpart to the spine.
        From her own bones and blood, no longer shed monthly, the mother feeds the foetus with blood and sperm through
        the soft string, providing the flesh and the still supple skeleton.
      


      
        The baby carries within it the small blend of blood and semen the umbilical cord has charged the body with.
        When the tie to the mother is cut at delivery, the umbilical cord, still seen as present in the baby body,
        gradually hardens and develops into the spinal column which grows and anchors the skeleton, supporting the
        upright torso of the child, whose bones in turn store away the semen. During the days until the umbilical cord
        falls off, mother and infant are secluded inside her night-hut (akai). Before they are brought outside,
        a white sheep is slaughtered and the meat boiled into a nourishing soup which is served
        to the mother. After the meal, the animal bones are broken and the marrow put on a stick and taken into her
        mouth, tasted and spat down on her swelling breasts. The breaking of bones and the ingestion of the 'fire’
        in the marrow are acts of transformation, simultaneously metaphoric and metonymic. Together, say Turkana, they
        not only rid a woman of the excessive wetness of pregnancy so that she can handle ‘dry’ matters like firewood
        but also enhance her milk-making. Her menstrual blood, bound in her body during the first months of nursing,
        joins with the nourishment prescribed by the particular culinary practices of her clan to increase the milk
        yields. Thus the quality and quantity of mother’s milk hinge both on a woman being well-fed with the proper
        foodstuff from without, and the state of her internal substances.
      


      
        Breast-feeding is constructed as a joint parental project. It allows mother and father to continue
        participating in the process of growing the child which commenced with the shared act of procreation. The
        breast (esekina), bears a masculine gender prefix while the term for milk (ngakile) is
        constructed as feminine. The father, unable to let the baby suckle directly from his physical body, is
        metaphorically present in the part of the mother’s body, the breast, through which her nurturing fluid flows.
        If we pay attention to the processual gender models of the Turkana, a breast (or a penis) cannot be understood
        purely as the ‘natural’ property of the body to which it is fastened. Rather, gendered persons are the outcomes
        of interaction. Everybody is a composite of different identities; bodies do not ‘belong’ to persons, but are
        composed of the social relations of which the ‘person’ is a part. A woman’s breasts are conceptually turned
        into artefacts appropriated by a man through the bridewealth, the beasts he gave for her as a wife. Since it is
        the woman who is conceived of as moving in marriage, the breast becomes a symbol for the fertility given by her
        clan to be consumed by the husband on behalf of his.
      


      
        Through the body sensations gained from nurturing and feeding, the baby’s capacity to feel and think is
        activated. A mother will put the newborn baby to her breast, hold it by the right ear and call out the names
        she has selected. (A man or a woman can ask a pregnant woman to be name-givers, a relationship with the child
        which continues throughout life and is cemented by a series of stock transfers.) The child is given the name
        which is called out at the moment the tiny mouth firmly locks its lips around the nipple and starts to suck.
        Until the child has accepted a name it will be fed with sheep’s milk. To think is the same as to hear, which
        literally means to ‘taste words’ - the term also used for suckling mother’s milk, akinak. The child’s
        diet is gradually substituted with milk drawn from the udders of domesticated dams, and this feeding with animal fluids is called akitanak. These two acts of filling the baby with
        breast milk from mother and cow form a semantic bridge to the act of respecting, aitanet. Thus by
        drinking these vital liquids, the child is fuelled with knowing, which has at its core the respect for Turkana
        customs, constructed around animal husbandry.
      


      
        Linked to this formative process, the ‘feeding into’ the child’s body of its capacities to feel, know and
        reflect its social composition, there is a parallel process. This focuses on revealing the skin as a surface on
        which the inscribed signs of the social person can be made to appear. A baby is bom wet and warm in a copious
        flow of bloody water which coagulates on its covering of foetal fat. This coat of whitish and reddish tissue is
        seen by the Turkana as a texture woven by the initial threads of semen and clotted blood that turned into
        flesh, bones and blood, but which left the formation of the skin unfinished in the uterus. The child continues
        to wear this protective coat, wrapped around its soft flesh and supple bones, during the days mother and child
        stay in seclusion. Her dome-shaped night-hut, akai, analogous in name and structure to a skeleton, and
        covered with animal skins, serves as a subsequent and social ‘womb’ from which both mother and child are
        ‘reborn’ after the cord falls off. The mother, by virtue of being a containing body, complete with the ‘male’
        and ‘female’ substances that combined to form the child, is herself an androgynous figure; she represents, in
        her pregnant state, both parents in a single form. In short, she is the creator and as such, a copy of the
        self-contained and composite Akuij who creates in the larger dome-shaped sky, a scaled-up akai.
        After giving birth to the child which carries her ‘bothness’ in gender terms, the mother herself is
        ‘foetalised’, starting the transformation that will remake her identity as a mature woman by coming outside
        with the child from the substitute ‘womb’. Her body is still covered in the cloak, egolos, which served
        to protect her swelling womb. Visually, by being sewn from a white sheep skin, and verbally, by sharing stem
        with the term for clotted blood, the mother’s coat is cast in the image of an ‘extra skin’ that recalls the
        ‘unmediated’ single-skin relationship she herself once enjoyed with her own mother. Her cloak is but a
        metaphoric version of the coat of foetal fat and blood formed in her womb and now enveloping the skin of her
        newborn child.
      


      
        Most telling, the attention of the audience turns to uncovering the skin of mother and child by removing the
        two analogous coats around their bodies. Her cloak is replaced with the regular wifely costume of the clan in
        question; leather skirt and pinafore, beading, hairstyle and skin-smearing. After the child has accepted its
        mother’s breast, and thereby its name, the skin is washed to reveal a surface ready to be etched for emitting signs. The emergence of the external skin is therefore brought forth by a
        social act that takes place outside the womb but is merely an extension of the enveloping processes
        within. This act simultaneously splits up the ‘single skin’ the baby shared with its mother, bestowing on its
        body a ‘social skin’ of its own. For beyond being a mere duplicate, the child represents a new addition to the
        world. Already in its androgynous state, the child’s partibility, its subsequent separation into ‘male’ and
        ‘female’ substances, is anticipated (see Strathem 1987b). For the time being, however, its individuality is
        concealed under the collective signs of the clan: coloured headings and a particular hairstyle whose pattern
        copies the marks on the animals of camp and clan. Its skin is painted with a paste of oil and smoky ash. This
        forms a protective shield resembling its foetal coating which once joined it with the maternal skin.
      


      
        Yet the formation of the social person is a story of fluctuation, growth and change. Through scarification and indentations, the signs inscribed on the social skin become more deep-seated and
        dense as they differentiate into two series: a collective one that signifies the identity of clan, gender and
        generation, and an individual one that speaks of deeds and personal excesses, along with health, pain and
        pleasures. This proliferation of imprints provides a ‘supplementary’ skin over the skin, serving as a
        substitute envelope enfolding an otherwise exposed and multiple social ‘persona’ in a protective wrapping. The
        particular ways the Turkana person ‘fixes’ his or her identity on the skin is one of the ways a sense of self
        and of personal agency can be secured in a world buzzing with images of bodily plurality and permeability.
      


      
        By outwardly wearing the signs of inner states, combined with the signs of events and effects impinging on the
        body from the acts of others, the Turkana convert their skin into public surfaces, inscribed with visual
        statements of social potential. Indeed, the whole body is all surface. The inside is an inverted outside and
        the outside an everted inside. The term for skin, ngajul, used for the analogous surfaces of human and
        animal bodies alike, captures this perspective by simply meaning ‘something inverted’. The stem, jul, is
        woven into a semantic network linking kijul - the act of turning inside-out animal skins for garments,
        regularly performed to accomplish ritual transformations - to julot, an animal mascot sewn from leather
        and stuffed with dry grass. In curing rituals, for instance, these animal dummies serve as substitutes for the
        patient. Operations to be performed on the inaccessible bodily interior of the patient are instead performed on
        the skin of the dummy, a surface which thus comes to represent the everted interior space of the person. The
        interior of the body must symbolically be turned inside-out to expose a surface that can
        be inscribed with the signs of treatment. The skin is therefore an interface between interior and exterior
        space. This decorating and doctoring of the skin visually registers what goes on inside, psychical or physical.
        At the same time, the body is also clothed with the country, as in cases where designs taken from flora and
        fauna are drawn on the skin. In short, the subject is marked, and marks itself, as a series of social
        statements, personal and collective, which are replicated on the backs of their cattle. Through the social skin
        the person-beast pair is conveyed in one powerful image.
      

    

    
      Cooked Children and Raw Calves


      
        We shall follow the local theory some steps further and see how the Turkana use their theory
        about body temperatures to set up a contrast between humans and animals. The human foetus is wet,
        epapal, and by the same token ‘flat’, edapal, - a transient and vegetative state of softness
        which will be gently ‘weeded’ (ecapap), out of the child. Before starting on the process of ‘erecting’
        and making the body gradually more solid, the newborn baby must be infused with breath, an act which sets in
        motion the move from wet and soft to dry and solid. As I have said, breath is associated with dry matters like
        grass and tobacco. At sunrise after childbirth, a new fire is lit at the doorstep of the mother’s night-hut,
        akai. Tobacco is held over the fire to induce smoke, which signals that a baby has started a separate
        existence outside the mother’s ‘skeleton’. Breath is necessary for the drying of body and mind, registering the
        growth of wisdom that comes with age.
      


      
        However, the knowing child is already anticipated in the act of procreation, akitamakin, which quite
        literally means to give knowledge - ‘tam'. In Turkana thought, grass and water, ingested by eating
        and drinking, become the very condition for knowing. The word for grazing animals, adakar, means ‘to eat
        greedily’, while the word for watering animals, akitamet, means ‘to fill with knowledge’. To drink is
        akimat; the same term is used about old women who are the managers of clan customs and therefore
        considered to be persons of great wisdom and respect. Water drawn from wells, carried inside the compound space
        and kept in containers, is called nakipe, a word which also connotes something filled with spiritual
        power. House water and other domesticated fluids like milk and oil are used to purify people and to participate
        in ritual acts aimed at reviving ‘breath’ and bringing about new sources of knowing in persons moving from one
        critical point to another in the life-cycle.
      


      
        These notions not only match the digestive system of human and animal bodies in one image but also their
        reproductive powers. I have already discussed the ‘sameness’ of humans and animals in
        Turkana thought. To appreciate the precise way the pair diverges, let me reverse the analysis one step. If we
        continue the trails of Turkana thought from the point of the shared alimentary process, we see that this image
        is linked with the seasonal advances from wet to dry; and also to the transformations associated with cooking
        and childbirths. For the act of cooking is akipore, which is also the name for the wet season, while
        processed food and the act of eating is akimuij, a word which is aligned with the dry season,
        akumu. Thus the cooking process is symbolically and linguistically laid out as a transformation of raw
        and ‘wet’ substances into the refined and dry edibles consumed for socially positive actions.
      


      
        Cooking and childbirth are also closely connected in Turkana thought, clearly shown not only in the mixing of
        the creative substances, but also in one of the expressions for giving birth, notably akimuun. This term
        is mostly used about twin births, an event, particularly if it occurs more than once from the same womb, that
        gives the woman concerned great esteem as being of exceptional ‘dryness and knowing’. For instance, warriors on
        their way to raid are eager to obtain blessings from such women. By the same token, a wife’s cooking of the
        evening meal for her husband, which the couple consume together, is a silent sign that prepares for the pair
        sleeping together in her hut. This general blending of sexuality, cooking and consumption in the same image
        finds expression in many proverbs, like this one used about women of easy virtue: ‘Girls and food are the same,
        when too much cooked they are too hot (no good)’! It is precisely through the image of ‘cooking’, an act that
        only humans can perform, that the Turkana write a symbolic wedge between animal breeding and human procreation.
        The creative blend which grows child and calf conceptually stems from the same symbolic sources, notably
        ‘grass’ and ‘water’. These substances are refined in the human foetus by being ‘cooked’ in the maternal womb,
        while in the calf they occur in ‘raw’ condition, as it were.
      


      
        The overlapping cycles of nature-animals-people in Turkana thought can be laid out as follows: seeds are
        mixed with wet soil and grow into grass in the container of earth. Grass and water are analogous to the
        parental blend which grows the child by being ‘cooked’ in the maternal womb. A human form is in turn nourished
        by food refined from the grass and water that enters the bovine body and fills the animal with vitality,
        virility, awareness and action. The final food product in animal digestion, tepid milk, is ‘precooked’ in the
        dam’s udders. Consumption of pastoral substances (blood, meat and milk) builds the solid skeleton and ‘dries
        out’ the human body and mind over the maturation process, creating the conditions for breath, knowledge and
        speech. When this process is completed by old age, the frail body dies and putrefies,
        reverting to soil. In funeral rituals, this soil is literally eaten by the mourners, who symbolically ingest
        the spirit of the deceased. Soil grows grass, which combines with water to make substances for procreation and
        food transformation in humans and animals. Both processes regenerate new life and livelihood, and so the cycle
        continues. What distinguishes animals and people as prototypes in this cognitive network of associations is the
        kind of awareness that comes with consumption of ‘raw’ and ‘cooked’ elements. Animals are filled up with
        ‘knowing’ through a ‘wet’ and ‘cool’ element, water. The knowledge possessed by humans is extended and refined
        by adding a ‘dry’ and ‘warm’ element generated by air and fire which mingle into smoke.
      


      
        Through this series of metonymic transformation, external space becomes set up within every person, turning the
        body into a topos, a landscape. This representation filters into how the passage of life is perceived. The
        Turkana call a human lifetime eboyer ngikolia, roughly meaning ‘belly-climber’, an expression that
        conjures up a whole picture of living and maturation, set in an image of a lifelong and interior ‘climb’, where
        the ‘navel string/spine’(indicated in the word ekol/ngikolia) serve as a sort of safety-belt in support
        of the spirit which traverses the path twisting up the steep terrain of the body. The journey of an individual
        life-spirit begins from the bottom of the soft, wet belly, proceeds up the path and reaches the ribs in
        middle-age, a semi-dry milieu surrounded by the solid bones of the skeleton. The travel continues through body
        environs which gradually gets drier and harder, until the path passes up the airy tract of the throat at old
        age. At death, the body spirit flies out of the mouth along with the life of the subject to inhabit the
        features and forces of the external landscape which thus become animated.
      

    

    
      Creating Kinship: Consummation and Consumption


      
        In Turkana thought and practice, acts of procreation are analogous to acts of gift-giving, on the surface
        structured in ways that involve men as donors and women as recipients. But since any body is composed of
        multiple and mixed gendered parts, there is simultaneously a more complex and concealed form of exchange
        within, in which all the parts are interacting as donors and recipients in maintaining the flow of elements
        through the body. As I have said, a woman also generates semen in her body, and this substance, contained in
        her bones, provides fresh blood for children of both sexes, the source for the later surplus supply of blood in
        nubile girls and sperm in the mature boy. This startling idea resonates through a
        construction of descent - in which the smallest building block is matrifiliation, but whose outward form is
        patrilineal. Just as all the maternal houses (ekol, which literally means a ‘navel string’) are embodied
        in the larger paternal homestead (awi, which is analogous to a belly) so is the foetus fastened to the
        string of the encompassing maternal womb. And just as the ekol founded by the mother will eventually
        develop into the awi of her son when he marries and separates from the father, so will the umbilical
        cord develop into the spine when the baby is cut off from the mother’s placenta.
      


      
        In Turkana culture, the human body, bound into the ‘same-sex’ model, and created by this form of dual
        filiation, is substantially and significantly inscribed with its ‘other’ gender. Any creation act, human or
        divine, hinges on a dual agency that anticipates, alternates and combines femaleness and maleness in a single
        form, either as one of a pair (husband and wife) or two halves of a whole (the androgynous Akuij). Each
        and every body is a mirror in which the maternal and paternal bodies of preceding cognates, spanning four
        generations in depth, converge and are reflected. The bodies of male and female agnates thus appear as
        transcriptions of one another. Both are formed by acts of procreation performed by spouses who pass on their
        substances and attributes. The body of the child becomes a collage of intersecting lines of descent, one
        paternal and one maternal, freshly combined in the intermarriage of two agnatic clans. Through the passage of
        generations, the portions passed down from distant cognates of either gender gradually fade out. Among the
        Turkana, the management of marriage customs is modelled on the core concents woven around the making of
        children.
      


      
        The Turkana perceive marriage as a process rather than a single event; there are possibilities to question the
        bond if anyone should so desire. A marriage settlement should ideally start with negotiations by groups drawn
        from the personal networks of the two parties. The negotiations should proceed with the transfer of livestock
        combined with the killing of the marriage ox at the wedding, and be concluded by the birth of the first child
        to the couple. Despite this apparent clarity, public recognition of a match as a successful one can be withheld
        if, for instance, the bride was abducted and the groom’s party forced through the deal, if parts of the
        required circle were not present to witness the wedding ceremony, if a man has married outside the normal
        seniority order, or if a son has married with raided animals and without the consent of his parents. The list
        is endless. What the flexibility in the making of kinship expresses, first and foremost, is a social context of
        marriage that hinges more on ‘speech’, ‘stock’ and ‘skin’, and less on blood relationship. This is precisely
        because the conjugal bond is based on the common will, public acknowledgement and the
        bolstering of the social link with bridewealth.
      


      
        Indeed, we have come to a point where the construction of kinship seems far removed from the
        cognatic collage of blood streams, four generations in width and depth, that composed the child. Yet, it must
        be recalled, the substances of a child’s body are also conceived to be completed through cooking and
        consumption. We shall now examine how food and shared acts of ingestion enter into the scheme and, through
        edibles and eating, into knowledge and speech as well. One Turkana word for kindred is akwanet which
        means ‘like bodies’ but, working in the composite threads about food, not necessarily only those of the same
        blood and semen. For although physiological processes as understood locally are one stuff by which kinship is
        spun, the notion of shared bodies stretches beyond and is used about all people who live with, off and from
        those very beasts that circulate within this group. ‘Livestock speak louder than any sweet word,’ and by a
        twist of this Turkana formulation, ‘livestock simply speak louder than blood.’ If descent is construed as one
        particular path among several that creates the composite person composed of blood, flesh, bones and semen, it
        is also explicitly defined through the common consumption of pastoral produce - milk, meat, and blood. The
        shared eating that fosters descent between the family members in the camp fit the culinary charter of the clan
        to which the livestock that produce the food conceptually belong.
      


      
        The Turkana word that translates as ‘descent’ is akirum, which means ‘to pass down’ and shares stem with
        the share of inherited livestock (akirumet). The terms adokinet (‘horizontal goat path/ladder’)
        and atyakaunet (‘to divide people’) are used as qualifiers to akirum. Most telling, the very term
        for descent is also used about two paired artefacts; the short, undecorated and uncovered wooden pail into
        which goats and sheep are milked, and the container that stores cow-milk, are both called akirum. The
        cow-milk container is beautifully decorated, hung with beads and leather straps and shaped with a round belly
        and a cylindrical neck. When the artefact is closed, its form copies the procreative organs of the spouses in a
        single form. When it is open the two gendered parts are separated, the neck serving as a cup that captures the
        cow-milk poured out from the belly. Indeed, this is the very container so central in generating the vital and
        lifegiving ‘breath’ in the context of childbirth and ‘rebirths’.
      


      
        These milk containers are the pride of a pastoral wife, stored in her day-hut (ekol) in the morning and
        brought into her night-hut (akai) in the evening. The former hut serves as the centre from which a wife
        cooks and feeds her family as well as guests coming to the compound, while the latter is
        where the spouses sleep together and make children. The milk-container carries a composite image. On the one
        hand, this artefact is a metaphor for the combined lines of descent which converge in the child from mother and
        father - what Turkana call the adokinet aspect of descent. On the other, since each of the wives places
        her container inside her individual yard, it is also a metaphor for the ways women divide the agnatic
        homestead-line by their intersecting house-lines (which work over time to separate half-siblings) - the
        atyakaunet aspect of descent. Yet in everyday living, the milk inside simultaneously and significantly
        serves as a metonymic flow, bringing together, in relations of consumption, not only sets of spouses and
        siblings, but friends too.
      


      
        Among the Turkana, relations of shared consumption are delineated by specific eating habits attached to
        different kinds of groups, whether they compose members of camp, clans or generation sets. Food can make or
        break bonds between persons and across groups: every meal and every eating relation monitors the state of
        affairs between feeder and fed, registering both vices and virtues in their relationship. The importance of
        pastoral food as a creator of close kin relations means that friends, with whom one can safely consume food
        because a relationship has been created by livestock gifts, take on a fictional kin status.
      

    

    
      The Bodies within the Body


      
        Turkana images of physiological processes evolve from the premise that bodily states alternate and anticipate
        one another. What goes into the body in the form of food, which can be either energising or enervating, must
        come out again in another form, like bodily excreta. The body can be a container or be contained, like the womb
        that carries the foetus, whose tiny body is contained within the maternal body, but who eventually ‘outgrows’
        the womb to itself become a containing body for procreative substances or another foetus. This concrete image
        is carried into the constructions of analogous containers. For the Turkana perceive themselves also to live
        in an animal. This salient construction has several layers of meaning. The most obvious is that the
        frameworks of Turkana huts are hung with hides. The more subtle meaning is that the symbolism and structure of
        the circular camp conjures up an image of an animal belly that contains other beings. The camp becomes a
        microcosm, complete with humans and animals - cattle, camels, goats, sheep and donkeys - who are of different
        genders and generations.
      


      
        The analogies construed between bodies and other entities are complex, creating precise links between all body
        parts and its referent. For instance, the verbal grading of conceptual and concrete levels of tribal organisations pivots on the bovine body and its organs scaled-up stepwise. The inner core,
        ekol, is the maternal house, and bears evidence by its name that it is but an outer extension of the
        umbilical cord fastened to the womb, embodied in the paternal homestead, awi. This predominantly
        polygamous unit is, semantically and symbolically, the ‘swelling belly’ - signifying the growth (children and
        calves) that occurs within the ‘wombs’ it contains as a result of the joint procreative and productive work of
        the spouses. The exogamous clans, emachar, provide members with specific skin marks. Since one must
        marry those with different skin marks, these channel the exchanges between agnatic clans and allow the brides
        and beasts that move in marriage to be consumed for socially positive ends.
      


      
        The imagery of feeding also participates in the construction of other levels of tribal organisation. The
        herding association, adakar, to ‘graze greedily’, symbolically secures the ‘grass’ element in the food
        chain, which imparts its meaning of vitality to the semen-marrow-blood set that becomes regenerated in the
        brain-spine-bone set in Turkana physiology. The word adakar also has an aggressive connotation built
        into it because it is also associated with the acts of age-groups, which are the backbone not only of herding
        associations, but also in the military organisation. These warriors engage in outward ‘consumption’ directed
        towards the land, livestock and life of other kinds of people. Several grazing associations form a cluster
        called ejor, ‘well/watering place’. This organisation gives us the other dietary element, ‘water’,
        circulating in the same body sets as ‘grass’, but which also connotes saliva, sexwater, clotted blood, and the
        state of being filled with ‘knowledge’ which is the same as that for watering animals, akitamet. The
        Turkana say that edibles coming from grass and water enter the body on a ‘food path’, being recast into breath,
        knowing, and speech through the alimentary process before parts of these attributes exit through the anus,
        eosin, the passage for ‘wisdom’, aosin.
      


      
        The next level is the territorial section, ateger, which also means a wooden watering trough and
        rib-bones. By linking territorial sections with both rib-bones and wood, the Turkana include them in the
        pattern of circular layers within the icon body. Remember that the growth rings of wood take the visual forms
        of several concentric circles which the carver always strives to elicit in the texture of wooden artefacts. The
        territorial sections are divided into two endogamous moieties, apol, that share semantics and spatial
        relationship as the small ‘bowels’ to the large. The image is of the alimentary canal and the intestines,
        turned ‘inside-out’ and allowed to curl themselves around each half of the whole country so that the creative
        Turkana substances that pass through them can be spread widely around. The Turkana tribe
        as a whole is called ekitela which simply means those who share the customs for managing the bodies of
        people and animals.
      


      
        In Turkana social organisation, herding associations, sections and moieties (adakar- ejor-ateger-apol)
        make up the most important teams for performing the practical tasks of pastoralism, managing the dynamic
        linkages between land, livestock and labour on different levels of scale. Most revealing, though, is that they
        are all conceptually cast in terms of physiological processes of ingestion and digestion which animate
        the more permanent body parts of the tribal whole pivoting on the house, homestead and clan
        (ekol-awi-emachar). However, the idioms for relations of exchange highlight that it is the livestock
        themselves that animate the life of Turkana. Partners linked by goats and sheep call one another Epey
        Akidetet, ‘friend of white fat (ghee)’, while partners linked by the transfer of cattle and camels are
        addressed Epey Akimet Akonon, ‘friend of ripe oil’.
      


      
        The bodily analogies used to interrelate all aspects of their social world spread out in ever-widening circles
        through tribe, country and cosmos, until at the limit, we have the whole world represented in the image of the
        Earth, Akwap, hanging by its hands like a new born infant between the outstretched legs: of mother-like
        Sky, Akuij. In this representation the dome-shaped sky provides the skeleton, akai, and legs: the
        dry and hard bones which are the non-perishable parts of the body. The earth, in contrast, is the more supple
        flesh. The terrestrial hands that firmly grip the celestial legs take hold of the necessary lasting link to the
        permanence and durability of the skeleton, but in themselves represent the bodily interior, the soft and wet
        belly. Most telling, the Turkana conception of the world as a living body writ large, bearing within it both
        sky, landscape and lake, brings together in a single and subtle image its composite corporeality, human and
        animal. For during daylight this containing body is conceptually carved in human flesh, having hands and legs.
        When darkness soaks up the last streaks of sunlight, these distinct human feature dissolve and are replaced by
        a dark surface spotted in red, nameri. This revelation of the starry night-sky signifies simultaneously
        the numerous fires lit by the spirits of the dead and the colour configuration on the skin of particular cattle
        which the Turkana have consciously bred to elicit these effects.
      

    

    
      Gender as a Technology of Transformation


      
        In order to distinguish between these plurality of forms figured in terms of body parts and processes, the
        Turkana draw on the analogical facility of their language, particularly on the grammar of
        gender. The figure in which the Turkana represent their tribal constitution as several concentric circles makes
        this point very clearly: gender is used as a conceptual converter between layers, in a pattern where male and
        female alternate. What has a masculine prefix, the ekol, embodies something attached to a woman, the
        wife’s house, and what has a feminine prefix, the awi, embodies something attached to a man, the
        husband’s homestead. Likewise, a neighbourhood, endunyet, conceptually linked to the affairs of women,
        is masculine gendered, while the grazing association, adakar, formed around a male age group is feminine
        gendered. Thus when you turn a ‘male’ surface inside-out you find a ‘female’ surface and vice versa. Just as an
        animal hide, which has hair on the outside and leather on the inside, is still a single piece, so are ‘male’
        and ‘female’ versions of one another. Such customs neatly condense the very core of Turkana gendering which
        presents ‘persons’ in different forms, writ small as the individual or large as social groups and landscape. In
        this culture, gendering works as what Strathem has termed a perspective; and, to this effect, I quote:
      


      
        (G)ender allows one perspective to exist only as a transformation of another, and further conceives the
        possibility of persons exchanging perspectives between themselves. The switch may be conceived as that between
        figure and ground (Wagner 1987). My centre is indeed your periphery; your detached sister (wealth) incorporated
        as the mother of my children (my means of reproduction). Past and future present similar alternating
        perspectives, and may be gendered (1989:33, my italics).
      


      
        Among Turkana this exchange of perspectives surfaces clearly when clans intermarry. The groom’s clan is
        construed as ‘male’ and the bride’s clan is construed as ‘female’. Since any agnatic clan is composed of men
        who will receive wives and women who will be given as wives, each clan alternates in playing ‘male’ and
        ‘female’. However, gendering is not free-floating, but remains in some sort of relation to the cultural
        perceptions of its physical source in sexed bodies. Given that the vehicles for gendering are primarily surface
        ones, of skin, clothing and acts, gender must be ‘fixed’ at certain moments in order to work as a
        differentiating device.
      


      
        Thus Turkana ‘fix’ the perception of ‘male’ and ‘female’ as halves of a single androgynous whole. Cosmos
        (Akuij) is divided between ‘Earth’ and ‘Sky’ symbolised by the ‘masculine’ ekipe (the group of
        spirits animating the landscape) and the ‘feminine’ Akuij (the fertility aspect of the androgenous
        divinity). The tribal country is divided between the moieties, the ‘male’ and ‘senior’ Ngichuro and the
        ‘female’ and ‘junior’ Ngimonia. The trees are divided between the two clan clusters, the ‘male’ and ‘bitter’ gazelle clans (Egate) and the ‘female’ and ‘sweet’ goat clans
        (Akine). Cognatic relatives are divided into paternal and maternal kin; men and women are separated by
        their single-gender costumes and the gendered acts associated with each of them. In other contexts, the Turkana
        employ generational constructs as a perspective in addition to gender, evidenced in the division of all kinds
        of animals into a ‘senior’ generation set of ‘Stones’ and a ‘junior’ generation set of ‘Leopards’. The point is
        that such halves, whether created by gender or generations, are still perceived as parts of a whole, bound
        together by mutual exchanges of elements; male and female, senior and junior.
      


      
        In order to elaborate the subtle and complex manner of this ‘fixing’, with its multiple layers and
        perspectives, let us take a closer look at the moieties and clan clusters. Each of the two paired moieties and
        paired clan clusters are conceived as separate entities, one ‘male’ and one ‘female’ respectively. The social
        and ritual restrictions placed on marriages, and on the mixing of substances between these pairs of gendered
        groupings, underline their endogamous nature. It is in these social practices and acts surrounding
        marriage, stressing the separate characteristics of the social groups to be joined, that the abstract model of
        contrasted and complimentary gender attributes is made concrete and, as it were, ‘fixed’ in social ‘bodies’.
      


      
        In the grand image of the moieties is contained the image of male and female, distinct and contrasted, together
        making up the androgynous whole of the tribal body. In the paired endogamous clan clusters - the goat cluster
        (female) and the gazelle cluster (male) - both present in each of the moieties is ‘fixed’ the image of the
        balance of gender characteristics which must be present in both men and women; the careful equilibrium of
        sweetness and bitterness, openness and closure which, as I have said, must be secured in every child. In the
        continued exchanges of spouses between exogamic clans is ‘fixed’ the image of the mixing and exchange of gender
        attributes between bodies necessary to procreation (an image further emphasised by the male gendering of female
        sexual parts and vice versa). It is through the constant interplay of these different perspectives, in which
        the body and its relations are scaled up and down to be viewed as different types of groups and the social
        relations between them, that the Turkana construction of gender takes shape.
      


      
        The plural perspectives of gender, which these constructions weave themselves from, result not in a single
        gender system, but rather in complex and conflicting sets of gendered ideas and practices. Gender is not a
        fixed property locked into sexed bodies, but rather a bundle of attributes that are open to contextual
        transformations which people themselves engage in continuously through their acts, communicating the effects in series of signs inscribed on their ‘social skin’. In the dynamic gender models the
        Turkana construct, ‘maleness’ and ‘femaleness’ depend on culturally definable acts and not unchangeable
        essences. Once the act and not the biological individual becomes the focus of analytical attention, it becomes
        possible to understand how the Turkana use gender as a technology of transaction and transformation in a more
        abstract way - in which men and women alike bear both masculine and feminine qualities in an androgynous
        balance and show these traits in the acts thev have learned to perform.
      


      
        Cross-fertilisation between practices, perceptions and physical experiences in cultural creativity deserves
        more analytical attention. The gendered body is a register of lived reality and experiences within the
        particular environment from which people draw their practical knowledge and living. Perceptions of bodily
        processes seek to blend physical and social levels of experience, so that what we know about one participates
        in our understanding of the other. It is therefore reasonable to expect that people will pick out those traits
        from the pool of potentialities laid down in the physical body, which can best capture their concerns and link
        these up with some salient characteristics of the setting. Different ways of experiencing and representing the
        body present us with different devices for letting the physical illuminate the social, highlighting some
        aspects while hiding or down-playing others. Just as the East African savannah is a ‘cultural landscape’ in the
        pure sense of the term, shaped by the Turkana, moulded by the action and images of their bodies and those of
        their livestock, so the material body itself is moulded by the cultural constructions spun around it. As the
        women make clear in their song, the body is both like, and is, the social relations situated by livestock and
        the landscape that surrounds it.
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    Somalia
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      The Body at Issue


      
        ‘What is being carved in human flesh is an image of society.’
      


      
        This citation from the book Purity and Danger (Douglas 1966:116) can serve as a point of departure for
        the present chapter which explores symbolic dimensions of female genital mutilation in Somalia1 Douglas’s laconic formulation draws
        attention to an interrelation of sorts between two bodies: the human and the societal. As indicated in the
        title of this article, our concern will also be with two bodies: the female human body and the agnatic group (a
        ‘male’ body). The contention of the article is that the surgical intervention and ritual act of infibulation
        (gudniin) is intimately related to the production and maintenance of gender categories and with the
        construction and deconstruction of gendered persons in Somali society. Furthermore, the article raises the
        point that the physical mutilation of the female body symbolically ties the woman to her agnatic group. As will
        be elucidated below, patrilineal kinship is a bearing structural principle in Somali society, but women are by
        definition only loosely connected to these patrilineally-based groupings since affiliation goes through the
        male line. It should be noted, however, that Somali women have a closer attachment to their agnates than is
        common in societies with similar kinship structures (Lewis 1962).
      


      
        Infibulation, also called Pharaonic circumcision,2 is a form of genital mutilation where the clitoris, the labia minora and inner
        parts of the labia majora are wholly, or partly, excised; thereupon the sides of the vulva are stitched
        together. A tiny orifice, so small that ‘nothing larger than the end of a needle can
        pass’, is left open serving as an outlet for urine and menstrual blood. The surgery transforms the natural
        genitals of a woman into a flattened, smoothed vulva with an oblong scar and a tiny hole at the lower end. In
        appearance the mutilated vulva is radically different from that of natural pudenda; the operation accentuates
        and dramatises the difference between female and male genital organs. Prima facie any similarity between the
        two is drastically reduced by this intervention. The parts being carved away are the ‘hard’ parts of female
        pudenda, some Somalis say, and in this culture ‘hardness’ is associated with maleness (Helander 1988). Thus the
        male element of female genitals, the clitoris, is irrevocably removed by the operation. The clitoris, as it
        were, must be excised in order to give clarity to the female-male distinction and to propagate ‘gender
        identity’ (Rubin 1975).
      


      
        Gender is a metaphoric vehicle in the Somali culture; it provides telling images of how to think about and
        value other relations and distinctions. This scheme of gender classification proposes an hierarchical
        relationship between the sexes, as well as between ‘things’ female and male, giving precedence to the male
        image (Helander 1988). The efficacy of gender as a metaphor may be related partly to the practice of infibulation, and to male circumcision, which I shall also discuss briefly below. Genital mutilation
        manipulates and strikes at the very part of the body where the anatomical difference between women and men is
        apparently most prominent. Thus the surgery reinforces a primordial, genetic dichotomy. It may seem that gender
        images sprung out of biological sex make such a strong case in the Somali culture, because the biology itself,
        in fact, is partly ‘constructed’. In this sense infibulation provides an instructive example of how gender is
        not causually dependent upon sex (Butler 1989).
      


      
        As noted by Helander (1988), in Somali thought, the human body appears to be built up of ‘female’ and ‘male’
        constituents, alluded to as ‘soft’ and ‘hard’ parts, respectively. The parts which are defined as ‘hard’
        (gaybo adag) include bone, the testicles, the penis, the teeth and reason (intelligence) and are
        inherited patrilaterally through the semen of the father, while those which are ‘soft’ (gaybo jileescan)
        - the blood, veins, the muscles, skin and tissue, flesh, the hair, nails and the cartilage - derive from the
        mother through the female blood, blood being the chief element that a woman contributes at conception (ibid.:
        126). The newborn is thus composed of both male and female parts; in gender terms it is an ‘androgyn’, to
        paraphrase Strathem (Strathem, chapter 2, this volume). We shall see
        later that bodily substances are used as metaphors for social relations - the bones (‘hard’) are an idiom for
        agnatic relations and veins (‘soft’) stand for matrilateral and affinal relations. Taking
        the person to be a ‘microcosm of social relations’ (Strathem 1987b), a central topic expounded on in the
        present volume, the Somali child - being an outcome of interaction preceding birth - is a person formed of both
        ‘hard’ and ‘soft’ relations. In their multiple-gendered state, Somali women and men are considered to be impure
        beings, hence ambiguous and incapable of reproducing themselves until they have become ‘women’ and ‘men’. The
        gendering of the person, however, begins right after birth, when the women assisting in the delivery announce
        the sex of the child to the people around. In the case of a boy being bom, enthusiastic clappings and
        ululations can be heard from inside the delivery house. On the other hand, the birth of a girl is met by a
        conspicuous silence and restrained emotion. The bodily ‘opening up’ of the women through their ululations at
        the birth of a boy and, conversely, the ‘tying’ of the body through silence, introduce us to the metaphor of
        ‘opening’/‘tying’ which, I suggest, is a key symbolic theme that Somalis work with and rework in the process of
        gender-making.
      

    

    
      Infibulation in Somalia


      
        I begin with a few remarks on the event and performance of female infibulation in the Somali context. The
        operation is performed on girls while they are still young, usually between the ages of eight and ten,
        sometimes older, but never beyond puberty. It is usually done in the home of the girl and, as a rule, is
        undertaken by an elderly woman skilled in the task (guddo, ‘circumciser’; ummuliso, ‘midwife’).
        Traditionally, the operation is carried out without any extensive form of anaesthetics or antiseptic
        precautions. A mixture of herbs and myrrh called malmal, which has a pleasant, if pervasive, smell, and
        is believed to have homeostatic and cicatrasing properties, is applied to the wound after the operation to
        prevent excessive bleeding and infection. Depending upon the routine and skill of the circumciser, the
        instruments used for operation are either a small knife or a razorblade for cutting the flesh and thorns or
        catgut for the stitching of the severed parts.
      


      
        In principle, any woman who has the right talent or sufficient courage may take up work as a circumciser. One
        important ability required is that she should not be ‘afraid of blood’. Customarily these women belong to an
        occupational group of low social standing.3 Being marginal to the society through their group status, infibulation
        practitioners are persons somehow betwixt and between. Although they definitely are women - they have
        themselves been infibulated - when performing infibulation they act as men, chiefly because they draw human
        blood by handling the knife. The drawing of human blood, mainly in fighting and ecstatic
        dancing, is strictly a male preoccupation among the Somalis. The work thus is surrounded with ambiguous
        feelings and, in a sense, is regarded as degrading. The frequent exposure to the sight of genitals affects the
        eyes of the practitioners and the most active ones among them habitually complain about having bad eyesight.
      


      
        In urban areas, infibulation is commonly performed by medically trained personnel. These ‘doctors’, in addition
        to giving prophylactic antibiotics and tetanus injections, normally apply local anaesthetics when operating.
        The use of anaesthetics obviously helps to lessen the pain of the operation and for that reason is preferred by
        most parents who can afford the cost. Besides, parents feel that professionally performed surgery is less risky
        to the health of their daughter. With the professionalisation of the operation, men have also become involved
        in the work.
      


      
        The intervention on the body is performed in two stages: the excision and the stitching. First, the clitoris is
        excised.4 This is considered
        an act of purification (xalaalays; from the Arabic xaalal, allowed by religion) and, in praise,
        the women present ululate and clap. The clitoris (kintir) is a part of the body that is connected with
        dirt and childhood. A girl who has not yet been infibulated or excised is referred to as being
        kintirleey (childish; having clitoris). To adult Somali women the word kintirleey has a very
        negative and somewhat embarrassing ring. Another Somali synonym for kintir is the less common
        awle which means approximately ‘with (or having) father’ (Ferrandi 1905, quoted in Helander 1988). This
        term suggests, as noted above, that the girl’s outer genitals have been acquired from the father (i.e.
        patrilaterally, like the penis, gus). Logically, by removing the parts of the female genitals that show
        from the ‘outside’ or protrude, i.e. the ‘male’ parts, women become more ‘feminine’. In contrast, we shall see
        below that male circumcision, which is the rite for boys corresponding to female infibulation, uncovers the
        glans penis and makes it protrude. As women become more feminine, they also become more ‘human’, as it were.
        The protruding parts of female genitals are sometimes likened to the hump of the camel, and to leave animal
        traits in the female body would render it impure in yet another way.
      


      
        When all the ‘black’ flesh (i.e. the pigmented parts of the genitals) has been pared away, the sides of the
        vulva are stitched or bound (tol, qodob) together, usually with thorns (qodax). These are
        held in place by a narrow string wound around the thorns’ edges in a zigzag pattern. The purpose of the string
        is to prevent the thorns from loosening, and to protect the skin of the girl from being pierced by the sharp
        ends of the thorns. This particular string is referred to by the word barkimo, actually the term for the traditional Somali headrest, but here meaning ‘cushion’, giving the
        connotation of shielding and protection. The legs of the girl are then tied together with cloth strips,
        dabar, tom from old clothes. Dabar, is the same word as that used for ropes made of vegetable
        fibres (often from the inner bark of the acacia bussei, which is softened by chewing and soaking) and
        used for tying animals in the homestead. All ropes in a Somali household are prepared by women and girls who
        process them when out herding, in the homestead or on their way to the marketplace. Ropes and strings, a
        domestic artefact of major importance in the household, are both practically and ritually closely associated
        with women and female qualities.
      


      
        The newly infibulated girl is left in a prone position for the next few days to rest and to avoid bursting the
        suture. Throughout the operation, the women participating direct the work of the circumciser. They make sure
        that all the ‘unclean’ parts are properly removed from the girl’s body and that the ‘hole’ (dalool) left
        after the suturing is of the right size. Simultaneously as the operation is being executed, the women soothe
        the girl and give words of encouragement to her to be brave and endure the ordeal. People sometime represent
        the tying as a logical consequence of the excision because, after being excised, the vulva looks like an open
        wound ‘begging’ to be closed. In Somali cultural representation, ‘opening’ and ‘tying’ are interrelated in a
        profound manner and, in the case of infibulation, are held to be aspects of the same act.
      


      
        The operation is an event of great significance to most Somali women, as from that point on their bodies are
        irreversibly changed. A crucial step has been taken in shaping them as ‘females’. When the stitches are healed
        and their legs untied, the girls who have been infibulated begin to behave like small ‘women’. Among other
        things, they modify their way of moving from the running and jumping of childhood to the slow and careful
        walking characteristic of adult women. The shift from one state to another is further marked by shaving the
        head and by a change in hairstyle. The shaving of the hair is particularly significant. Women have their hair
        ritually shaved only twice in their lifetime: after birth and after their circumcision. By this allegory, the
        rite of infibulation may seem a kind of rebirth. This is further supported by the practitioners’ boasts that
        they are the ones who bring the girls into ‘society’ as ‘adult’ persons.
      


      
        It is not until a girl has been operated upon that she gains prestige and acceptance among her peers. Those
        girls who have their infibulation postponed beyond the appropriate age are often reminded of this fact by their
        age-mates. For instance, unoperated girls may not be allowed to touch the hair of those who have already been
        operated upon because it is held that they are unclean and bodily contact with them may
        be contaminating. The constant pressure on uninfibulated girls from their friends make many of them initiate
        their own operations either verbally by begging their mothers to have it performed or physically by actually
        cutting themselves. A commonly heard story is that of a grandmother or aunt who was so anxious to have her
        infibulation, that she withdrew to a lonely place and tried to operate upon herself. The story goes that she
        did not get very far with the surgery because as soon as she saw the blood gushing from the cut, she became
        frightened. Her action in attempting to hasten the process, nevertheless, is strongly taken to be a signal of
        her innermost wish.
      


      
        A girl’s infibulation, however, is not regarded as of particular ceremonial importance nor a time for any
        extravagant festivity. It is of concern mainly to the women of the family, and possibly some close neighbours,
        and although they may allow themselves modest portions of good food and give the girl a few small presents
        and/or some money, it is not considered an event of great social significance collecting many people. Rather,
        it has an aura of secrecy and ‘privacy’. That, however, gives the occasion its distinctive social
        characteristic. The adult men of the family distance themselves from the occasion and often leave the home
        altogether. The timing of the event is decided upon by the women who inform the father and other concerned men
        about the date, but they never really discuss it with them. Beyond the ranks of adult women and girls,
        infibulation is to a large extent a verbal non-issue. In the context of the family, as well as that of the
        community, it is muted. As one informant put it, ‘People simply do not talk about it, they just do it.’ The
        observer is often struck by the Somali people’s lack of interest in and avoidance of this part of their
        culture. Typically, the otherwise elaborate and rich Somali poetry which highlights almost all aspects of their
        life seldom concerns female infibulation (Xaanghe 1988).5 The lack of interest in the topic of infibulation is also revealed in the
        literature on the Somali people where it is seldom mentioned except as a footnote or in an appendix.6 The silence surrounding the issue of
        infibulation is in itself significant, however, and the non-reporting of the phenomenon should not be read as
        empirical absences. The cultural meaning of the practice comes to the surface in symbolic expressions other
        than verbal utterances and these may speak more loudly than words to those who are familiar with the code.
      


      
        The day of infibulation is an event that most women remember vividly, not least for its immense pain. Fadumo,
        now a woman of fifty-five, was infibulated when she was nine in her home area in central Somalia. She recalls
        the day very well:
      


      
        
          It was early in the morning that my mother called me and gave me a bath. As she was
          washing me, she told me that I would be infibulated the same morning and that the circumciser had already
          been sent for. I was aware what would happen to me because I had witnessed some girls in the neighbourhood
          being infibulated. For me it was a natural thing and I always knew that one day it would happen to me also.
          But I was very much afraid because I had seen how the girls used to shout and cry when they were operated
          upon.
        


        
          When everything was ready for my operation, I was seated on a wooden stool and held by three grown-up women.
          One of them was my mother. They opened my legs wide apart. Two of the women took one leg each and held them
          firmly; the other one sat behind me. She held my head between her knees. The circumciser squatted in front of
          me.
        


        
          As soon as she touched the skin with her knife and began cutting, I shouted and struggled to get loose. But
          it was impossible. The women held me in a vice-like grip so that I would not get hurt, and to enable the
          circumciser to do her work properly. When the woman was cutting my flesh, I felt as if my intestines were
          being grabbed and pulled out. After all these years I still feel that particular sensation.
        


        
          In despair I shouted the name of my brother, who was eleven at that time. We herded the sheep and goats
          together and were great friends. He was actually the only one that I could appeal to under this ordeal,
          because my mother was holding me and my father had left the homestead that day, as is common among us when a
          daughter is infibulated. As soon as my brother heard me shouting his name, he came running. He threw stones
          at the hut where I was being operated to make the women stop hurting me. But my mother went out and chased
          him away.
        


        
          At last, after what seemed like ages to me, the operation came to an end. I was carried out and put on a mat
          to rest. My thighs were shaking terribly from the strain that my body had been through. My mother brought me
          warm gruel with fat in to drink. This should make the trembling stop. I had been stitched with five thorns
          and my legs were tied from the hips and down to the ankles to make the parts grow together properly.
        


        
          After the operation, the biggest problem was to urinate. Whenever I felt the urge, I kept it back. In the
          evening my mother managed to persuade me to release it. It was very painful; it was just like putting lime
          juice on a wound.7
        


        
          On the fourth day the thorns were pulled out. To make them come out easily some drops of fat had been applied
          to the wound the previous night. As soon as the thorns were removed, my mother ululated and told me that the
          place was sewn perfectly and that my opening was as desired.
        

      

    

    
      A Note on Male Circumcision


      
        In social and cultural terms, male circumcision exhibits many parallel traits to female infibulation but is
        acknowledged to be less painful and of less physical consequence. The boys undergo the
        operation about the same age as the girls and it is also done on them individually in their homes. As with the
        case of infibulation, the festivity surrounding male circumcision is limited. However, the
        circumcision of a boy does not require specialised practitioners and can be performed by any male person, a
        relative or a neighbour. The operation follows this sequence: after being tied (xidh) with a small
        string from the chewed bark of the acacia tree, the foreskin is stretched hard forward, and then, in one
        stroke, it is swiftly cut with a razorblade or knife. Both the foreskin and the string are severed from the
        boy’s body. Practical considerations aside, the tying of the string on to the foreskin before it is cut may
        lead us to speculate that the string, an object attributed with female qualities in many contexts, renders this
        particular piece of flesh ‘unclean’ for the boy and, accordingly, must be removed. When the cut is made, the
        skin is drawn behind the glans to make it visible and protruding as a circumcised male organ is something to be
        proud of. A leaf of a herbaceous creeper (carmo: a species of the cyphostemma genus) in which a
        hole as been made, is, finally, pulled on to the newly circumcised organ in order to protect the cut part
        behind the glans. The succulent texture of this particular leaf makes it ideal for carving figures in. Somali
        children are often found carving play animals out of them. During the period of healing no woman is allowed to
        see the penis, as the circumcision wound may become infected and refuse to heal. Young boys’ penises are
        denoted buuryo and at circumcision Somalis say they are ‘breaking’ the buuryo (buuryo
        jebis). The word buuryo shares a common root with buuran, which refers to a swelling or
        growth on the skin. When applied with reference to a boy’s penis it is used as an extenuated expression for the
        more obtrusive gus. Uninfibulated girls are also said to ‘have buuryo‘ (buuryo gab) before
        they are operated upon. The girl’s buuryo, however, is completely excised at her infibulation, while
        that of the boy is only broken. Buuryo, like kintir, has the connotation of childishness and
        uncleanliness. By breaking the buuryo, i.e. removing the foreskin now being feminised on the string, the
        boy becomes purified (xalaal). The act also makes him more ‘masculine’ and is a step in preparing him
        for marriage and adult life. Before they are circumcised, boys, like girls, are insulted by their peers for
        being ‘impure’ and ‘childish’. Similarly they have to refrain from certain actions, most notably the
        slaughtering of animals.
      

    

    
      The Cultural Explanation


      
        Somali people have many explanations as to why they support and maintain such an hazardous practice as female
        infibulation.8 First and
        foremost, they tend to look upon it as protection for the girl against indecency and
        immorality. Generically, women are held to be easily affected by visual impressions and emotions, and thus
        prone to be led astray by forces beyond their control. For instance, women are more likely than men to fall
        victim to spirit possessions (Lewis 1966; Helander 1988). A reason often given by informants as to why Somalis
        originally began to infibulate their girls was the risk of sexual assault that young girls faced while out
        herding alone. (As will be discussed shortly, Somalis are, by tradition, nomadic pastoralists.) Since an
        infibulated girl cannot be exploited sexually against her will without severe damage to her body, the
        infibulation is a safeguard against unwanted pregnancies and unidentified paternity. Somali men regularly
        stress the value in being ‘the first’ to open a girl. Second, genital mutilation is an act of purification as
        an ‘uncut’ girl is synonymous with an ‘unclean’ one (xaaraan from Arabic xaraam, prohibited by
        religion). The operation takes away the parts of the body that are considered to be harmful and disgraceful for
        a woman to possess. In addition, it eliminates the potential danger of an ‘untouched’ clitoris. The popular
        saying that the clitoris will grow to an unbecoming length (like boys’ buuryo) when not cut, even though
        not literally believed by most Somalis, nevertheless makes a ‘good’ and convincing argument. Of more
        significance is the notion that the excision of the clitoris helps to control the sexual urge in women. This is
        an argument often put forward by educated Somali women as to the persistence of the practice. A word usually
        cited in Somali vernacular when translating ‘pleasure’ or ‘lust’ is kacsi (from the verb kac, ‘get up’).
        Kacsi means erection of the penis and as such refers to an identified sexual reaction in men. To the
        best of my knowledge, there is no equivalent term or phrase in Somali with particular address to the physical
        manifestation of female sexual desire or lust. This verbal suppression of female sexuality was also seen in the
        evasive answers nomadic women often gave when questions regarding sexual desire were raised and whether or not
        they themselves had had that particular sensation. Commonly they responded with counter-questions or statements
        such as: ‘Is that a good thing to have?’ or ‘We do not care about such feelings.’
      


      
        To leave a girl ‘uncut’ is held to be disgusting and ‘unnatural’. Pudenda which have not been smoothed/excised
        and then tied/covered are considered ugly and improper.9 A woman without these specific qualities is to the Somalis an anomaly and a
        phenomenon which simply does not exist among them. The vision of such a creature is beyond their comprehension,
        something they cannot even express in words.
      

    

    
      Some Characteristics of Somali Society


      
        In order to better understand what follows, it will be useful to describe some of the general features of
        Somali culture and social structure. The description is done with reference to a generalised picture of Somali
        society, paying attention to local variations and changes where necessary.10
      


      
        The majority of the population in Somalia are nomadic pastoralists. Their economy is largely
        based upon the rearing of camels, cattle, sheep and goats. Except for the relatively fertile stretches of land
        in the areas between the two rivers of Shebelle and Juba, the country is mainly dry and consists to a great
        extent of arid grasslands which provide the people with a rather harsh ecological environment. The pastoralists
        migrate with their herds and flocks of animals between seasonal grazing areas and water sources and often cover
        large distances during these moves.
      


      
        The differing characteristics and needs of the pastoralists’ animals, as well as variations in ecological
        conditions, necessitate the use of different migration routes. Of particular importance is the periodic
        division of the family production unit into two local residential groups - the camel camp and the sheep and
        goat hamlet (Lewis 1961). It is women who are normally in charge of the flocks of sheep and goats and this
        division of the domestic unit which allows women to live without the company of adult male family members for
        long periods means they have quite extensive decision-making power in the management of family resources.
      


      
        Among the Somalis, nomadic life is held to be extremely hard and to demand a lot of endurance and stamina. In
        addition to the physical hardships of constant moving, an added burden is the frequent occurrence of conflicts
        and skirmishes with other people en route to pastures and water sources. Despite these difficulties,
        most Somalis, nomads and non-nomads alike, value the pursuit of pastoral nomadism, and it constitutes the basis
        of their identity as Somali people. This identity is reinforced by the fact that the Somalis are a relatively
        homogeneous population culturally who speak a common language, (with some dialectic variations), and share the
        same Sunni Muslim religious faith.
      


      
        One aspect of the social structure of crucial importance for the present discussion is the primacy of agnation
        (tol) in the constitution of social relations (Lewis 1961; Helander 1988). The Somali population is
        divided into a few large patrilineal clans of several hundred thousand members each. Sub-groups or smaller
        segments of these function as corporate groups economically and politically, whose internal relationships are
        set within an egalitarian, pastoral ideology. To the individual, these smaller groups are of more practical
        relevance than the clan. There is no space here to discuss the complex morphology of Somali clans and lineages. Suffice it to say that the relationship between agnatic kin, particularly the
        relationship between brother and sister, is culturally represented as one of the closest ties in Somali culture
        (Xaanghe 1988). Brothers and sisters of one father and/or mother call each other by the reciprocal term
        walaal. This term may be extended to all agnates of the same generation, even to friends when one wishes
        to elicit a preferential aspect of a relationship (Helander 1991). The verb tol, which signifies
        agnation, literally means to ‘sew’ or ‘bind’ together and when used in the context of patrilineality it
        indicates that kin related on the male side are considered to be so close as if sewn together and thus not
        separated easily. A man can never change his genealogy or voluntarily break his ties to his agnatic kin as he
        is forever linked to a line of agnates stretching thirty to forty generations back. The sewing metaphor evokes
        images of intimacy, cohesiveness and permanence. I want to draw attention to the fact that the word tol
        used as a referent to agnatic kinship is also applied to an infibulated girl. Below I argue
        that what may appear as a semantic coincidence, in fact embodies a significant symbolic message.
      


      
        The situation of women within the kinship structure is somewhat different from that of men. Although women, to
        a great extent, remain members of their agnatic group even when they marry, their procreative abilities are
        partly transferred to their husband’s group upon marriage. Female fertility is, in fact, a main element around
        which the reciprocal interplay between agnatic families revolve. Within this conceptual and organisational
        framework there is no place for the illegitimate child, and a child, in particular a son, born out of wedlock
        is a person to be pitied. By having deprived her agnates of the control of her fertility by acting on her own,
        the child’s mother has sinned most severely against the agnatic code; her immorality is transferred to the
        child, making it a defiled person.
      


      
        Compared to matrilateral and affinal ties, agnatic relations are held to be ‘hard’ (strong) partly invoked in
        the idiom of sewing. Such relations are referred to by the term ‘bone’ (laf) and sometimes ‘testicles’
        (xiniin) which, as already noted, are ‘hard’ parts of the body. When Somalis say they are of the ‘same
        bones’ (isku laffo ayaannahay) they are referring to a ‘greater, undifferentiated totality’ (Bloch
        1992:171). As a person’s bones are inherited in the male line through the father, a ‘physical’ relationship
        between agnates is demonstrated. The most durable part of the human body, the bones (which in a corpse decay
        long after the flesh and blood) conjure up an image of the agnatic body as a strong and lasting entity. The
        ‘strength’ of a lineage is defined by its genealogical depth and number of live male members, making numerical
        strength an important marker of agnatic strength. A ‘strong’, in terms of powerful and
        influential, lineage is called laan dheere (long branch: Lewis 1961; Helander 1988). Somalis refer to
        the procedure of counting male lineage members as ‘penis counting’ (qoode tiris, Lewis 1961:174). The
        derivative word qoodh means ‘male’, which bespeaks the cardinal importance of genitals in constituting
        gender images within the agnatic context.
      


      
        On the other hand, affinal relationships established through women are held to be ‘soft’ and are designated by
        the term xidid, literally meaning ‘veins’ or ‘roots’. The metaphor of root and vein refers to the
        crisscrossing and ramifying relationships created through marriages. Helander (1988) reports from southern
        Somalia that the word dhareer (‘saliva’) which denotes a category of adopted clan members joined through
        marriage links, also has the meaning of ‘soft cushions in between bones’, that is cartilage (ibid: 133). The
        reference to cartilage, cast in the idiom of cushion, suggests that women, when married into agnatic groups
        (‘hard’ units), constitute an elastic connecting link between them. Referring back to the infibulation surgery,
        we recall that the string wound around the thorns is spoken of as ‘cushion’. In contrast to the ‘hard’ and
        durable agnatic bonds, relations established through women are ‘soft’ and likened to strings, ropes, hair: that
        is, they are brittle and perishable and may be broken if necessary.
      


      
        Every Somali man and woman is under strong social pressure to respect and honour the agnatic bond and to
        maintain its unity. Besides the number of ‘penises’ (i.e. male strength), the social standing of an agnatic
        group in relation to others is to a great extent founded on the courage and bravery of its male members in
        defending and managing its resources (i.e. people, livestock, grazing areas, water points) and on the chastity
        and purity of its female members.
      


      
        Within this segmentary structure of agnatic affiliation, the various groups are in opposition to each other but
        are at the same time joined by common descent, matrilateral ties and marriage relations. Traditionally, the
        lineage groups at a ‘primary level’ (of six to ten generations depth, Lewis 1961: 6) are exogamous; but
        practices vary considerably and there seems to be an overall trend towards marriages being contracted even
        within this group. Among certain nomadic groups in central Somalia, for instance, endogamous marriages within
        the primary patrilineage have been quite common for a long time, although conjugal unions between as close
        agnates as parallel cousins of first or second degree seem to be more widespread and accepted now than was the
        case only a few generations back. One explanation given by male informants for this increase in marriages
        between closely bom agnates is that it ensures a better treatment of daughters and sisters in married life.
        Another explanation for the recent trend towards parallel cousin marriage in other parts
        of the country, for example in the north, is that marriage within the primary lineage group is a way of
        strengthening the agnatic bonds which people say have become looser than they used to be. Marriages between
        matrilateral relatives have always been widespread and preferred by the Somali people, with the result that
        matrilateral ties coincide with affinal ones.
      


      
        The Somali marriage (guur) is not merely a pact between a man and a woman, but an alliance between
        agnatic families. For a woman, to become married is to be known as ‘being tied’ (xidhid, the same term
        as for affines). In fact, the expression is often heard that a woman, once she has been betrothed to a man,
        ‘has been tied to him’ (nimbay ku xidhaan-tahay). The establishment of a marriage presupposes the
        exchange of bridewealth and dowry. In brief, the bridewealth (yarad), a prestation from the groom’s
        family to that of the bride, consists of a substantial number of animals, cash, and other goods. Although the
        actual value of this prestation may not be impressively high because of the effect of the dowry (dibaad)
        flowing in the opposite direction, it does foster respect and amity between affines. Besides the yarad
        and dibaad, the bridegroom offers the bride a personal gift (meher) as part of the marriage
        contract. The promise of the gift is given in front of a sheikh or wadaado (religious man) and
        establishes the conjugal pact between husband and wife. The meher is usually not very large in value and
        is routinely presented after the wedding, sometimes not until the husband divorces his wife. This prestation
        may, in fact, be no more than a verbal commitment. Like the rules of exogamy, bridewealth practices vary. For
        example, among the endogamous groups in central Somalia referred to earlier, money, rather than animals, is
        used in marriage transactions with the exception of a young male-camel as meher. Even when married, a
        woman’s agnates continue to be responsible for her judicially, and, in spite of bridewealth, uxorial and
        genetrixal rights in her are never completely transferred to her husband and his family. The frequency of
        divorce among the Somali has been explained by this fact that the bond between a woman and her agnatic family
        is never really severed (Lewis 1962).
      


      
        It is quite common to hear Somali women and men claim that if a girl’s infibulation is broken before marriage,
        her parents will not receive a high bridewealth for her which above all means a lack of respect for them. It is
        only a ‘virgin’ girl (gabar tolan/qodban: ‘a girl who is sewn/joined together’) who collects any
        substantial bridewealth. Certainly, the economic value of the pending bridewealth is an inducement for the
        parents of the girl to keep her infibulation intact. More importantly, I would contend, a girl’s infibulation
        emblematises her relationship to the agnatic group she comes from as well as representing
        her agnates’ role and competence as guardians and protectors of her virginity. By extension, this role also
        affects their reputation as reliable marriage partners and allies. When giving away a ‘closed’ girl, the
        agnatic group is simultaneously giving something of itself away; the gift of such a girl signifies the unity
        and credentials of her lineage group.
      

    

    
      The Importance of Virginity


      
        As suggested above, the Somali notion of virginity is central to the analysis being pursued here. Let us return
        briefly to the operation of infibulation. By stitching together and closing the vaginal
        entrance of the girl, an artificial virginity is constructed. Thus, in Somalia virginity is not held to be a
        natural condition in women but has to be forcibly implanted on girls while they are still very young. The hymen
        of a woman, which attracts so much interest and attention in many Muslim societies and evokes strong sanctions
        if it is broken before marriage, has little social or cultural significance among nomadic Somalis. Some even
        claim that Somalis, particularly men, are often unaware of the existence of this membrane (Dirie 1986). Put
        simply, to them a chaste girl means a ‘sewn’ girl. It may be that the closing is more important symbolically
        than the excision, as the cutting of the flesh is irrevocable while the closing of the vulva can, in principle,
        be executed over and over again. Although never as tight as the first time, later surgeries return the woman’s
        body to its previous state by remaking her virginity. The occasions when the body is redone are mainly after
        childbirth and divorce and, less commonly, after premarital sexual life. As Hayes (1975) puts it with reference
        to infibulation in the Sudan, virginity under these circumstances is not an anatomical facticitv but a social
        category.
      


      
        From the day the Somali girl is operated upon until she marries, she is repeatedly reminded by other women and
        girlfriends of the importance of her ‘virginity’ and of the severe punishment that will follow its loss.
        Unmarried girls often show their infibulation to each other and compare the neatness of the scar and the size
        of the orifice. It is also common for female relatives and neighbours to visit each others’ houses to inspect
        the surgical result in newly operated girls. This was particularly the case when the Somali first began to have
        the operation performed by medical professionals. The women were curious to see whether they could accept the
        work done by these new surgeons. The scar recognised to be the most attractive is one which is straight and
        narrow (Fig. 4.1). After the operation, the wound sometimes gets
        septic and may leave scar tissue in the genital region. If there is too much scar tissue,
        the Somalis think it gives the genitals an ugly look. Furthermore, such scar tissue may suggest an unsuccessful
        operation, thus reminding people of a painful experience. Somalis also consider that the vaginal aperture
        should be small - the smaller, the better - as the moral standing of a tightly sewn girl cannot be thrown into
        doubt. It is not uncommon for quarrelling or fighting girls to end a dispute by challenging each other to
        compare their genitals. ‘Dare, bring it (i.e. the genitals) to display’ (carr soo dhigo). Adult Somali
        women told me that during their upbringing, many of them were constantly worried about whether their
        infibulation was properly done or not, and their main concern was about the size of the opening. Some had their
        infibulation redone if they suspected it to be too large. To Somali women a small vaginal orifice is a sign of
        distinction. Many feel proud to think that they were well ‘sewn’ (or ‘properly done’, as some phrase it) among
        their family and that they were entrusted to keep it this way until their family decided otherwise.
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            Figure 4.1Left: Normal adolescent vulva;
            Right: Infibulated vulva
          

        
      


      
        I make the argument in this chapter that infibulation is a confirmation of women’s inclusion in an agnatic
        family; and in this perspective, simply, the logic is that the smaller the opening, the more enclosed is the
        girl in her agnatic group. The binding together of her pudenda with thorns, metaphorically sews her into the
        agnatic collective. By taking away everything that is defined as male in the female genitals, and reshaping its
        form by closing it, Somalis are thereby creating a new organ very far removed from the original one. The
        constructed genital ‘resembles’ the male organ by its straight scar/seam and small orifice at the lower
        end.11 I suggest that the
        surgery changes the outer ‘sex’ of the woman and makes her into a ‘man’, a pure agnate. This may seem a
        contradiction in that the same act that takes away male parts from the female pudenda to make women more
        feminine and clean also creates an imaginery male. Infibulation as a cultural device then
        constitutes gender both as segregated and hierarchical in that the distinction between female and male images
        is sharpened, and is transformative and processual, as these images may also merge into and replace each other.
        The performance is a forceful symbol of belonging. The symbolic representation of a male organ in the scar,
        through the act of sewing, may partly explain why Somalis appreciate the straight scar and abhor the one not
        having this clear configuration. They themselves, however, do not make such an explicit connection and would
        probably object to this interpretation because for them female infibulation is a unique case and not comparable
        to anything else.
      


      
        Ironically, at the same time as the event of infibulating a girl draws her closer into the agnatic collective,
        it signals a segregation between sisters and brothers as members of different sexes. In the case of Fadumo we
        saw that the brother could not help his sister even though he wanted to and attempted to do so. This emotional
        frustration was also experienced by other male informants. One had as close a relationship to his sister as the
        brother of Fadumo in that they shared the days together herding the sheep and goats. On the day of his sister’s
        infibulation this relationship suddenly changed and, according to him, it was never the same again. While she
        was being operated upon, he could hear her screams and knew that she was in terrible pain but he could not do
        anything. Even when the operation was over and she lay groaning in the shadow of the hut, he did not have the
        courage to approach her and comfort her. Although nobody prevented him, he felt that it was inappropriate to
        interfere. Suddenly it occurred to him that the distance between them had become very great. Her operation was
        an affair of women of which she was a part, but he was not. Because of his inaction, however, he felt he had
        betrayed his beloved sister that day. By intuition, he knew that the mutilation of his sister was wrong not
        only because it caused her pain, but also because it separated them. Furthermore, the violence done to her is
        simultaneously inflicted upon him or upon the agnatic group, represented by its male members, to which they
        both belong. It should be remembered that fathers physically leave home when their daughters are infibulated.
        Herein, I venture, lies a distressing contradiction in the experience of Somali people: namely, that the ritual
        act of enclosing the girls into a male-based collective by inscribing the insignia of agnation on to their
        bodies, also separates sisters and brothers, women and men, into two laterally segregated gender categories.
        Once boys and girls are circumcised, their orientation in action and interaction towards their own sex group is
        marked. This lateral dichotomisation moulded in a idiom, lays the foundation for the gender hierarchy which is so pronounced in Somali cultural representations.
      


      
        Every Somali girl knows that a good marriage for herself and her family is to a great extent dependent upon the
        preservation of her ‘virginity’. A girl who is ‘open’ at her marriage is considered to be ‘loose’ (naag
        xun; ‘bad woman’) both morally and in relationship to her family. In the Somali culture, morality and
        kinship are closely intertwined. The untimely or illegitimate defloration of a girl represents a transgression
        of the unity of the agnatic group. Such a girl cannot stand up for her natal group in marriage and be
        reciprocated with another nubile girl, who will bestow her own agnates with children to reproduce and
        strengthen the group. Hence a daughter or sister who has her infibulation broken before marriage brings ‘bad
        reputation’ (dheg xuno) to her family. Within this system, female chastity is of crucial significance
        for male ranking.
      

    

    
      The Shaping of Virility


      
        It is the privilege of the husband of the girl to open her and ‘make her into a woman’ (naag: wife,
        non-virgin). Defibulation is the inversion of infibulation in that instead of ‘sewing’ and
        ‘closing’, the symbolic themes are those of ‘separating’ and ‘opening’. The utmost proof of a man’s authority
        and control over a wife and her potential offspring is, in fact, the penetration of her infibulation.
      


      
        Traditionally, the man uses his penis to defibulate his bride. But if that fails, he should be brave enough to
        ‘take to the knife’. The dagger and the penis are both symbols of male selfhood and power over women.
        DeVilleneuve (1937) recounts from Djibouti how the bridegroom on the morning of the wedding night would strut
        around in the town carrying his dagger on his shoulder. In the act of defibulation, the penis becomes a weapon
        (Roheim 1932). It is the medium by which the bridegroom penetrates the skin sewn together over the vagina,
        ‘opens’ the girl and attains access to her sexuality and fertility. The act of penetration transforms her
        ‘male’ sex into a ‘female’ one which makes her ready to conceive and reproduce for the husband’s agnatic group.
        The breaking of a girl’s infibulation is a token release from the bonds to her own family. However, the
        consummation of the marriage is a prolonged process: it may take several days, weeks and even months. In the
        act of defibulation the male role is imbued with force and power. The wife, when confronted with the pain and
        the humiliation inflicted upon her through the sexual act, spontaneously struggles against the efforts of the
        husband to ‘open’ her. Sometimes the struggle turns into a veritable fight between the two and in this battle the occlusion of her vagina, the fake penis, becomes her weapon. Many women flee
        or find various excuses for postponing the consummation of their marriage. Others have to be tied with ropes so
        that the husband may get a fair chance to penetrate them. Occasionally, the husband may even be aided by his
        agnates to hold the woman down while he performs his duty. In one particular case when the husband managed to
        force his way through the scar tissue after three months of struggle, the wife screamed at the top of her
        voice. She claimed that her cry at this exact moment was so loud that it could be heard in the whole
        neighbourhood. For her the penetration was both a relief from the pain and a shock to find the body open. Once
        the penetration has been accomplished, however, the female role in the sexual act appears to turn from
        resistance to submission and obedience.
      


      
        A Somali man who does not have the personal strength to open his wife, but has to call on assistance, runs the
        risks of being disgraced as a weak and cowardly person. It is, however, relatively common, at least in urban
        areas, for the defibulation of the bride to be done surgically, especially if the consummation of the marriage
        is delayed for too long or if the husband is scared or reluctant to do it himself. A surgical defibulation is
        usually done secretely through an agreement between the wife and husband. Even the bride may feel uneasy with
        the thought of having a husband incapable of performing the act himself. Some see such incapacity as a
        confession of impotence. The penetration of a well ‘sewn’ woman in marriage is not only an expression of the
        husband’s control over his wife and her procreative powers, which her family has guarded for him, but is also
        an important proof of his virility, masculinity or strength (raganimo; ‘to be a real man’).
      


      
        It is claimed that Somali men find pleasure in a very tight opening in that some resistance and a certain
        amount of coercion when performing coitus is said to enhance their satisfaction and manly pride. The saying,
        ‘You are like the penis in preferring tightness’ (gus ciriri jecele oo kale) is often used by men to
        characterise other men who tend to solve an easy problem in a complicated way. Women also undoubtedly prefer
        their vulva to be closed. To them it is more attractive, more feminine. Hence it is a great offence to say to a
        woman that she has ‘wide (long) genitals’ (laan dheer). Laan dheer, as we have seen, means ‘long
        branch’ of a lineage, i.e. a lineage counting many members, thus associating a woman referred to in this way
        with hardness and strength: in other words, with male qualities. Here again we find a semantic association
        between genitals and kinship structure. The kinship idiom in this context alludes to ‘male’ properties in the
        female genitals, which insinuates that she is not a proper woman in all aspects of the term.
      


      
        Women commonly believe that the greater the size of their vaginal opening, the greater
        the risk that their husband will leave them and find another woman. This interconnection was clearly spelled
        out in my discussion with nomadic women. In the particular area where I lived, divorces were exceedingly
        common. As soon as a woman was divorced, she would prepare herself for another marriage by having her vagina
        resewn. The women claimed that they found it ‘shameful’ (ceeb) in the sense of embarrassing and
        offensive to show themselves to their new husband with an ‘open’ vulva. Only elderly women seemed unconcerned
        about their bodily perfection. After a long and what appeared to be a relatively fruitless discussion with two
        young women, one of them gave this explanation as to why men prefer closed women: ‘They like it because the
        tight place and the open place are not the same.’ Whereupon she took two milk containers, one in each hand,
        showed me the openings of the containers, which had different sizes, and asked: ‘Is there not a difference
        between these two containers? Which one is the most beautiful?’ In her representation the difference is
        underscored, but also implied in this distinction is the preference for ‘tightness’. In this context
        ‘tightness’ has a wide range of connotations, summed up in the Somali word ficaan (‘good’, ‘beautiful’).
        The cultural preference of tightness to body orifices appears to be particularly elaborated in societies where
        female inficulation is practised (Boddy 1982). Aside from the aesthetic considerations of cleanliness and
        hygiene, an uncovered vagina can raise the suspicion of a woman’s new husband about what kinds of relationships
        she has had between her marriages.
      


      
        When the husband himself does not penetrate his wife, he will nevertheless have to inspect and confirm the
        bride’s ‘virginity’ before she is ‘opened’. Therefore, when the defibulation is done surgically, it is usually
        not performed until the second or third day of the wedding. The husband is not himself present at the
        defibulation. His female relatives (his mother, sister or father’s sister) act on his behalf and witness the
        ‘opening’ (kalagoyn: ‘separate’, ‘tear apart’) of the bride. The bride’s relatives also participate to
        make sure that everything is done in an orderly and satisfactory manner. A small cut is made along the scar,
        large enough to assist the man with the penetration. When the opening is made, the women present ululate and
        express their satisfaction with the ‘creation’ of the woman. While the wound is still bleeding, the husband
        resumes sexual intercourse with her. This example lends support to Bloch’s (forthcoming) argument that it is
        the agnatic group, not the individual man and woman, that is the social agent in the marriage ritual. In the
        xeedho ritual performed in a particularly elaborate manner at town weddings, the ‘bodily’ character of
        the agnatic group is, perhaps, even more clearly manifested. This ritual is, in fact, a
        condensed symbolic version of the traditional wedding ceremony, of which only a brief account can be provided
        here.
      


      
        The xeedho is a wooden eating bowl commonly found in all nomadic households. At weddings the bowl is
        filled with a palatable dish (muqmad) prepared of sun-dried meat which has been fried in butter and
        seasoned with spices to which ghee and dates are added in large quantities. The dates are mixed with flour into
        a dough-like substance before being placed in layers on top of the meat and formed into a conical shape
        protruding above the brim of the bowl. The muqmad, recognised to be a delicacy, is a nutritious,
        lifegiving foodstuff and is especially appreciated by Somali men. It lasts for a long time and thus serves as a
        reserve food in nomadic households, often being given as a treat to distinguished guests. The bowl with the
        dish is usually stored in a basket (satiyo) consisting of two conical baskets joined at right angles,
        covered with a piece of tanned leather, nicely decorated with cowrie-shells, and tied together with leather
        strips and cords. In the urban setting, some modifications in storage methods are found. Enamel bowls have
        replaced wooden ones, the cover around the basket is made of white cloth rather than leather and the leather
        straps have been replaced by a 10-15 metre-long string which is wound around the basket in an intricate,
        complex pattern (Sheekh-Muhammed n.d.). Furthermore, at the xeedho ceremony the basket is given a human
        form. It is ‘clothed’ in similar attire to that of the bride, brought to the wedding by her relatives and
        attended to by a youngnubile girl from the bride’s family. She is responsible for watching the opening of the
        ‘bride’ which is done by the male relatives of the bridegroom. After having greeted the symbolic bride, they
        pretend to undress her one piece of cloth at a time, following a strict sequence. As many as possible of the
        bridegroom’s agnates are expected to participate. The last sequence of the ritual is the unknotting of the cord
        which represents the virginity of the human bride. This is also the most challenging part, because the
        relatives of the bride, who have prepared the xeedho, have made an effort to ensure the unknotting is as
        difficult as possible. The unknotting is made even more difficult by the diversionary manoeuvres of the
        attendent who does not allow the men much time to work out how to open it. While this is happening, the male
        relatives of the bride remain passive and watch the spectacle. One by one the men from the bridegroom’s group
        try to unknot the ‘bride’. If any of them cheat, use tricks or mistreat the xeedho bride, for example by
        using a sharp instrument or fingernails, the attendant will slap their hands with the stick she is carrying.
        Every time a candidate fails, punishments are meted out by the attendant and a specially selected committee. They make him dance, sing or perform other comical acts in front of the wedding audience.
        Many of them feel uneasy and embarrassed about their poor performace. It may take several hours to find the
        ends of the cord. Should the unknotting be done easily, however, the mother of the bride takes it very badly.
        She may even demand that the opening of the xeedho is postponed. The tying of the xeedho, which
        she herself has supervised, as she supervised the tying of the real bride some years before, in this ritual
        stands for the quality of the infibulation of her daughter.
      


      
        The person who eventually succeeds in finding the knot removes the cloth wrapped around the basket, lifts off
        the top, and exposes the dome-shaped cover of dates, ready to be cut. First he washes his hands, then he cuts
        through the date cover with a knife to get at the juicy, tasty meat underneath. Thereafter, pieces of meat and
        dates are distributed among the guests, included the bride and bridegroom. In the xeedho ritual it is
        clearly spelled out that for the bridegroom’s group to get hold of the precious gift of the muqmad
        offered them by the bride’s family, they have to work hard and prove themselves in a reciprocal, but
        competitive, play with their matrilateral kin who are the gift-givers. Behind the cosmetic surface of the dish,
        that is the date layer, lies the embryo of prosperity and growth of their agnatic lineage, namely female
        fertility, epitomised by the meat soaked in ghee.
      


      
        The consummation of the sexual relationship in Somali marriage is congested with physical sufferings not only
        for the women but also for the men. For the majority of Somali women it is no less than a traumatic experience,
        filled with anxiety and fear. Women, in general, tend to speak far more bitterly about defibulation than
        infibulation, as it involves the separation of the women from their own group signified by the opening of the
        scar. At defibulation the man is not only creating a ‘woman’, he is at the same time creating himself as a
        ‘man’. In the sexual act the wife-husband (naag-nin) pair is constituted. As a non-virgin, she becomes a
        fertile woman, a potential mother. He, as a married man, may now join the lineage assembly (shir) and
        become a politically active and full member of his society. At this point in their lives they are both pure and
        gendered persons, ready to produce offspring.
      

    

    
      Summing up


      
        This account has attempted to elucidate some concepts which may seem fruitful for an analysis and understanding
        of the cultural practice of infibulation. In doing so, we are moving within several levels or domains of lived
        reality. It has been shown that infibulation is a premise for marriage and childbearing
        and is closely related to the security of paternity and the continuity of the agnatic line. Further, the
        practice has dimensions of purity and impurity, taste and aesthetics. We have also seen that female
        infibulation continues to be meaningful under varying social, economic and political circumstances.
      


      
        The Somalis seem to believe that women have to be ‘created’ as females and as gendered persons. A crucial
        aspect of personhood in Somali culture is that one belongs to an agnatic group. Girls, like boys, are, of
        course, ascribed members of their father’s lineage at birth, recalling that they both inherit ‘hard’ body parts
        from the father. For the girls, however, this ascription has to be confirmed later in life by a second ‘birth’
        through the rite of infibulation. We have already noted that by the stitching of their vulva, women are
        metaphorically sewn into the patriline. Their natural organ is replaced by a constructed one which, through the
        seal of agnation (the ‘penis’: hard qualities), transforms girls into pseudo-males in kinship terms. In this
        state women are autonomous persons, but inactive and unable to reproduce. The opening performed by the husband
        and his family, and to which the woman eventually complies, makes her incomplete (her genitals are ‘untied’,
        ‘tom’) so that she may act in the husband-wife pair (Strathem 1987b). They are ‘women’ anew in gender terms.
        The procedure repeats itself when a woman divorces or delivers, is resewn and opened again. She oscillates
        between states of being closed and open, complete and incomplete, passive and active. Every time the man
        penetrates a ‘tight’ woman to open her, also acts as a male, a gendered person.
      


      
        During the various stages of the process, a woman endures physical suffering. On the different occasions,
        however, when interventions are performed on her genitals, it is impressed upon her that her pudenda have a
        tremendous importance far beyond the boundaries of her physical body. The manipulation of the female body is of
        primary concern to another body, i.e. that of her agnatic group and that of her husband. The validity in
        Douglas’s formulation, also for the pastoral Somalis, should now be clear. Infibulation encloses a woman with
        the agnatic group but in an inferior position. Defibulation separates her from the same group. The strong ties
        that women have to their agnates and the difficulty of severing them must be understood not only through the
        juridically based relationships they retain to their own family after marriage but also through the symbolic
        power that infibulation has, as mediated by the sewing metaphor, in conveying significant messages of gender
        and kinship affiliation.
      


      
        Notes


        
          	
            1. This article draws upon material collected during research
            periods in Mogadishu, the capital, between 1983 and 1988, and upon shorter field work among nomads in Belet
            Weyn District in central Somalia in 1989. The people among whom the study was conducted in Mogadishu
            originated from various parts of Somalia. Some of them had lived in the capital for several generations,
            others were more or less newcomers. The data collection has been carried out within the research project
            ‘Female Circumcision - Medical and Social Aspects’ which is part of the research collaboration
            programme between the Somali Academy of Sciences and Arts (SOMAC) and the Swedish Agency for Research
            Collaboration with Developing Countries (SAREC). My sincere thanks to Asmina Muhamud Warsame, Sidiya Musa
            Ahmed and Dr Faduma Haji Muhammed who have participated in the project. I am also indebted to the editors
            of this volume, in particular to Yigdis Broch-Due, for insightful views. Bruce Kapferer read an earlier
            version of the paper and offered constructive comments, so did Also Karin Norman. I am grateful to Bernhard
            Helander for many fruitful discussions. My thanks also to Gudrun Dahl for the drawing.
          


          	
            2. The term Pharaonic circumcision is derived from the belief
            that the Pharaohs of ancient Egypt performed similar operations on their women, which should indicate that
            we are dealing with a practice of great antiquity (Widstrand 1964).
          


          	
            3. This group is so closely associated with female
            infibulation that Somalia people, instead of asking whether a girls has been infibulated or not, simply say
            ‘Has she been “given” to the [name of group] yet?’
          


          	
            4. The clitoris area is considered a dangerous place
            (halhowle) to touch with the knife having consequences for life-and-death and has to be removed with
            utmost proficiency. Halbowle which approximately means aorta, refers to the dorsal artery of the
            clitoris and if cut carelessly may lead to heavy haemorrhage and endanger the life of the girl. This terms
            is also used when referring to other vital places of the body, for instance the region of the heart.
          


          	
            5. The explanation of this given by a female scholar
            specialising in poetry and oral tradition was that infibulation was never a debated issue among the
            Somalis. My informant suggested that once people begin to protest against the practice they will most
            probably express their feelings on the subject in poetry. There are already a few poems circulating about
            the agony of infibulation. One of them goes like this:
          


          	
            
              Oh, beloved father, let me go
              

              let it (the clitoris) remain there, but let me go
              

              let it (the clitoris) hang there, but let me go
              

              even if you do not get someone to marry me
              

              even if you do not get camel for the bridewealth.
            

          


          	
            6. An exception here is Annie de Villeneuve’s well-known
            description of an operation that she witnessed in Djibouti in the mid-1930s (de Villeneuve 1937). Infibulation has also attracted the attention of anthropologically oriented psychoanalysis
            (Roheim 1932). However, during the last decade two books in English by Somali scholars have been published
            (Abdalla 1982; Dixie 1985). The first book, by a woman ‘victimised’ by this practice, as she herself
            expressed it, caused a great deal of discussion when it first appeared in exclusive circles in Mogadishu.
          


          	
            7. Somalis often put limejuice in sores, believing that its
            acidity has disinfectant properties.
          


          	
            8. Medically, the surgery has a number of adverse effects on
            the health of women and girls such as haemorrhage, infection, shock, urinary retention, dysmenorrhoea,
            fistulas, cysts, prolonged deliveries and others (Laycock 1950; Dixie 1986).
          


          	
            9. Somalis usually shave their pubic hair in order to look
            proper and clean. Some modem, educated women will normally not do this, claiming that they do not believe
            in such traditional perceptions of ‘cleanliness’, unless they have to go to the doctor, for instance, and
            then feel they have to present well-cared-for body.
          


          	
            10. The fact that the account is not confined to one
            particular locality, as the convention is in anthropological writing, is related to the kind of composite
            data upon which this exposition is based (note 1).
          


          	
            11. I am indebted to Marilyn Strathem for pointing out this
            specific interrelationship to me.
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      The Bedamini is an ethnic group living between the East Strickland Plain and the Great Papuan Plateau in Western
      Province, Papua New Guinea. This is a border zone between highland and lowland. Theirs is a small world,
      traditionally reaching as far as the eye. The Bedamini number approximately 4,000 people, spread out in a
      variable number of longhouse communities, with an average number of about sixty inhabitants. They are primarily
      horticulturalists, shifting their longhouse sites every three to five years. Each longhouse is an independent
      political unit. It is common to find two or three longhouses situated comparatively close together, in close
      social contact. A spatial separation of the sexes into different sleeping quarters within the longhouse in the
      middle of collective living, is reflected in the social interaction between men and women generally. On the one
      hand, interaction flows fairly freely in daily activities; on the other, males have little knowledge of what
      interaction between women is about, and the men, at least, try to keep the significance of much of their own
      interaction hidden from the women.
    


    
      For more than a decade, there has been a powerful trend in anthropology of treating cultural expressions as
      constitutive. They are not just seen as the media in which meanings are expressed or reflected; they themselves
      constitute that meaning. In humanistically oriented anthropology it has become common to hold the view that the
      anthropologist’s construction of ‘Culture’ on this basis is like the construction of a bridge between two worlds.
      Both Geertz (1983: 36-71) and in particular Wagner (1975: 1-17) have cogently argued that such is the nature of
      cultural translation. The cultural description is thought of as the result of a meeting of two cultures, a
      ‘dialogue’ in which scientific (‘etic’) concepts and cultural ‘prejudices’ are confronted with native ‘emics’ and
      ways of doing things.1 I have
      at times spoken of cultural translation as similar to the mediation of a poem rather than
      an accurate translation of prose. The ‘point’ of the poem must inform the form in which it is to appear in
      another language (or medium).
    


    
      I subscribe to Geertz’s general concept of culture as a ‘public traffic in symbols’, the ‘symbolic forms - words,
      images, institutions, behaviours - in terms of which people actually represent themselves to themselves and to
      one another’ (Geertz 1983: 58), and I might add, to an anthropologist or another alien. The meaning of cultural
      expressions is largely determined by the way those expressions are used within a social framework generated by
      customary ways of doing (but also reflecting on) things.
    


    
      To interpret is to make a reference. What is important to a cultural analyst is to make a pattern, until now
      hidden in a wilderness of references, emerge as a theme. As Ricoeur (1981: 116) says, to render thematic what was
      only operative, to transcend a non-thematic absorption in references, makes meaning appear as meaning. To me,
      this is what interpretive practices in cultural anthropology are about.
    


    
      Interpretations are also an essential ingredient of the cultural processes that we study, and it is our task to
      come to grips with the interpretations made by our informants. Interpretation is the process by which co-actors,
      through their definitions of situations, determine the values that pattern their interaction. The codification of
      a situation, or of its relevant context, thereby becomes part of that very context. The perception of reality
      involves a process of definition and recognition. Cultural reality then can be defined as what is relevant to a
      perceiving subject; and ‘meaning’ resides in the background of intelligibility that determines how things are to
      count or matter for culturally informed beings, as they go on to define the situations in which they constantly
      find themselves.
    


    
      Self as Cultural Convention


      
        Identity implies self-sameness as against something else. Identification is the process of letting certain
        things belong together; the unification into a unit that figures on a background of intelligibility. The ‘self’
        is such a unit. It is a reasonable assumption that gender identity is a constitutive component of an individual
        self, and male and female gender identities must necessarily be constituted out of, and in contrast to, each
        other.
      


      
        There are various ways of approaching the phenomenon of an individually based self, all legitimate in their own
        terms. The positivist, empiricist self, must be understood as an abstraction, not as an essential being.
        Systematic regularities in behaviour are seen to reflect, or be the expressions of a
        ‘self’, which is basically thought of as a cluster of physical and psychical properties.
        Goffman’s (1959) ‘role self’ is, in sociological terms, a more dynamic one, but not radically different. The
        self presents to the world a series of fa9ades, or roles, in terms of which it tries to control the impressions
        presented to others with which it communicates.
      


      
        How do anthropologists construe the ‘self’ of culturally informed actors, and how do these actors represent
        themselves to us and each other (Geertz 1983)? A common basic assumption is the existence of aggregates of
        isolated selves, defined by a matrix of objective social relations. A cybemetically inspired version sees the
        self as a comprehensive system of information, reaching beyond the confines of the body as such. The self can
        profitably be analysed as a kind of central feedback mechanism in a self-corrective system of information, as
        is shown by Bateson (1972). I am in sympathy with Bateson’s approach as a relatively detached way of describing
        a self. However, in this chapter I shall head off in an entirely different direction.
      


      
        I am concerned with the ‘self’ in its surroundings as culturally constituted. Is a concept of self a universal
        cultural phenomenon? The answer is ‘no’, if by that question it is implied that a European twentieth-century
        concept of an enabling energy (Burridge 1979), appearing as a self acting on the world, but chained into
        inauthenticity through the social roles it inhabits, is an adequate way of describing it in other cultural
        traditions. However, I am ready to follow Rosaldo (1984), when she (citing Hallowed 1955) summarises the
        minimal requirements for the delineation of a universal phenomenon by the following assumptions: (a) everybody
        everywhere has an intuitive feeling of personal identity through time; and (b) of boundaries between oneself
        and others.
      


      
        Stretching this assertion a bit, I can delineate what I want to explore in the Bedamini cultural context: the
        basis of the Bedamini males construction of themselves as individual selves, as these originally emerge,
        through agency in the world, as a counter-invention on an assumed boundary with a feminine identity. My aim is
        not to give a comprehensive description of a culturally informed personality, but the more restricted one of
        locating the basic gender difference within it.
      


      
        The individual self emerges through cultural expressions everywhere as a relative phenomenon. By this I
        do not mean that self-understanding varies wildly. I have always intuitively believed that people may not be so
        radically different than some want us to believe. The element of the recognition of situation and reaction,
        even in quite disparate cultural traditions, is certainly there for most of us, indicating a basic sense of
        humanness. I contend, however, that any specific cultural constitution of a self,
        a person, is relative to specific values emerging through a distinctive praxis where others are always
        already involved.
      


      
        It is necessary first to delineate the ontological status of the subsequent analysis of the Bedamini male self.
        We are here not so much concerned with what he (etically) is, than with who he (emically) emerges as. This
        ontological question implies explication on two levels: (a) who does he think he is; and (b) how can we
        interpret the way he expresses himself, consciously or unconsciously, in order to clarify and characterise his
        selfhood in its social and cultural context. How can we grasp the constitutive process in self-identification
        as an invention of personality?
      


      
        Heidegger (1980) speaks of an anonymous average subject of daily life (das Man), which is embedded in an
        intelligible, culturally constituted, world. This subject refers to a field of shared meaningful expressions in
        which individuals move around, encountering each other on the way, taking up the possible roles posited by
        their culturally constituted world. This is provisionally the ‘self’ I’m after.2 The self, in cultural terms, expresses itself
        through the roles it appropriates and manages. As emphasised by Guignon (1983) the self, as the average subject
        of daily life, is not an object, but may be investigated as a position, or nexus, in a web of sociocultural
        relations. This implies more than describing the male self as a summation of standardised properties of status.
        The self as such is its meaningful expressions. To use a Wittgensteinian phrase, the self is an
        exemplification, an expression, of ‘forms of life’ that are essentially public, and it has meaning only in a
        reality which is intersubjective.
      


      
        We express ourselves through our acts. We may be seen to be what we do, or to cite Bateson (1972) who has a
        more beautiful formulation: ‘I am my habits of acting in context and shaping and perceiving the contexts in
        which I act.’ The self that presently catches our interest, takes its sensible shape in action rather
        than introspection and reflection. It is realised in the understanding of a subject matter. Furthermore, from
        Heideggers (1980) point of view, the self basically ‘happens’ as an event (or a series of events). In
        this perspective, the self is a path through a wilderness of events and circumstances, in the last instance
        being defined from the turning points and the end of the road, rather than from the point of departure. The
        self is an answer, and it refers to human competence in acting in a known lifeworld.
      


      
        A lifeworld is the world already given, into which humans as individuals are ‘thrown’. It is the universal
        horizon of their consciousness, within which they dwell, and which renders meaningful what they do (Gadamer
        1976: 182-198). Through communication, norms and standards of living, a set of values and preferences are
        articulated, and the lifeworld emerges as a collective horizon of meaning, directing
        human life, giving it a sense, an orientation. If we, with Geertz (1983), perceive Culture as an
        intersubjective phenomenon, a lifeworld is a ‘we-world’ rather than an ‘I-world’.3 In a cultural perspective, a lifeworld can be seen
        as a collectivised horizon of shared meanings. This world is expressed through symbols used and interpreted. As
        subjects we are what the world produced from signs let us be (Eco 1984). When we, as ethnographers, can catch
        on to the lifeworld of a people, we may be able to grasp the point of their doings. This must be our main task.
      


      
        I have now cornered myself into a specific perception of culture as immersed in the concept of ‘lifeworld’ as
        it is here conceived. I see the concept of culture as a constellation of the criteria that render life
        meaningful (in a neutral sense), and I feel at home in the company of Geertz (1983) when he says that ‘the
        trick is to figure out what the hell they think they are up to’. In its most general assertive form, this means
        that a cultural analysis of the self consists in the interpretation of the interpretations
        through and according to which people live, as the culturally constituted self realises itself through an
        understanding of the presentat-hand of an enfolding world, and expresses itself in the medium of
        intersubjective communication. The self as a nexus of relations is a symbolic entity.
      


      
        At this point, let us pinpoint the result of this short excursion into the ontology of the self. Selfhood
        always has a social side. The self cannot constitute itself alone, because one can only realise oneself in
        interaction with others. Interaction ‘happens’ in different situations where practical engagements are played
        out. The individual is ‘thrown’ into society, and grows with it. Individuality is obtained through activity,
        through participation in the culturally informed social relations in terms of which selves must be defined. The
        perspective in which I ground the analysis of self-understanding posits the self with society (Schrag
        1979) as an on-going dialectical process, where the one pole cannot be grasped except in relation to the other.
        Let us return to the subjects in question.
      

    

    
      Self as Spirit


      
        In the Bedamini language, there is a concept (œselibu) that resembles the phenomenon we have delineated
        above. Our traditional concept of self only covers part of what the œselibu entails. Still, I will
        assert that there is a family resemblance here. The œselibu must be understood as the essential part of
        a human being; it must be understood as its most intimate essence. The concept might be translated as ‘soul’,
        but the closest translation is probably ‘spirit’, since it denotes spirit in general as well.
      


      
        When the Bedamini talk about the œselibu, they refer to a unitary phenomenon,
        where we would say it referred to different things. A spirit is both tied to the body and independent of it;
        and this is no contradiction, as will shortly be clear. Every human being has an aeselibu tied to it. In the
        body it is localised to the liver or the heart or both. It may be described as thought or knowledge
        (æseli-tavae) or as emotion (asigitavæ), literally as that which ‘knows how to move (emotionally)’. This is the
        way it manifests itself and the way in which it can be experienced.
      


      
        The œselibu also has the capacity to leave the body when unconscious, or when sickness has invaded it.
        Its route of escape, as well as return, is the top point of the head. Most often, this happens when its
        possessor dreams. Dreams are thus perceived as factical events, and the dream represents the experiences of the
        detached soul. A dream is also an event that is formative of the œselibu, thus influencing the essence
        of man. It influences (asigi-tavæ) both his self-understanding and how he expresses himself in action. This
        emerges most clearly in shamans, or spirit singers, who are called to their vocation through dreams, and
        afterwards may radically alter their personality. In cases of sickness, the soul must be persuaded to return by
        a spirit medium after the physical causes through which the sickness is diagnosed, has been removed (Sørum
        1980). This is particularly acute, since the soul of a sick person is extremely vulnerable to influences from
        witches and ghosts.
      


      
        While an œselibu is individually based, a new-born child has none, which is a reasonable assumption
        since the soul is not necessarily and always tied to a body. A new-born child is said to partake in that of its
        mother through suckling, while its œselibu, to be gradually accumulated, manifests itself through its
        increasing capacity to react to its environment. It is said that the œselibu is inherited from the
        father. Here I am on uncertain and slippery ground. The œselibu is possibly conceived to be latent in
        the semen of the father, and may thus be part of a more comprehensive collective œselibu which belongs
        to the patrilineal clan. I have no conclusive evidence of this (speculative) assumption. The Bedamini deny that
        they operate with an idea of the transmigration of souls. They claim that each œselibu originates with
        the separate individual, although its seeds of growth are given by the father. This is in fact analogous to
        their conception of bodily origin. I tentatively suggest that ‘spirit’, as a dynamic force, is the
        essence of ‘self’ to the Bedamini, at the same time both fundamentally tied to the body and independent of it.
        The spirit manifests itself subsequently on death as an ancestral spirit, which means that the innermost being
        of a human is immortal on a different plane of existence, fundamentally as part of a collectivised identity.
        Any œselibu of a dead body exists as a named entity for only a short period of
        time. Gradually it slips away into anonymity, and the ancestral spirits are perceived and talked of as a
        neutral mass. It is here of some importance to note that the Bedamini do not categorically differentiate a
        human spirit, or self, either from an ancestral spirit, or from a spiritual being in general. All are
        œselibu.
      


      
        According to Wagner (1975), the ‘self’ experienced as ‘soul’ in many tribal traditions, ‘sums up the ways in
        which its possessor is similar to others, over and above the ways in which he differs from them’. Although
        perceived as a ‘thing’ existing prior to any act of individuation, as a malleable manifestation of the
        conventional order, the soul as convention in the form of a ‘self’ actually ‘comes into being as an inadvertent
        result of the actor’s efforts to differentiate himself’ from others. It is an entity on which ‘powers’ and
        influences work, and its activation as an individuality is realised by the ‘route’ it chooses amid powerful
        influences.
      


      
        As I interpret the Bedamini conception of self, emotions, and then reflection, are ‘embodied’ in it as it
        accumulates within the child. As an entity, the œselibu is replicated as a shared kind of identity,
        existing within a world of subjective influences that mould its individuality. The world influences it,
        transforms it through the experiences of its doings, and thus differentiates it from others. Each in time
        becomes a unique embodiment of Bedamini doings and sayings, of what we may call the conventional cultural
        order. These influences are something the œselibu is exposed to: they ‘happen’ to it, and are not
        ordinarily sought as selfrealisation. The reciprocal influences between an œselibu and its world shapes
        its individuality. A Bedamini œselibu is what it does; its individuality is an event, not a fundamental
        state.
      


      
        So far we have been concerned with the spirit, an entity with which all Bedamini past the new-born stage
        have acquired. I have claimed for it the status of human self individualised through the events that
        happen to it in its career, or, as Rosaldo (1984) more accurately expresses it, as the product of the
        situations in which it acts. However, there are basic differences in its constitution at the outset,
        already inherent in the genesis of the body it possesses. First, it is differentiated into kinds of ancestry,
        i.e. different clans. Second, gender is the basic ‘difference that makes a difference’ in the Bedamini ontology
        of the self. In fact, it is the ontological difference. We will now turn to the genesis of the
        male self. This difference has far-reaching and determinable consequences for its fate as an individual
        self. A male self is explicable only through its encounter with femininity, in relation to which it is formed
        and differentiated as a genuine male self.
      

    

    
      Gender, Body and Intersubjective Reality


      
        As mankind is divided into male individuals (dunu) and female individuals (uda), so are all
        animals and plants. Some species are recognised as having both male and female members; others as being either
        male or female. Natural phenomena, as well as many cultural artefacts, are opposed to each other as male or
        female, as are qualities that most objects (and subjects) may have. The term for ‘male’ is gawali, which
        is a modification of the women’s term for men (gawa). The term for female is aseme.4 The ascription of characteristics of
        gender to almost any phenomenon derives from the perception of the human body as a sexual being. An explication
        of the male understanding of the basic constitution of a male self as opposed and complemented by femininity
        requires some insight into current Bedamini views on the essence of body
        and sex.
      


      
        The Bedamini recognise that a child is conceived through sexual intercourse and insemination, but they believe
        that several acts of intercourse are necessary. Each time, a new part of the body, or rather the skeleton, is
        implanted by the male. Bedamini men say that the pregnant woman’s womb is the temporary ‘shelter’
        (tiaasu) of the child. Semen (ami) is thus regarded as an active substance with a potency to
        produce growth; but mother’s blood (hiaale, habalo) is the medium in which growth of the foetus is
        realised and which provides for the formation of the ‘soft’ body. Both men and women possess substances that
        will promote growth, but growth can be initiated only by a man, as it is the semen that is planted in the womb
        (see also Herdt 1984; Sprum 1984). The strong bones, kasa, are thought to be inherited from the father,
        while the soft tissue, huu, along with the liquids, is inherited from the mother. Semen is grayish-white
        and thus reminiscent of bones; blood is red like tissue. The penis in its erect state is ‘hard’ like bone and
        thus inherited from the father, while the ‘soft’ female genitals obviously are inherited from the mother. Bone
        is a bodily substance with a high degree of permanence; flesh is impermanent. Strength and endurance are
        generally talked of as masculine qualities, and softness and weakness are talked of as feminine qualities. To
        express that a man is strong and courageous, they say that ‘he has got bones’ (kasa kala). A weak man is
        like cooked meat, he might easily be consumed (destroyed). The softness and weakness inherent in bodily tissue
        is assumed to be characteristic of females as persons, and these characteristics are assumed to affect the
        hardness and strength of bones, which is similarly assumed to be the inherent qualities of males as
        persons.5 Thus the degree and
        intensity of specific interactions between men and women becomes a vital concern for the Bedamini man.
      


      
        In the human body, growth is supposed to be inherent in female blood, but life (and
        growth) can only be initiated by males through semen, either through heterosexual intercourse, or homosexual
        practices involving the prolonged transmission of semen, analogous to their theory of conception, between young
        men and boys who have not reached puberty (Sørum 1984). Semen is a creative substance, but it does not grow by
        itself. The life-giving and growth-inducing maleness it embodies must be combined with the femaleness of
        the soft tissue and blood. The concern with male identity derives basically from the cultural opposition of
        male and female as qualities of persons.
      


      
        The qualities ascribed to each sex as persons, and the nature of their interaction, provide the ideological
        framework of a near-all-pervading gender ascription to various phenomena of their world: qualities, states,
        processes, activities, things. The ground (osobo) in which plants grow is female. She is married to the
        male sky (muu) which is figured to be like hard stone. They are united in the western (lower) horizon
        (sagalahei: ‘where plantings grow forth’). The sun (eso) is female. Her heat drains the human
        body of its strength, dries the skin, and dries the leaves and grass of felled gardens. In her wake the female
        influences of decay are always felt, on humans as well as the world in which they live. Fire (nalu) is a
        female object, heat (giei) is a female quality, consuming that which it touches. The moon (aubi)
        is male, hard and cold (anegagi), all being male qualities. Clouds are female. They are sometimes
        referred to as haano-muu - ‘water of the sky’. The flowing water on the ground (haano) is also
        female, but rain (gibo) and rising damp (mobi), i.e what mediates between sky and earth, are male
        phenomena. The responsibility of managing the mediation of gender relations is the male’s burden.
      


      
        Length is an important criterion of gender divisions. Men are long (sedaade, sedagi), women are short
        (gadenene), being inherent qualities in the male and the female. Accordingly, long objects are male,
        relative to short objects that are female. For instance, long bananas are male, short ones are female; long
        sago palms are male, short ones are female. Objects with an elongated form, like pandanus nuts and pearlshells,
        are usually male, while rounded ones, like cultivated taro and cowrie-shell necklaces, are female. We have also
        seen how the hardness of bones signals maleness, while the softness of meat signals femaleness, and that this
        is connected with the ascription of the rather vague qualities of weakness and transience in the female, and
        strength and durability in the male.
      


      
        The chain of associations also include processes. Trees that bear fruit or seeds (fage legesa) are
        female; if not, they are generally male. Fage means ‘seeds’, while lege as a verb implies the
        process of producing them. Legesu, by derivation, implies the quality or state of
        ‘fertility’, compared to a pregnancy. On the other hand, black palms are always female, because of the female
        sagisu spirits that are associated with them. A large part of the imagery of spiritual manifestations is
        motivated by sexuality. These are all concrete images based on analogies of form and the concept that events
        and objects as sensed have a double constitution, a spiritual and a corporeal. Thus the division of phenomena
        into male and female is not reducible to a simple set of classificatory rules, but depends on the juxtaposition
        of differing criteria and associations, between which choices must be made through connotation and
        contextualisation, and in terms of significative use value. Of course one might say that classificatory use
        value consists in producing meaning as order, but in my perspective the value of a male/female scheme to the
        Bedamini hinges on the degree to which its use in situational definitions infuses meaning into sequences of
        social interaction and identity formation.
      


      
        The perception of male identity is formed within a dialectic between the perceiving subject and the constructed
        world of which he is a part. The external world provides the images in terms of which gender identity can be
        conceptualised and negotiated. The mirror of gender is within a humanised nature. In the Bedamini lifeworld,
        this is not a static reflection. The relations between self and world are saturated with reciprocal influence.
        The creation of a genderised lifeworld fills with content the form of the relation between
        self and surroundings. That content, when internalised as signs of a differentiating self, motivates the
        actions of that self in the world. The reciprocal play of influences perceived has practical consequences for
        actions that are specifically male and it has far-reaching consequences for the further elaboration of
        male/female encounters with which the male self is co-formed.
      


      
        The intersubjective reality, in terms of which Bedamini men and women encounter each other, is perceptually
        formatted (and imaginatively concretised) by the exclusion of certain arenas and occasions from intimate
        interaction. In particular, rules of conduct conventionally delineate, and contrast, the basic gender component
        of all human selves, or œselibu, by constraining, and thereby channelling, its overt expression in the
        sexual life fundamental to its constitution. A binary differentiation of selves, in its ontological primacy, is
        thereby named.
      


      
        Gell (1979) points to how taboo clarifies a phenomenological description of the Umeda self. A publicly
        identifiable (social) personality emerges through its negative relations to an external reality, in the form of
        a constellation of taboos in which a person is embedded at any given time. Taboo mediates
        between the ego and an external world through the acts it prohibits. In short,
        prohibitions constitute the self through the specific form given to intersubjective reality, and delineates the
        individuality and differentiation posited by Wagner (1975) as the invention of the self in tribal traditions.
        Phenomenologically speaking, the self appears through the network of intentionalities that ties it to the world
        it inhabits.
      


      
        Certain proscriptions on interpersonal relations must be observed by both men and women, in particular in
        connection with preparing and giving away food after copulation. All bodily wastes are regarded as mildly
        polluting, regardless of sex, but not as necessarily dangerous.6 Taboos on the timing and location of heterosexual intercourse are
        connected with notions of growth and well-being in general (Sørum 1984). There are also restrictions on the
        persons between whom sexual relations are morally defensible. As a most general rule, persons belonging to
        clans, which are reckoned to be agnatically interrelated (‘our people’), should not have sexual relations with
        each other. A taboo on female exposure is similarly a constant reminder of the incompatibility of gender
        identities when boundaries are crossed.
      


      
        The assumption of a contrast between relatively ‘free’ and ‘incestuous’ sexual relationships has to do with the
        clarification of sameness and difference in individual constitutions of body and soul; it is a question of the
        degree of shared substantive identity and the possibility of complementarity in being responsible for
        reproductive processes in general. Gender is thereby connected with the other embodied conventional component
        of the self, which is the constitutive fundament acquired by descent. In terms of bodily constitution, this is
        fundamentally bilateral in Bedamini culture, while patrilineal descent concerns rights in personam and
        in rem.
      


      
        From a male point of view, this set of taboos protects the male self in its involvements in intersubjective
        reality. The negative relations (prohibitions) established to a reality external to the individual are
        precipitated by the assumed positive content of gender interaction. The complementarity of gender
        identities, seen as reciprocity and control, thus are not put in jeopardy. An interpretation of the boundaries
        of gender identity as sexual intimacy is accomplished in terms of activity and cosmology, i.e. as implicated in
        a universal order, that must be protected. Prohibitions are basically protection. What is protected is a
        way of life dependent on a proper delineation of gender identities and their interaction. Gender does not only,
        or may be even primarily, concern the relationship between men and women as such. It is a way of talking, and
        thinking, about the world in general, and specifically of locating the social fundament within it.7
      

    

    
      Sexual Encounters


      
        Because of the set of taboos and the fact of collective living, copulation is almost invariably a daytime
        activity. Sexual intercourse ordinarily takes place in the bush, or rather in old and abandoned gardens. The
        two common positions in intercourse are the woman on her back and the man upon her, or the woman down on her
        knees with the man behind her. What are their feelings and views on the sexual act itself? A popular Bedamini saying is: ‘Dunu hei naba, hame hadema.’ (‘Men [people] with food in hand, do not
        copulate’.) First, the saying alludes to a taboo on giving away food after copulation. Second, it may also be
        interpreted as meaning that a satisfied man (person) does not want to copulate.
      


      
        Sexual desire is explicitly compared to hunger. Terminologically the adverb that expresses a desire for
        consuming food, hanai, is also used for expressing a desire for sex. Na is a verb that means
        ‘consuming (anything) with the mouth’. As used by a male, this codification of the sexual act, which is
        constantly used in male conversation, is literally describing homosexual fellatio, and is directly linked to
        the satisfaction of food and being filled-up. On the other hand, in heterosexual intercourse, the woman is
        literally the consumer, and the party to which hunger is directly ascribed. This fact informs the view, argued
        by males, of women as the ones who take the initiative to a sexual encounter.
      


      
        General opinion is that, except for outright rape, it is the woman who decides when copulation shall take
        place, or is even the person who takes the initiative for a sexual encounter. As the Bedamini express it in
        another saying: ‘Uda hisu manea’ - ‘Women alone come forth.’ She can confirm her intention of copulation
        with certain almost imperceptible facial expressions, or she can refuse a man’s advances by turning her face
        away and withdrawing (higiei). Whether the consensus on female sexual initiative is just opinion or also
        reality, I have no grounds for judging, although it seems highly probable in terms of the codification of
        heterosexuality as an effectful act.
      


      
        On the other hand, men do actively seek opportunities for sexual encounters, and they use a variety of magical
        means to produce such opportunities. For the most part, these are formulas or objects (grass, bark, tapa) that
        are drenched with fluids like cuscus semen, resin, or various plant juices. They emit a vague smell that is
        thought to appeal to women, and ‘force’ them into sexual encounters with the possessor of such magical means.
        Souls are forever and constantly influenced.
      


      
        Even though men may describe their own sexual desire as like (agwai) hunger, they also codify
        heterosexual desires in another way. The men talk a lot about heterosexuality and women among themselves. Sex
        provides a focus of interest in their daily conversations, and they joke about it. This
        kind of joking escalates when many men gather at ceremonial feasts and spirit seances.
      


      
        The use of fire and embers in men’s play at seances is very typical. The act of hitting at each other with
        resin torches is called gamaliga-sugæhæ. Sugæhæ is the term they use for the orgasmic convulsions of men as the
        semen is ejaculated. As fire and heat are female qualities, the glowing embers of the firewood and the resin
        torches in this context become potent sexual symbols, and I am sure they get a ‘kick’ by using it this way. The
        play itself is a reaction to the ‘texts’ mediated by the spirit singing. In the images of spirit activities
        created by spirit mediums in seances, shame is a female spirit’s reaction to excessive male playfulness at the
        ceremonies in the spirit world, and excessive play is a male spirit’s reaction to female withdrawal.
      


      
        The boys shout, the boys play,
        

        ‘Is my molobi (tree, metaphor of female sexual organ) good?’
        

        ‘Where is my molobi?'
        

        The men play too much
        

        I withdraw; the little boy, I don’t like him.
      


      
        The emotional state that generates sexual joking and noisy behaviour on spirit seances (Sørum 1980; 1990) is
        called uda fofagisa - a longing for women. Hunger is more directly associated with the consummation of
        the sexual act itself, while longing is associated with heterosexual relations in general and the emotional
        states they incur in both men and women. This emotional state has an aspect of sadness. Fofaagi is ‘to
        long for’, and it explicitly has the connotation of being ‘moved’ or even being ‘sad’.8 These diverse threads all come together in the
        concept of being fofogatigi ( male sexual arousal), a term which plays on both foh as wind and
        heavy breathing, fofaagi, and gata as a term for penis (implying an erection). Uda fofaagi
        as an emotional way of being informs their behaviour throughout, and the jokes and the play have really no
        meaning except in relation to this background. The implications of being uda fofaagi cannot be fully
        grasped unless seen in the light of hectic playfulness.
      


      
        The play and the sexually informed joking are seen as ‘caused’ by the emotional attitude of longing, i.e. for
        them the play as sign, as saying something to them, is an index of longing for sexual relations with women.
        That desire is hard to realise in Bedamini social life, while it is easy in the spirit context, as related by
        the spirits’ songs. The seance thus invariably brings sadness. The play places them at a distance from that
        all-embracing emotional involvement, thus overcoming it through assertive behaviour. On the other hand, this
        behaviour may induce shame, which easily spills over into sorrow and longing.
      


      
        Anger (augi) is a way of involving oneself with the world that conceptually
        contrasts with fofaagi. Anger is an utterly assertive stance; longing and sorrow are hesitant stances,
        ‘in waiting’ for something to happen. The Bedamini pair these emotions, or involvements, as unavoidable
        implications of each other. To be ashamed, gogosiei or malu, as something that has happened to
        one, implies more than hesitancy; it is withdrawal. The expressive gesture that signals shame, but also
        dislike, is a slight twitch in the body away from something (higiei), often accompanied by a frown or by
        putting the hand in front of the eyes. Shame is related to sorrow and longing, and as expressed through
        higiei, is conceptually opposed to assertive playfulness (piõsa), which in its assertiveness has
        a link of similarity to anger. It may come as no surprise, then, that playfulness is often expressed through
        faked aggression. In contrived playfulness, feelings are overtly expressed as an answer to what has become of
        oneself.
      


      
        I think this ‘flow’ of emotional implications captures the Bedamini male experience itself. It informs them on
        the meaning of being a masculine self, and simultaneously motivates their actions. As Rosaldo (1984) asserts,
        feelings are structured by forms of understanding. For her, emotions are symbolic expressions leading back to
        the understanding of self. Emotions are thoughts ‘felt’, reflecting a culturally ordered past, while signalling
        involvement. I would like to add that emotions appear as fuzzy formations of awareness that spill over into
        each other, and cannot be firmly pinned down. I believe that feelings and thoughts are understood by the
        Bedamini as something hitting you from beyond, on the model of, for instance, angry and sorry spirits ‘hitting’
        a victim. I believe these ‘hits’ are perceived as conducive of individual identity.
      


      
        We have previously established semen as the origin of life and growth. Weakness in males, the providers of
        semen, will ensue from too much intimate association with women, particularly through sexual intercourse. These
        ideas converge in the practice of pederastic ritualised male homosexuality among young unmarried men and boys.
        This practice, and its associated ideology, is basic to the Bedamini male perspective of the meaning of
        masculinity. I have treated this phenomenal field in some detail elsewhere (Sørum 1984), and I refer you to the
        abovementioned essay for details. In the present exposition, I shall only give you the general idea of what it
        is all about as a background for a further explication of males as creators of their own selves in the context
        of male/female encounters as constitutive of Bedamini masculinity.
      


      
        A general weakness is ascribed to boys, because of the intimacy they have experienced with their mothers and
        other women during the first years of their life. They have predominantly been in a female sphere of influence, which, in the male view, has necessarily effected them negatively, physically as well
        as in terms of self-identification. Besides, it is a fact that they do not yet possess semen. The possession of
        semen substantially constitutes the male self. No semen, no male.
      


      
        Accordingly, male identity has to be created through certain initiatory practices. It is assumed that their
        seniors, i.e. post-puberty young men, facilitate the growth of boys physically, and contribute to the formation
        of (a conventional) gender identity, by providing them orally with semen. This is intermittently done in
        private from the time the boys are eight or ten years old, an age at which they, in social terms, definitely
        pass over into a predominantly male sphere of influence. Men create men.
      


      
        For males, then, life centres to some degree on the gain and loss of semen. In their early youth they gain in
        semen and grow as an effect. Afterwards semen is lost, subsequent to marriage, mainly through intercourse with
        women. Consequently, weakness will gradually ensue, ending in the condition of old age and death, the ultimate
        decay. When men are no longer able to visually produce semen, the Bedamini say ‘death is at hand’. This state
        is compared to a woman who is dry, who no longer produces gegebo, or vaginal fluids, and who is referred
        to as woderi togoi (‘bad enough’, or just ‘finished’).
      


      
        The Bedamini males conception of sexual encounters is projected into an idiom cluster centred on the life-cycle
        of living things (Sørum 1984), On the basis of perceived and conceived qualities inherent in each sex, and the
        qualities of their interaction, maleness comes to be associated with growth, and femaleness with decay, while
        the balance of the forces of growth and decay is dependent on human action (and interaction).
      


      
        It is believed that male homosexual activities magically promote growth in gardens, of men and animals, of the
        trees in the forest; and promote the solidarity of social groups. Excessive heterosexual activities entail
        decay (tasai - the state of being decayed) in nature as well as the ‘decay’ and disordering of social
        groups. If conflicts multiply and escalate in local groups, the old men (and women) will exclaim, as an
        explanation and a warning: ‘People of this village fuck too much!’
      


      
        As one consequence, objects in their raw and as yet unprocessed state tend to be associated with maleness,
        while objects in a transformed and processed state tend to be associated with femaleness. Thus galuu or
        gegœ (raw, unripe, but ‘naked’ as well) is a masculine state; gobei (cooked), and tasai,
        ubai or nei (rotten, decayed) and yoi or haliœme (ripe) are feminine states. Smell
        (gaha) thus is an index of femininity, while sound is supposed to hit ‘with’ the potentiality of
        strength, like strong breath, and is an index of masculinity. The term for a penis in its erect state is holofai, literally ‘look-beaten’. Thus the state of sexual arousal is also
        interpreted as emanating from influences outside the body, not as having its origin inside the human being
        itself.
      


      
        In passing, it is interesting to note that the Bedamini seem to answer ‘no’ to Ortner’s (1974) question: ‘Is
        female to male as nature is to culture?’ In a sense, they mm her inside-out, reversing the formula. Femininity
        is originally that which is already processed; masculinity is basically ‘raw’ and unprocessed, but with a world
        of possibilities ahead of it.
      


      
        The mixed codifications of heterosexuality - hunger and satisfaction, longing and sadness - fit with general
        ideas on sexuality and the practices connected with them. For men they represent the mixed feelings of danger
        and pleasure. On the one hand femininity is associated with decay; on the other they have a pronounced interest
        in sexual intercourse with women for the pleasures it brings, and they certainly do not hide that longing. On
        the contrary, it is constantly expressed and bragged about. Bragging about one’s sexual desires and endeavours
        of course is also a message about one’s own strength in the face of danger: a valued characteristic of the
        adult male self. Finally, that ‘sad’ longing for women emanates from the realities of daily life, where few
        women are obtainable for sexual encounters, where taboos concerning intercourse are many and frequent, and
        where the consequences of extramarital encounters may be fatal.9 Thus the hunger cannot be satisfied as desired and longed for, and sadness
        remains. In the spirit world, a fantasy world constructed in spirit seances, it is all different.
      


      
        The constitution of the body proper and the constitution of the self are intimately connected, both having
        their origin in ‘blood and bone’. Males and females thus share a basic constitution in their selves, but there
        is a ‘difference that makes a difference’ right from the start. This is explicitly emphasised by providing a
        female baby with a small string skirt before the return from the birth-hut in the bush, while a male baby has
        no clothing, and in fact runs around naked until he is approximately five years old. There is a lack in males
        at the outset. As gendered persons, they are not as complete as females. To develop the male identity
        component, the blood element must be suppressed, and semen must be substituted for that loss. In women the
        ‘blood element’ dominates ‘the bone element’ at the onset of menstruation. Thus their separate reproductive
        powers manifest themselves at the onset of puberty and certainly increase the differences between them. In
        other words, neither boys nor girls are complete as reproductive persons or gender identities. Men must be
        artificially made into such, women innately become them.
      


      
        Strathern (chapter 2, this volume) suggests that in Melanesian thought
        a person may generally be perceived as a microcosm of social relationships and thus as a
        multiple composite, bounded and complete. Specific gender then is a consequence of differentiation, or
        decomposition, of the whole; it is a question of making the person incomplete. What was written above does not
        contradict her thesis, but renders it less absolute in the Bedamini context. As children, males and females are
        more alike than they are as adults; they must be made, or become, less so in order to emerge as fully gendered
        persons with reproductive powers and complementary functions as social persons. This complementarity, on which
        much of social life is based, is actually created by the way specific gender identities are differentiated in
        terms of each other in rule-based practice. The complementarity of male and female is here of primary
        importance. This is what Strathern (ibid.) has in mind. A basic similarity must be differentiated. In her
        terms, what is complete in the sense of being a composite, must in the Melanesian point of view be made
        incomplete, in the sense of being decomposed, in initiation ceremonial and/or through other practices.
      


      
        On the other hand, I have never encountered the idea of any kind of ‘androgyn’, a completed all-gendered
        person, among the Bedamini. No matter how much the original similarity of bodily constitution: along with the
        biological sex difference of small children there seems to be a universal, culturally based, gender difference
        already there. This may have to be remade, but nonetheless it is there. I believe a Bedamini person as such
        cannot be a social microcosm by him- or herself; the complete composite is always the two opposed, but
        complementary, gender identities. Social relationships in general are perceived as a range of practices of
        distribution and sharing (Sørum 1990). This is also specifically the case with kinship relations, being the
        result of the distribution and sharing of bodily substance. Thus the complementary composite of male and female
        as actively distributed and shared can be perceived as a microcosm of social relationships.
      

    

    
      The celebration of the male


      
        The idea of a self originating in a basic gender difference has definite consequences for the codification and
        management of sexual encounters. It also has consequences for the further contrived cultivation (and
        transformation) of the male self. The preparation for male adulthood is a long-term process, in which concern
        with male identity derives from the cultural opposition of male and female as qualities of persons. In
        practice, there are two turning points of a man’s existence in terms of a passage from the non-power of boyhood
        to the power inherent in male gender identity. The first is his passage from being a recipient of semen
        to being a semen-giver. The second is his marriage, and his subsequent build-up of an
        emergent personal network of social relations based on affinity, which redefines him as a person relative to
        others.
      


      
        The passage through an initiation ceremony (goi lœgi) happens at some point between these two turning
        points, and is simultaneously a celebration of the first and a preparation for the second (Sørum 1982; 1990).
        As a whole, the time between these two turning points are characterised by sexual and political ambiguity.
        Women increasingly become both a focal point of interest and a danger, and the young man increasingly seeks
        independence and is repeatedly put down by his elders, including senior women. The concern the seniors
        feel for these ambiguities clearly emerges in moral lectures aimed at the novices during the ceremony (Sørum
        1990).
      


      
        Bedamini initiation dramatises values, oppositions and relations, which are important in adult life. In
        particular, the virtues of solidarity between males initiated together and the mutual obligations between
        siblings are repeatedly stressed to the novices, as are the authority relations obtaining between seniors and
        juniors. In ritual action there is an emphasis on turning boys into strong warriors. The validity of the
        beliefs is demonstrated through the successive sets of initiands, which are presented in front of the
        longhouse, and the illusion of a transformed physical appearance provided by radical changes of outfit.
      


      
        A gradual gain in seniority accompanies this passage and beyond. Bedamini young men do not primarily
        prove themselves worthy of becoming adults through initiatory ordeals, and what directly precedes and follows
        them. They are made into adults by their seniors in spite of themselves, in the same way as they are
        physically grown by them, and married through their intervention. Only then can they take up the
        responsibilities of adult life. They are made into social persons. At the same time an inactive person is
        transformed to a physical and social agent, a fact that is redundantly expressed in the ceremonial itself
        (Sørum 1990).
      


      
        The male initiation ceremony, as a symbolic expression of the transformation of basic gender identity in males,
        separates the novices as a group from women and children. Females are not initiated, a fact which once more
        points to an original identity difference of gender. This ritual difference emphasizes the differing social
        positions of men and women, but does not reflect any sex antagonism or sex-anxiety in everyday life. On the
        contrary, I have argued (Sørum 1982, 1984), that in correspondence with the notions of the emergence of life
        and growth, and the analogous role of women as the embodiment of important social relations seen as created by
        men, a pervasive complementarity of the sexes is stressed in ceremonial practice.
        Bedamini men cannot escape their dependence on women.
      


      
        Male gender identity, as perceived in opposing it to femininity, is ritually managed in an initiation ceremony,
        and as such emphasises a transition from dependence to independence (and responsibility), in a social setting
        of assertive male (political) egalitarianism.10 Gender identity is the explicit focus of interest in Bedamini male initiation,
        as it emerges from the ritualised passage of boys and young men from an asexual, through a homosexual, to a
        heterosexual world, in which a prepared male self becomes immersed as a social being. Growing up and ageing is
        a continuous process of remaking.
      


      
        Bedamini men repetitively celebrate themselves as masculine as against femininity, in the process
        disclosing opposing strains in their self-identification. Through the magnificently decorated male dancers
        performing at ceremonial feasts, Bedamini male selves create and reproduce themselves as a stylised ideal
        self-image. The dancer is a type of actor, not a unique creature with a recognisable face. Like a male
        initiation novice, who presents a similar image, he is depersonalised. The Bedamini do not form an ideal male
        in words: they create him by being him in the ceremonial context. The Bedamini dancer is also the sad image of
        the independent lone man, provoking feelings of sadness and longing, as well as admiration, in no small amount
        mediated by the sad sound of songs and the meanings attached to the texts. But it must be noted: he is actually
        acting in interaction with a choir of fellow-men.
      


      
        Ceremonial contexts themselves are a play of opposed strains on male modes of being. On the one side there is
        poise, stamina and beauty, represented by the dancers as an abstraction of the ideal male self, as well as by
        other ‘official’ performers. On the other side, and negated by the first, there is temper, roughness, violence
        and caricature, but also humour, represented by the behaviour of audience and ritual clowns, and by symbolised
        warrior attacks. The latter in themselves are splendid displays of fierce maleness, impressive presentations of
        a collective, conventionalised self by a team of males (pace Goffman 1959). The dance feast highlights
        the cyclicity of poise and excitement of male everyday life; it is a unique combination of control and outlet
        of emotions (Sørum 1990).
      


      
        Somehow ceremonial contains a contrast of ideal and practice, and reflects the males’ polar and strained image
        of themselves. Forces pull the masculine self in opposite directions. The personality is a confrontation of
        opposite permanent orders. As in the field of male/female relations external to them, it is also a male cosmic
        responsibility to control the different pulls within themselves. The self is always already attacked from opposite poles. Existentially, this runs along with the idea of reciprocity, of the
        balance and control of situations in which opposite forces balance each other within a closed universe; as with
        marriage, as with blood feuds. Reciprocity is seen as the basic force of control in the universe, including the
        management of opposing forces in self-identification, acutely relevant in managing gender identity.
      

    

    
      Conclusion


      
        As I interpret the Bedamini perception of self, the conventions of Bedamini culture are embodied in it as it
        accumulates in the child. At the outset it is nothing but the reproduction of the conventional order which is
        pre-given and thus fundamentally innate. Thrown into the Bedamini lifeworld, which posits a thoroughly
        humanised nature, the œselibu is affected by influences emanating from the intersubjective reality it
        inhabits; influences which alter it, mould it, while differentiating it from others. Thus each self in time
        becomes a unique embodiment of the conventional order through a differentiating process working on two
        fundamental, but complementary, identities, where the ontological difference that makes a difference is that of
        gender. On the final separation of body and soul, the selves-that-were start their return journey from
        unique existence to the conventionalised, anonymous being that they are in Gis&bi in the east, the meeting
        place of departed souls, where it all began. The self-realisation of a Bedamini individual, then, cannot
        (emically at least) be described as the fundamentally unique subject face-to-face with an objective world of
        manipulable things, chained into inauthenticity by the conventional order, struggling to realise its true self.
        The locus of the soul, or self, is rather the conventions from which the self is projected and to which it
        returns. What happens to it on the way, within the jungle of influences, is its unique self-realisation. The
        self is generated between the structure and the event. Descent and gender are fundamental to its symbolic
        constitution.
      


      
        Notes


        
          	
            1. This idea originates with Gadamers (1975: 305-42) concept
            of ‘effective historical consciousness’ (wirkungsgeschichtliche bewusstsein) which appears when
            historical texts are interpreted both in terms of the prejudices of the present and what the text says.
            This happens through what he calls the ‘fusion of horizons’ (of understanding).
          


          	
            2. Now Heidegger (1980) does not see
            this social self as the ‘real’ self, and he thereby both joins and reformulates a general Western
            philosophical train of thought. The ‘real’ self emerges as an existential modification of das Man,
            as it looks through its bindings to the pressure of others. This is the ‘problem of authenticity’,
            concerned with the re-establishment of the individualised authentic self from its blind concern with the
            events that determine its unreflective everyday life.
          


          	
            3. In Husserls later philosphy (1980), the lifeworld
            (Lebenswelt) is a finite subjective-relative world with indeterminately open horizons. My interest
            lies with the self as the average subject of a culture, and I imagine the individual horizons of
            consciousness as approximating each other, allowing the lifeworld to be treated as the collective horizon
            of shared meanings, tentatively called culture.
          


          	
            4. The etymological origin of the term aseme is not
            entirely clear to me, but it is the term specifically used for any female animal.
          


          	
            5. Whether the effects of bone on meat and accordingly of men
            on women is similar (and inverse), is unclear to me, in so far as my male informants were unclear on that
            point, and did not agree between themselves. Still it is considered as a possibility by them, and they did
            not like the idea at all.
          


          	
            6. Persons as such are not polluting, but the relationship
            between the sexes can have harmful effects, since it is through intimacy that males are influenced
            by the weakness they ascribe to women, and by analogy, which may influence male possessions. The avoidance
            of too much intimacy between the sexes is the responsibility of men as much as it is the responsibility of
            women. There is even a relative indifference to the polluting effects of menstruation blood.
          


          	
            7. Analogous to taboo in the effect it has on the delineation
            of a social personality, all Bedamini regardless of gender try fervently to individualise interpersonal
            relations as a counter-invention on the kinship system. This is accomplished through the generation of a
            system of relationships expressed through the use of call names, and symbolised by the sharing of objects
            and experiences, i.e. of bringing the world at large into the constitution of social relations (Sørum
            1990).
          


          	
            8. I must emphasise that I specifically refer to men’s
            codifications. Regrettably I had no direct access to the female counterpart. However, their songs of love
            and lovers are fofaagi, and I have heard women refer to intercourse by way of consuming. I have no
            reason to believe that women’s views on heterosexuality, in these general terms, are significantly
            different from men’s.
          


          	
            9. And more so for women than men. Women are always the losers
            in extramarital gambles, as the anger of the husband is directed at her, rather than at the male
            transgressor.
          


          	
            10. The Bedamini male has a strong sense of autonomy. He
            constantly asserts an strongly felt individuality. It reflects a concern with influences impinging on
            oneself, which is understandable in the milieu of actual or potential violence in which he is raised.
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      Quechua Marriage Ritual and the Emergence of a New Unity


      
        In this chapter I first discuss a cluster of rituals2 performed on the occasion of what we might call marriage in the Quechua village
        of Matapuquio in Peru’s southern highlands. Similar to the arguments presented by Marilyn Strathem (chapter 2, this volume) regarding Melanesian initiation rites, these rituals
        exemplify perhaps more clearly than any others the reconstituting of the married person as an incomplete half
        of a paired unity. Through the rituals, gender imagery is employed to explore this constitutive symbolic and
        social concern in which the singular youths and young girls of the village are disrobed of their relative
        autonomy and only made complete again within the merged context of the paired couple.
      


      
        The idea of merging tinkuy is a basic cultural model for the Quechua, a way of thinking and framing
        their cosmology which is constructed on the pervasive idea of paired (complementary) unity at many levels.
        Tinkuy means the coming together of opposites, the meeting of two which join and become one (Perroud y
        Chouvenc 1970). As a central value in Quechua culture it has been written about extensively and in many
        different contexts (Earls & Silverblatt 1978: 14 on hydraulics; Platt 1978: 1090; and Sallnow 1987: 131 on
        ritual battles; Urton 1981: 150 on cosmological principles and astrology; Mayer 1977: 78 on affinal kinship
        relations). In almost every case, a certain acknowledgement was given to the obvious importance the idea has in
        the context of gender relations; this in its connotations of harmony and fruitfulness. It is a word used to
        imply marriage (Ossio 1979: 272) because it explicitly indicates the sexual union of both humans and animals.
        From the view point of this paper, tinkuy will be shown as one of the essential
        images being conveyed throughout the series of rituals that comprise marriage.
      


      
        With the background of bilateral kindred and land inherited by both bride and groom, the theme of merging
        informs the marriage rituals at various levels and in different contexts. At the personal level, true adulthood
        is only attained within the context of being one member of a completed pair: a married couple. Marriage that is
        also concerned with the merging of two kindreds within the context of ritual kin, compadrazgo, becomes
        the main avenue for forming wider group constellations within a largely leaderless village organisation. The
        merging of the marrying couple and their mutual kindred into a kind of wider social whole is symbolically, as
        well as practically, manifested through the merging of land, allpa, one of the main sources of personal
        and group identity and also the generalised object of veneration, pacha. The integrative impetus of
        marriage rituals and relations, coupled with the consequences these have for spatial arrangements within the
        village, are integral aspects of completeness for the person and for the group in Matapuquio.
      


      
        It should be made clear at the outset that Quechua marriage rituals are perhaps the single most explicit avenue
        to understanding how relations associated with gender are constructed. The symbolic meaning of these rituals
        conveys in an implicit fashion much that is fundamental to Quechua ways of thinking about the world in general
        and specifically is a kind of enactment of how social relations ideally should be. As marriage is essentially
        the affair of affiliating groups, the central figures of individual man and woman are poorly articulated in
        many aspects of the rituals. Thus I see Quechua marriage as an avenue for restructuring relationships on a
        grand scale and not particularly concerned with endowing the future husband and wife with the attributes
        appropriate to their emergent status. Nevertheless, through the use of gender-specific symbols expressing
        Quechua suppositions as to the duality of the cosmos, the ‘becoming’ husband/wife (a single concept in
        Quechua), qariwarmi are informed in the ideal ways of their future relationship as well as their
        emergent adult identity as spouses.
      


      
        The instability of the marriage relationship among Matapuquio migrants is the second focus of this chapter.
        This section attempts to illuminate the interrelations between representations and lived-out gender relations
        under specific circumstances of social change. If the rituals of marriage and the high value placed on married
        life is an expression of personal completion in the highland village, the situation in the lowland jungle area,
        montana, east of the Andes can be characterised by the fragmentation of personal relationships and
        especially those established at marriage. Married couples leave Matapuquio for the lowlands to work on the coffee plantations and with aspirations for acquiring their own lands in newly opened
        territories. Dispersed as they are over vast territories and without the support of nearby family, marriage
        partnerships break up with great frequency and seeming capriciousness. Outside of the cohesive context of
        territory and kin, land and personhood, marriage as a central component for ideas about the whole seems to be
        placed in question.
      

    

    
      Wedding the Village Land


      
        Matapuquio is a dispersed Quechua village of about 200 households, spread out over the mountainside from an
        altitude of 3,000-3,800 metres. The houses are nestled in among the com with a web of irrigation ditches and
        paths loosely connecting neighbours and kin. There is no central plaza, no shops, no market, no church as so
        often associated with a typical Andean village. Rather there is a road, now fallen into disrepair, which swings
        out of sight down the mountain to the hacienda in the valley and there is a deep gorge that physically divides
        the village in two. The gorge gives a visual dimension to a fundamental social divide within the village; the
        division into upper hanay and lower uray moieties.3 Aspects of the duality are played out in most village ritual activities,
        often incorporating gender-specific symbols to accentuate the division (Skar, forthcoming).
      


      
        Marriage practices also serve to accentuate the divide between upper and lower village. Over seventy per cent
        of village marriages occur within the same moiety while village endogamy as a whole is about ninety eight per
        cent. Thus, at a certain level of abstraction, we are dealing with endogamy. At another level, endogamy becomes
        a kind of preference for in-group marriage that is bound up with the need to consolidate fields of husband and
        wife so that their holdings can be more easily farmed and guarded. It is this preference that I shall
        scrutinise as a kind of entrance into marriage rituals in Matapuquio.4
      


      
        The most typical kind of statement that could be said to explain this preference is one I heard often voiced in
        the village. It was a point urgently impressed upon me during one of the first days of my stay in the village.
        ‘In Matqapuquio we marry the land, senora.’ Albertina and Victor were apprehensive as to how I would receive
        this information and they hastened to say that in Matapuquio married people don’t really like each other. They
        marry, but each goes their separate way. Because of their obvious concern that I might be critical, my interest
        was aroused. Later I learned that such marriages as are practised in the village are known as chawamanta
        (crude, uncooked or poorly cooked). This is a kind of arranged marriage forced upon the
        couple without their prior knowledge or consent. Outside the village, such marriage is largely held to be
        backward and uncivilised (Isbell 1978: 120). It would seem that marriage practices are important indicators of
        differentiation among the Quechua themselves.
      


      
        In an earlier work (Skar 1980) on the changing situation or village women during the Peruvian land reform, I
        had the opportunity to scrutinise the relationship between land and kinship in Matapuquio. I found that,
        indeed, Matapuqenos do marry the land and that, except at a certain abstract level, one cannot consider the one
        without addressing the other. The dynamics of this interrelationship between marriage and land focuses on
        combining resources, especially irrigated maize lands, because with the passing generations the problems of
        resource dispersal must be countered. Further I found that ‘marrying land’ is crucial in spatially clustering
        siblings. What on the one hand appears to be individual households based on nuclear families is in fact much
        broader constellations which have vital roles to play in non-formalised work cooperation between kin, in a
        wider group identity within the ascephal village organisation, and in ritual exchanges with the spiritual
        powers of the landscape. Multiple marriages between sibling groups is the pattern in this moving mosaic (Skar
        1984).
      


      
        In entering this (ideally) lifelong pact with the land, young men and women of the village are judged worthy of
        adulthood, full status Runakuna. The Quechua word, Runa, means person but also bears the connotation of
        the broader category of humanity. The Quechua refer to themselves as Runakuna, outsiders being described with
        the word, qala, literally peeled, without hair, or commonly naked: people without culture.
      


      
        In the set of rituals that bind a Runa man and woman and recombine the ancient lands of the ancestors in a new
        household, some essential expectations are presented not only to the new couple but also to the wider circles
        of kindred now brought together. Though there are instances in which the marrying couple are sexually
        acquainted (topascca) before marriage, chawamanta marriage rituals are the most elaborate and
        consequently the most gender-explicit. Whatever the case, the entire series of three-day-long rituals marking
        the union of man and woman are known as warmiurquy (literally: taking the woman out).
      

    

    
      Warmiurquy: Taking the Woman Out


      
        There are many concerns that prompt a family to begin to search out a marriage partner for their son; typically
        a youth of fifteen or sixteen who has been deemed a capable worker. Most important of these are the overall needs of the household for labour and considerations for the dispersing of its lands
        (Skar 1980: 82). These being given, it is the young man’s family, largely his parents and godparents, who take
        the initiative in consultation with their son and the wider family circle. A reluctant son is often beaten to
        submission on this issue. They visit the girl’s parents to ask for her. She most typically knows nothing about
        the beginning negotiations and often knows very little about her future groom.
      


      
        They visit at night bringing with them a bottle of cane alcohol, tragu. Kneeling in front of the girl’s
        parents they may say something like, ‘We have seen your lovely flower, your beautiful rose. Guided by the
        blessed Mary and Saint Joseph we have found our way to your door to ask for her for our son.’ Then they offer a
        drink and if it is accepted, their offer has been accepted. However, this rarely occurs on the first occasion.
        Rather there can be many such visits over a number of weeks and the groom’s family are often asked riddles to
        forestall giving a conclusive answer.5 ‘How many stars are there in the sky?’ ‘The stars in the sky come always in
        pairs.’ But in the end an answer must be given and when accepted the much-delayed round of drinking is finally
        shared to make the agreement binding.
      


      
        The period leading up to the agreement is a time of tense negotiation within the wider family. The respective
        sets of parents must find appropriate godparents, padrinos, for the marriage, as well as seeking general
        approval from their kin. During this time the girl, often only thirteen or fourteen years old, may be kept up
        in the heights minding the animals unaware of the preparations underway. On the appointed day, however, when
        all is made ready she will be brought down to the house, often on a false pretext, only to be confronted with
        the marriage party and the expectant groom with his family all waiting to ‘bring her out’ (of her parent’s
        house). From the time she understands what has been planned for her, she is carefully guarded. Everyone assumes
        that she will try to run away at the first opportunity. Under careful scrutiny, the bride dons her festive
        clothes purchased for her by her prospective godparents. The bride is captive in her own house.
      


      
        With the groom and his family gathered and the bride present, the time has come to invite the bride’s wider
        family to come and take the bride out. Bottles of cane alcohol are sent out with many couriers from the groom’s
        family into the village to invite the bride’s relatives. ‘Today we are taking your sister/your daughter home
        with us.’6 And drinking
        together they agree to participate in the festivities. This implies that they condone the union and accept a
        certain responsibility towards ensuring its success, largely through pledging gifts and general support on a
        later occasion. By agreeing to participate in the pending series of marriage rituals,
        another crucial decision must be made. Everyone present at the marriage becomes ritual kin, compadres,
        and consequently they are forbidden to marry. Ritual kinship also implies assuming extensive reciprocal
        responsibilities toward each other. Thus among more distant relatives there is often hesitation in joining in
        the celebration because of the obligations this implies.
      


      
        Perhaps by the late afternoon of the first day, all the guests have finally gathered. Everyone will have been
        drinking prior to this on accepting the invitation. During the course of the ensuing two days, the celebrants
        will fundamentally change their relationship with each other. In Runa tradition this calls for an altered state
        of perception (Allen 1982). Food and especially drink will act as central transforming mediums in this merging
        of two families.
      


      
        The merging of the two family groups begins when the groom’s father kneels before the bride’s parents and
        pledges his son to serve and belong to his new in-laws. The father-in-law is called the groom’s owner and
        indeed for a year or more the youth will have to work for the father-in-law in a kind of bonded labour called
        sirvenaykuy. The boy’s father offers two glasses of cane alcohol to the bride’s father, who in turn
        gives one of the glasses to his wife. Together they drink, facing each other and entwining their arms. Then the
        marriage godparents of the marriage, padrinos, appointed by the bride and groom’s parents, drink in a
        similar fashion. Finally the groom’s parents drink together. The shared entwined glasses are referred to as
        yanantin, a Quechua word to denote two equal parts in a mirror image to each other (Platt 1978) an idea
        obviously related to that of tinkuy. The bride and groom are also called yanantin. The idea seems
        to be that like the glasses of cane alcohol shared between husband and wife, equal yet opposite, separate yet
        entwined, the marrying couple will also be entwined in life, mirroring each other as separate and joined.
      


      
        After the exchange of the yanantin glasses, the sponsors take the bride and groom and present them for
        an embrace to their new parents-in-law. What follows this first embrace between the bride and groom with their
        future parents-in-law is called taking the oath, juramento. An outsider comes in to supervise this
        ritual in which he presents individual members of the respective families to each other by turn. Holding a
        cross (two sticks lashed together) in the right hand, each person stands before the members of the other group
        in turn, swearing to honour and respect them as though they were true family. They solemnly embrace and drink
        together from cups poured by the ‘toastmaster’. There is a very tense atmosphere during this exchange and when
        it is over everyone visibly relaxes. The first crucial step has been completed without embarrassment or conflict. They have become ritual kin and the marriage can continue.
      


      
        Next the godparents and the bride and groom are seated on the ground facing one another. Each is given one end
        of two intertwined white handkerchiefs, the women holding the ends of one cloth, the men the ends of the other.
        Again the image of the yanantin glasses and even the crossed sticks is restated in a new context. All
        during the night of drinking and eating, these four are tied together by the kerchiefs. If one of them must get
        up to relieve himself, all the others must follow. When one of them wants to lay down in a stupor, the other
        three are easily pulled off balance and must rearrange themselves. Dancing, they are all bound together and
        after the gifts of food have been ceremoniously given to the bride’s parents, the four are fed together. As the
        night wears on and the dawn of the second day of celebrations approaches, the four will also leave together
        stumbling their way over the fields in a cumbersome foursome that is the cause of much ribald delight.
      


      
        The leave-taking is a symbolically dense phase of the marriage rituals. Its encompassing significance is
        attested to by the fact that as with the entire marriage sequence, this particular part of the ceremony is also
        referred to as warmiurquy or taking the woman out. Throughout the night the groom’s family has plied the
        bride’s kin with drink and there are few if any who manage not to succumb to a drunken sleep. Gathering
        together the essentially female belongings in the house - hearth stones, spindles, brooms, bits of pottery, a
        bundle with the bride’s clothing, and finally the bride, herself, inextricably bound together with the groom
        and the sponsors - the groom’s party steals away.
      


      
        The cross-country journey to the groom’s house can be quite a long and difficult one despite the fact that the
        couple are probably both from the same moiety and thus do not live at any great distance. The route is barred
        by irrigation works, corral enclosures, and the many cactusbeplanted walls surrounding the fields and for four
        drunken people all bound together to negotiate such obstacles all at the same time often borders on the
        ridiculous. A serious aspect is maintained, however, by the often determined attitude of the bride to escape
        and run away. On gaining the groom’s house, horses are immediately sent back to the house of the bride’s family
        to fetch them.
      


      
        In the meantime, the bride is set to work preparing the morning soup, which involves peeling a huge mountain of
        potatoes. Because she receives no help in preparing the marriage breakfast, which she alone must serve to each
        of the guests, there is often a great delay in getting something to eat. There is much grumbling and
        complaining about her slowness and general inabilities. Though when asking for her the groom’s family may have called her a rose, now she receives nothing but criticism often to the
        point of tears.
      


      
        At some time during the second day of eating, drinking, and dancing, gifts are made to the bride and groom in a
        ritual known as sama (breath). It is interesting to note that in Matapuquio the same term is used to
        designate ritual offerings made to mountain gods in return for their protection and their gift of fertility on
        the herds. In her recent monograph Catherine Allen (1988: 207-9) has gone to some length to demonstrate
        sama as the animated aspect of all objects. This power or living force inherent in all things can be
        transferred from objects of greater animation to those of lesser, often in a context of reciprocal gift-giving
        or by simple proximity.7
      


      
        During the marriage sama, the two white kerchiefs are laid out on the ground and both families are
        invited to make gifts of money to the bride and groom. As in marriage rituals in other areas of the Andes
        (Isbell 1978: 122), the amount of money in each kerchief should be equal and when the gifts have all been given
        in exchange for copious drinking, the bundles are carefully tied up and placed in the sponsor’s keeping. The
        spirit of the gift in the marriage sama is not the idea that with the accumulated money the couple will
        be able to purchase necessities when setting up their own household. On the contrary, I propose that the money
        is a token gift of prosperity passed on from all the families present. Put together and guarded by the
        establishing couple, the money is a kind of transfer of the givers’ own good fortune on to the newly-weds. This
        metaphorical use of money as a marker to be saved and not used is a common component in other Quechua rituals
        (Harris 1989). Like liquids, urine and alcohol, money merges and circulates. In other words, it has a powerful
        life-force which reflects on to things with which it is brought into association: in this case the bride and
        groom.
      


      
        At the end of the second day the bride and groom are expected to sleep together and consummate the marriage.
        Their marriage godparents bring the couple inside the storage house where they are to sleep. They are undressed
        and given advice by the godparents and not uncommonly by the many well-wishers that crowd around the low door.
        Then for the first time they are left alone with the door closed and locked from the outside. Just outside on
        the patio, the party continues throughout the night. The secluded couple are frequently asked at the locked
        door how they are getting on.
      


      
        By the dawn of the third day, everyone is nearing exhaustion and beginning to look forward to the pending
        farewells. But first the newlyweds must be brought out of the storeroom. The bride emerges from it carrying on
        her back a flower child all swaddled and bound as a baby would be. The bride and groom
        dance together and then they separate, each choosing a new partner. Those that have been invited to dance are
        being asked to be godparents to the flower baby (thus ritual kin with the newly-weds) whose death and burial
        mark the end of the marriage rituals. The godparents of the flower child are responsible for its burial which
        occurs right in the courtyard of the groom’s family house amid much wailing and feigned dispair. After the
        flower child is interred, there is wild dancing and stomping on the grave which continues again to the point of
        exhaustion.
      


      
        The burial of the flower child is a part of the series of marriage rituals known as the ramapampay, ‘to
        bury the branch’ (Isbell 1978: 124; Vivanco Flores 1972: 41). In this mock burial, the idiom of ritual kinship
        already found to be so important to other aspects of the marriage riuals is further elaborated as the husband
        and wife for the first time establish such a relation in their own right. The ritual kin bond thus established
        is considered one of particular closeness and consequence. Frequently the relationship is reaffirmed at a later
        time by inviting this same couple to become the godparents of the couple’s first-born child.
      


      
        It is at this point that we should pause to reflect upon the strikingly unportentious climax to the series of
        rituals in Quechua marriage. Just at the propitious moment when the physical union has been consummated, the
        ritual focus turns from the theme of fruitful propagation to that of the death of such fruitfulness. Why should
        the death of an infant be evoked on the occasion of a marriage, suggesting that the first child of the marriage
        should die? I can think of interpretations that would seem consistent with what I know of Quechua culture both
        from Matapuquio and through the literature. There is a certain thematic tradition for child sacrifice in the
        Andes (Skar 1982: 22-3; Gose 1986; Sallnow 1989: 215). In Matapuquio, it was evoked in situations in which the
        Runa felt they were being threatened by the jealous underground pagans, the gentiles.8 These malevolent gnomes live in an
        upside-down world underneath the earth’s surface and carry out agriculture and social life much like that of
        the Runa. However, they are said to be jealous of the fruits the Runa win from the earth and demand retribution
        for the water which the Runa lead up from the underground springs for their irrigation. The gentiles demand
        children in recompense. Simply burying a piece of the child’s clothing is enough to give the gentiles the power
        to claim it.
      


      
        A newly consummated union of husband and wife lays claim to sources of fertility and prosperity of the land
        which the Runa worship as Pachamama, or Mother Earth. She is the generalised female aspect of the Runa
        world and, together with the particular places of veneration in the landscape, as for example mountains,
        springs, stones and archaeological sites, all of these with masculine associations, she
        is the source of fertility and prosperity. Through reverence expressed both in offerings and in moral living
        upholding social values, the Runa can win benevolence from the land: claims that are most resented by the
        gentiles. To waylay their vindictiveness and protect the promise of future issue implied by the
        consummation of the marriage, a flower child is offered, winning some respite for the constant claims
        gentiles lay on the Runas of tit-for-tat.
      


      
        Besides on the one hand establishing a new set of relationships between the bride and groom as adults and, on
        the other, serving as child-sacrifice to ward off evil, the mock burial also seems to me to indicate some
        powerful statement of reversals and pivotal contradictions. It seems a particularly illustrative example of
        what Strathern (chapter 2, this volume) has referred to as the
        deconstruction of initiation rites in certain Melanesian rituals. Without wanting to overstate the case, I
        nevertheless feel that certain parallels should be pointed out here. Thus, I offer an interpretation of this
        marriage burial in terms of the deconstructing of the social person as similar to that offered in the
        Melanesian example.
      


      
        As we have seen, the Quechua word for person is Runa which, as a term for group self-reference, conveys the
        idea of civilised humanity in opposition to qala, the literally naked, uncivilised outsider. Learning
        traditional skills is a part of the way in which Runa look on the person, though this does not imply that the
        category of person is fully understood in purely processual terms. For example, there is no sense that through
        life one acquires or accumulates an ever increasing degree of personhood. Pre-pubertal children are still
        considered Runa, the degree of their autonomy indicated largely by the extent to which they are felt to be
        susceptible to taking on attributes of other forces (uriwa) in their surroundings. The unborn and the
        new-born babies are of course most susceptible and both expectant mother and new-born child are conscientiously
        shielded from such influences. They must neither look at, eat, or be in the vicinity of certain kinds of
        animals or objects for fear that the proximity will affect the baby and result in some abnormality. It is only
        when this susceptibility has worn off that the person can be seen as complete, despite many deficiencies in the
        required skills expected of an adult.9
      


      
        In order to make it possible for bride and groom to attain a wholeness, that of husband/wife qariwarmi
        (a single concept in Quechua it should be remembered), we might consider that as individuals they must be made
        incomplete. This could be seen as one of the central concerns of the marriage rituals in themselves; to take
        apart two complete social individuals and put them back together as a single social, unit, the centrally
        important qariwarmi. From this perspective, the mock burial could be interpreted
        as the final act of burying the former self, the now incomplete youth or young girl. How have they become
        incomplete during the course of the three days of ritual activity, we might ask. As in Strathern’s
        interpretation, I can see clearly how the rituals described above gradually remove individual autonomy while
        the kindreds of both bride and groom are progressively compromised in terms of their independence. Firstly,
        there is the coercion involved in bringing the young people to agree to the marriage; the girl is held captive
        and the young the boy may actually be beaten until he agrees to the marriage. Certainly, on the telling of it,
        chawamanta marriage leaves little room for personal preference; the overriding concerns of the families
        and their quite obvious strategies for combining land into future viable units takes precedence.
      


      
        The ambivalence of the central figures in the marriage is an essential attitude which pervades so many other
        phases of the ensuing rituals. The bride is heavily guarded. The groom is given to his father-in-law to serve
        him, often referred to in terms of ownership. The various branches of the bride’s and groom’s kindred are made
        ritual kin. Under an atmosphere of great tension, they must swear an oath to treat each other with honour and
        respect as though they were true kin. The groom’s family steal the bride from her house along with many other
        female associated objects. No longer is she to be considered as the fortunate outcome of the successful merging
        of her parents’ union. Rather, she now becomes the estranged daughter physically bound to new godparents by the
        wedding and whose future spouse is already pledged to the home from which she has just been stolen.
      


      
        It is only after the removal of the girl from her natal home has taken place and the problematic area of the
        kindreds relationship resolved, that the new unit can be put back together again, so to speak. Merging
        tinkuy or pooling of resources is symbolised in the sama where through their gifts of money the
        individuals of the two kindreds for the first time pass on of their own prosperity to the coming generation.
        The sama is a symbolic enactment of a later gift-giving in which land, animals, and
        household/agricultural equipment are given the couple. Finally the social rearrangement is biologically
        fulfilled in the consummation; the ultimate physical act of merging which anticipates the future. Immediately
        the union is followed by the burial, making the most powerful kind of statement about the end of individual
        autonomy outside of the marriage unit.
      

    

    
      Breakdown of Marriage in the Jungle


      
        Undoubtedly much more could be said along these lines and a more detailed ethnography presented especially in
        terms of kinship and household economic strategies (see Skar, S. 1980 for much of this
        analysis). Nevertheless I propose to proceed to another field of inquiry concerning Quechua marriage, the
        breakdown of this relationship in a social situation divorced from the village context. I am
        here referring to the instability of marriage relations amongst Matapuquio colonisers in the jungle area of
        Chanchamayo.
      


      
        Chanchamayo is a coffee-growing area in the montana east of the Andes. Many Matapuquenos leave for
        Chanchamayo for the coffee harvest. Some take their families with them with the intent of staying on. Other
        married men who make land claims while in the montana may send for their wives and children when they
        are able to support them. Yet another group of villagers in Chanchamayo are the eloped couples. Unable to win
        their parents’ approval for the match, they have had to flee their families’ displeasure and strike out on
        their own in the jungle. In all these cases the villagers are forging new kinds of ties with land; the
        claustrophobic jungle lands waiting to be taken with their supposed promises of wealth. The pervasive
        reciprocity informing the villagers’ relationship with their ancestral lands in the highlands does not apply in
        the jungle context where agricultural land is to be conquered.
      


      
        Of course the villagers who have settled in the jungle are aware of the fact that there are other villagers
        living in the area but strangely enough they have little or no contact. Distance and isolation is definitely a
        factor in the lack of social cohesion. In the dense forest, clearings are made, shanties put up and small
        garden plots maintained. Some have managed to log off their lands. They are struggling to keep the fields free
        of ferns and to grow good grass for pasturing their cows. All these settled Matapuqenos have fields further in
        the jungle at some distance from where they live. These plots in the interior require frequent tending and when
        the crops near maturation they must be guarded from poaching from both man and animal. The men are also
        frequently absent weeks at a time working on the logging gangs, labour which brings in money when the patron
        can pay and when it isn’t consumed in drink before the man comes home.
      


      
        In the region there is a small service town called Villa Rica. Here supplies can be bought and there is a
        market in which to sell produce. Nevertheless villagers make no attempt to meet in the market nor do they go
        visiting. Many of my expectations on arriving were found to be sadly misplaced. From a village society which I
        had found to be so tightly organised through kinship groups, I was transported into a social situation of
        seeming fragmentation. Much of this instability seemed to focus upon the relationship between spouses. The
        institution of marriage which in the village is rarely dissolved suffered from the apparent capriciousness of women and men who on a whim walked away from social obligations, something
        which would be unheard of in the highland context.
      


      
        Let us consider an example. Jose was talking with a cousin about his wife, Marina, who had left him the
        previous Sunday, abandoning her two little boys. Jose was determined to find her and bring her back. During the
        ensuing weeks, a family drama unfolded in a series of episodes. Marina had actually planned the escape, hiding
        her clothes and Jose’s radio in the grass at the wayside. Then telling the family that she was going in to
        Villa Rica, she simply left and never came back. Perhaps she had gone off with theneighbour who had also
        departed that day for the sierra. Or perhaps the labourer who had been at Don Capricio’s had turned her head
        and tempted her away when his wages were finally paid him at week’s end. Later the school teacher came under
        suspicion. After all, Marina had grown quite friendly with him last spring when she enrolled Santiago in
        school. Perhaps they had been planning their getaway months ago.
      


      
        Each of these suspicions had to be investigated, which meant that Jose left his job and travelled far afield
        looking for his wife. Finally he gave up the search when he was lectured by his older cousin. Dario was very
        critical of the way in which Jose had treated his wife, leaving her by herself in the jungle for weeks at a
        time with only her little boys to keep her company. In a conversation which I overheard, Dario pointed out that
        husband and wife are meant to work side by side, each one helping the other. Naturally Marina would run away
        when left alone as she was. Dario advised Jose to stop moving around so much and to get a divorce
        denunción so that if anything went wrong Marina’s family couldn’t hold him responsible.
      


      
        Later José was to follow this advice. Marina had in fact returned to Matapuquio. Her father and brothers made
        the long trip to Chanchamayu to pay back all of the expenses incurred during the wedding celebrations
        kutikuy. They returned food and produce which the groom’s family feeds the bride’s family, making sure
        to give even more than what was consumed during the marriage celebrations years before. Ritual kin bonds were
        broken off as were all obligations this implies. The boys stayed with their father.
      


      
        After years of acquaintanceship with Matapuqenos, it was, in fact, the first example of divorce which I had
        come across. There are unions which break up in the village but rarely after the warmiurquy has been
        held. Unpledged couples may live together in the grass huts which villagers build up in the heights above the
        village for herding purposes. Frequently children are born to such unions. They stay with the mother when the couple breaks up, often due to pressure by the parents to marry someone else. If there
        is resistance and no agreement can be reached between the families, it is often said that the man has stolen
        his woman and that such a marriage counts for nothing.
      


      
        In Chanchamayu there were many instances like José and Marina though perhaps not so many that actually managed
        to formally break the relationship by receiving or giving the kutikuy. Rather, the women were constantly
        being stolen/lured away by strangers; often men from the dominant mestizo10 population of shopkeepers, overseers, and small scale coffee
        producers. Women and control over them was in fact an extremely sensitive area of concern that reflected the
        village men’s subservient position in a largely feudal society. In a frontier setting where there is a great
        shortage of women, their wives were preyed upon by outsiders. Women who are no longer humble usuchi
        (that is, they have knowledge of other places), ‘escape’ with these foreigners, deserting husband and children.
        Matapuquio men say that only women of humility can really be depended upon to stay with her husband and not try
        to escape.
      


      
        The shadowy sides of the warmiurquy rituals are brought to mind. It will be recalled, the bride must be
        guarded or she will try to escape. The girl is taken out of her house over the fields so that she can never
        find her way back home again. Now in Chanchamayu, we again find the wife is guarded, her escape being a
        constant threat. She is given responsibilities of tending and guarding fields deep in the jungle because the
        husband wants to keep her from the lustful eye of some overseer against whom he has no recourse but to submit.
      


      
        As in many frontier areas, in Chanchamayu there are fewer women than men (two women to every three men in rural
        Chanchamayu, Censo de Poblaci<n 1972 taken from Gutierrez, Higa, and Bracco nd.: 36). Frequently, Runa
        husbands were beaten up and their women taken by force in the camps where they lived while harvesting the
        coffee. That is why if you bring your wife with you to the jungle there must be no friendships made, it was
        explained. Things must be done correctly but nothing more, a state of affairs described by the men as bitter
        amargu. In other words, there is no reciprocal give and take which is so fundamental an aspect of social
        life for Runa, its absence resulting in an existence that also is characterised as being without love.
      


      
        At least in part then, the alienating state of Runa society in the jungle rests upon the perceived breakdown of
        trust and complementarity between husband and wife. The ‘state of siege’ idiom articulated in part of the
        warmiurquy rituals is extended and incorporated into the daily relationships of husband and wife; the
        complementary aspects of the relationship so central in the case of village marriage are given diminished scope in the lawlessness of the frontier.
      


      
        The above discussion has been followed largely in the words of the men, using their arguments and
        justifications. Women discuss the situation, showing more concern with the specifics of the interpersonal
        relationship than trying to find some explanation beyond those immediately involved. Jovita comes to me in
        despair because first her husband, Pedro, deserts her in the jungle and then, when he finally returns, he
        suspects her of having had illicit relations with a truck driver down on the main road. Pedro accuses her and
        her ‘lover’ of trying to kill him through witchcraft (occulto) in order to marry and take over his land.
        Jovita wonders why Pedro does not spend time with her, stressing that it is a wonderful thing to have a
        relationship where husband and wife work side by side in harmony. Pedro never will take her with him to market
        and she is left alone with their two sons, having no food to give them. She feels that Pedro should rather
        spend more time with them, protecting them from the claim jumpers who try to take their fields away. Instead
        Jovita has to defend their lands by working them, while in town Pedro is off running from office to office
        seeing to the claim. On the other hand, she stays on the land, defending it with her sweat and blood. This was
        the only claim with any validity as far as she was concerned.
      


      
        Jovita’s confidences illuminate one facet of the husband/wife relationship in the jungle which at once is in
        accord with village expectations while stridently out of tune with their personal situation in the jungle. This
        has to do with the role land has in grounding relations between husband and wife. It should be recalled that
        one marries the land in Matapuquio. This is the single most important concern when arranging marriage and
        probably explains why arranged marriage takes precedence over love marriage in the village. With the constant
        pressures on land inherent in societies with finite land resources and bilateral inheritance, recombining land
        resources in a profitable way becomes a compelling necessity made possible at the time of marriage.
      


      
        As in many agricultural societies, the land in Matapuquio is an evocative symbol associated with the worship of
        ancestral spirits, the gentiles described above being just one of a complex pantheon. So the merging of
        identities at marriage is a merging of ancestral lands. Husband and wife together (qariwarmi) work the
        land to provide the food necessary to sustain themselves and their children. The dominant idea characterising
        this working relationship is the fundamental complementarity between man and woman (Harris 1978, Skar 1979,
        1981). All things both living and inanimate (as, for example, the stars in the sky mentioned in the riddle
        above), are made to be in pairs.
      


      
        In my conversation with Jovita, land and working it together, is clearly the framework
        in which she sees the relationship between herself and her husband. She cannot understand why Pedro does not
        see the land as the source of their combined strength and stay by her to help defend it with his labour.
        Instead he deserts his family, seeking the power to guard his lands in the claims office in Villa Rica.
        Constantly he tries to promote their well being through patronage instead of working together with his wife on
        the land.
      


      
        In fact Pedro is not being totally unrealistic in this endeavour because away from the village, there is no
        protection except through patronage. In Chanchamayu I found the villagers’ compadrazgo relationships
        transformed into arrangements with outsiders, well-placed strangers with whom you can trade favours usually in
        the form of some kind of assistance via the bureaucracy in exchange for labour. One’s efforts are channelled
        away from maintaining the close relationships between husband and wife or between other kin in the area.
        Rather, villagers find themselves in a stratified social setting in which knowing and acknowledging each other
        can only pose barriers to success in the jungle.
      


      
        In Matapuquio the village land binds a married couple with their entwined past in a concrete way through the
        merging of their family fields. But for Runa the lands of the jungle have no past and their power lies in their
        association with the wild unfathomable forces of nature inextricably intermeshed with the power of the state in
        the form of the claims office. With fields not being passed down but rather being won from the forest, the
        underlying motivation for arranged chawamanta marriage is stripped of meaning. The harmony which should
        pervade the husband/wife pair has lost its essential symbolic and material form.
      

    

    
      Conclusion


      
        Among the Runa in Matapuquio, the personal autonomy of the child is a measure of the extent to which the
        individual withstands the powerful forces of similitude (uriwa) in the surroundings. On gaining
        maturity, this measure is no longer sufficient. Having attained the necessary work skills, the individual youth
        and girl must marry in order to become socially complete within the only acceptable social-symbolic context,
        the sexually active couple.11
        Central to the nature of this newly founded independence within the context of village marriage is the idea of
        the merging of contrary yet complementary substance. Many of the marriage rituals presented above symbolically
        reiterate this theme in terms of entwined cups, the tying together of the marrying couple with their marriage
        godparents, and the mixing of the bride and groom’s monetary offering, a ritual
        forerunner to the merging of devolving fields. The cementing elements in this unity are the newly merged
        kindreds of the respective spouses now bonded together with ties of ritual kinship.
      


      
        Through marriage family lands are also brought together in new combinations of fields and farms. With the
        bilateral inheritance of land, fields are dispersed and brought together in new combinations with the passing
        generations. The earth as generalised female source of fertility and abundance is worshipped in a personalised
        way as Mother Earth. In turn, the particularistic aspect of family fields (allpa) is associated with
        male ancestors and thus in turn with other ancestor-oriented spirits of the landscape such as the male mountain
        spirits (apus) or the sacred stones and boulders (illas) referred to as little fathers.
      


      
        In the context of displacement and resettlement, the villagers’ marriage relations break apart. Colonising in
        the jungle lands east of the Andean cordillera brings villagers into more immediate contact with the dominant
        mestizo population. While the husbands are forced to go out to work, married women are left isolated in distant
        jungle clearings to remove them from the lustful eye of the male-dominated society. With no other ties of
        either kin or land having direct bearing or relevance to the marriage partnership, temporary abandonment
        exacerbates the fragility of a relationship based on highland land tenure iconography and group relations
        rather than on individual personal attachments. Removed from the framework in which the married couple are only
        deemed complete in relationship to each other, the re-emergence of personal autonomy at an individual level
        seems to overtake and fragment the association of married men and women.
      


      
        Notes


        
          	
            1. Fieldwork on which this paper is based was carried out
            during 1976-77, 1980-81,1984, and 1986. The initial research period was supported by a grant from the
            Norwegian Research Institute for the Social Sciences. Later study in Peru was made possible by a grant from
            the Swedish Council for Research in the Social Sciences. I wish to thank both these funding institutions.
            Further I would like to acknowledge the Centre for Cross-Cultural Research on Women, Queen Elizabeth House,
            Oxford University for providing both facilities and a stimulating milieu in which to write this paper.
          


          	
            2. Though this paper deals largely with a set of rituals it
            should be made clear at the outset that marriage as such is something which occurs over time. This gradual
            aspect of the emerging conjugal unit is largely dependent on the tempo in which resources, especially land,
            are turned over to the new couple. See Carter (1977) for a discussion of the protracted nature of marriage
            in the Andes.
          


          	
            3. The formal aspects of this two-part
            organisational form are presented in detail in Harald Skar’s monograph, The Warm Valley People
            (1982).
          


          	
            4. Juan Ossio (1984: 140) presents a further discussion of
            marriage preference and its relation to compadrazco.
          


          	
            5. Billie Jean Isbell and Fredy Roncalla Femndez (1977: 22-24)
            offer interesting insights into the roles riddles play in the exploring of social and sexual identity.
          


          	
            6. In this bilateral system, kinship terms are generalised
            beyond the nuclear family to the wider kindred (see H. Skar 1982: 172-184 and in general the volume,
            Andean Kinship and Marriage, by R. Bolton and E. Mayer eds., 1977).
          


          	
            7. As in the case of illas (see Gow 1974) or through
            ingesting or expelling urine as I suggest elsewhere (1987).
          


          	
            8. Not to be confused in any sense with the English world
            gentile, gentile is an indigenous concept undoubtedly borrowed from the Spanish but with a
            particular Quechua content. These underground gnomes are sometimes also referred to as machus which
            is a Quechua term for grandfather in the sense of ancestor.
          


          	
            9. In some cases in Apurimac (Callón nd: 8), the act of
            cutting the umbilical cord, referred to as the infant’s tail, is the point at which the child first becomes
            a person in its own right. The imaginary tail is thought to be an aspect of all living creatures which in
            the case of humans gradually disappears. By the time of baptism this animal aspect of the infant will have
            been subsumed by the human nature of the child. (See Sallnow 1987: 215 for a discussion of animism in
            humans). In Matapuquio where Catholic baptism is rare, infants are generally seen as malleable and
            unfinished up to the time of the first haircutting between one and two years of age. Only after this
            ceremony does the toddler become a person relatively immune from the affects of uriwa.
          


          	
            10. A mestizo is a person who generally identifies with the
            dominant Hispanic culture, though with a mixed background.
          


          	
            11. In the village the only adult woman never to have been
            married was one with buck teeth, a deformity caused by uriwa, purportedly inflicted on the still
            unborn woman when her expectant mother was startled by a rabbit.
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    Rotten Text? Gender, Food and Interpretation1


    
      Jorun Solheim and Tordis Borchgrevink
    


    
      Introduction


      
        The main concern of this paper is the question of what gender means as a basis for the understanding and
        construction of ‘reality’, and thus as an element in the general production of knowledge. This is a question
        which only recently has started to make its impact on the discourse within the philosophy of science, and it is
        not incidental that it is the development of feminist theory which has placed this question on the
        agenda.2
      


      
        Nevertheless, this is a paradox in some respects. Since Kant there have existed several traditions within
        philosophy and theories of knowledge which in different ways are based on an epistemology regarding knowledge
        as dependent upon the knowing subject. These traditions can be said to represent a break with the
        dominant objectivist ideal of science that has characterised Western culture for centuries, which assumes that
        there exists one form of objective knowledge which is universally valid, and independent of subjective
        standpoint.
      


      
        It is therefore somewhat surprising that this epistemological ‘revolution’ has until now not been extended to
        include gender as a standpoint for the production of knowledge and the construction of reality. Despite the
        range of theoretical positions focusing on problems of subjectivity, very few have tried to accommodate the
        fact that the knowing subject necessarily also must be a gendered subject. Even today it is striking how
        this dimension is conspicuously absent from ‘serious’ theoretical discussions. A recent example is the modem
        debate about rationality and relativism. The main topic of this discussion is precisely the existence of
        different subjective realities and cognitive horizons, and yet gender somehow becomes totally absent as a
        relevant position of knowledge.3
      


      
        This odd absent-mindedness is hardly coincidental, and may in fact express some
        fundamental truth about what gender ‘is’ in our culture as a reality which is both highly present, and at the
        same time totally repressed. It is this non-articulated gender, that may be said to appear through its
        absence, which constitutes the underlying theme for our discussion. Since we as anthropologists represent a
        discipline which has interpretation as its métier, we want to explore this topic against the
        background of contemporary hermeneutics. As a basis for our discussion we will concentrate on the hermeneutic
        position which has been developed by the French philosopher of language Paul Ricoeur. We have chosen Ricoeur
        because we find his project in many ways symphathetic to our own, while it also clarifies our own problematics
        as well as our critique.4
      


      
        During the first section of the paper we will give a short presentation and interpretation - of Ricoeur’s
        project, which he calls critical hermeneutics. Should the reader find this presentation complicated, let
        us say that if there is a simple way to discuss these matters, we have not found it.
      


      
        This preliminary discourse on Ricoeur will then form the basis tor posing questions about a ‘gendered’
        interpretation. We will do this by presenting a ‘text’, a piece of cultural material where food and
        femininity will be the main ingredients. We will allow Ricoeur to deliver the conceptual tools to open
        an empirical situation, but from here on the focus will be on this case itself, and our efforts to
        understand it will be a demonstration of the concepts in use - as well as an elaboration of our critique. One
        question that will emerge, concerns the extent to which critical hermeneutics can satisfy the demands placed
        upon it by this ‘text’. Another question is whether there are aspects of ‘lived experience’ which will emerge
        as an epistemological nuisance - not just for Ricoeur, but also for us.
      


      
        Out of this exercise in ‘deconstruction’, a demand arises for a more precise definition of critique as a
        theoretical position. Our discussion will end where another begins: in the very problematic relationship of the
        ‘feminine’ subject versus the ‘feminist’ subject, and bearing in mind the fact that the authors of this text
        until further notice may be said to represent both positions.
      

    

    
      Paul Ricoeur and Critical Hermeneutics


      
        Ricoeur’s contribution to hermeneutics represents an attempt to transcend two previous traditions. The first is
        the hermeneutics of the nineteenth century, with its roots in the romantic tradition. This hermeneutics,
        represented by philosophers such as Schleier macher and Dilthey, sought to establish a
        basic distinction between ‘subjective’ and ‘objective’ forms of knowledge, and it is to Dilthey in particular
        that we owe the distinction between ‘understanding’ and ‘explanation’ as different orders of interpretation. It
        was in this form that hermeneutics began to influence the growing human sciences, and challenged their original
        basis and orientation to the ideals of natural science.5
      


      
        The ‘romantic’ hermeneutics raised new questions about the nature of subjective experience, and brought forward
        the issue of intentionality and meaning in the interpretation of human action. At the same time,
        from this tradition we have inherited the unresolved contradictory relationship between the subjective and the
        objective, a dualism which continues to influence our modem scientific paradigm.
      


      
        The other tradition is that which has been developed in our own century by philosophers such as Heidegger and
        Gadamer, and which represents a break with the romantic subject/object distinction. This philosophical
        position, which Ricoeur calls ‘fundamental’ hermeneutics, tends on the contrary to fuse the subject and outer
        reality under a basic concept of belonging or ‘being-in-the-world’.6 This fundamental relation, which binds the subject to an already
        existing reality, a limited world of experience, means for Heidegger that all understanding refers back to a
        given structure of understanding, a pre-understanding which we cannot escape. With Gadamer this position is
        extended through a concept of ‘prejudice’ as a fundamental aspect of understanding, and through a defence of
        tradition as the basis for all experience.7
      


      
        Implicit to these positions, according to Ricoeur, is the renunciation of any form of critical distance
        to one’s own understanding. Gadamer’s ‘hermeneutics of tradition’ (Ricoeur’s expression) is directed against
        both a positivist or ‘objectivist’ ideal of science, and against different forms of critical/reflexive theory,
        as well as against any form of ‘subjective’ interpretation. His concept of tradition is coupled to an idea of
        consciousness as historically bound, and which has prominence over the subject and over all forms of
        reflexivity.
      


      
        The implication of this concept is that knowledge cannot escape its own historicity, its place in an historical
        tradition. In other words, knowledge free from ‘prejudice’ is impossible. There is no privileged position
        outside history and its effects - or as Ricoeur rephrases Gadamer’s position, ‘historical being is that which
        never passes into self-knowledge’ (Ricoeur 1981: 74).
      


      
        Ricoeur’s own hermeneutical project is partly concerned with retrieving the critical potential which is
        rejected, or denied, within this ‘fundamental’ hermeneutics. At the same time he also wants to move beyond the
        unreconcilable contradiction between subjectivity and objectivity which was developed
        through the romantic position. Ricoeur’s hermeneutics is thus an attempt to establish a form of scientific and
        critical distance which can meet a world of lived experience, and create a bridge between the two levels
        of ‘explanation’ and ‘understanding’.
      


      
        Let us emphasise that this is a project which we both respect and sympathise with, and which makes Ricoeur’s
        position attractive (and perhaps a bit seductive) for us as critical feminists. However, the question remains
        whether this project is feasible, and if so, whether Ricoeur’s attempt is tenable. This, among other things,
        will be our theme.
      

    

    
      The Concept of 'Text'


      
        For Ricoeur, the basis for such a bridging project is to be found within ‘the problematics of the text’ and is
        based on the insight which was originally formulated by Dilthey, that all (self-)knowledge ‘is mediated through
        signs and works’ (Ricoeur 1981: 51). Our relations to ourselves and to others, to traditions and to
        historically ‘lived experience’ are seen as mediated through texts, that is through a set of objectified
        signs and expressions.
      


      
        It is important to note that Ricoeur makes use of an extended concept of ‘text’, which includes all forms of
        human expression which are able to leave a trace, i.e. ‘inscribe’ themselves in the world. Actions are also
        texts, to the extent that they exist as objectified expressions, such as signs, institutions, works.8
      


      
        Every text thus implies a necessary distanciation from the direct and lived world of experience, where
        the transient and fluid human means of communication (discourse) is elevated to a new level and fixed as
        objectified expression. Text, in the sense of ‘all discourse fixed by writing’ is therefore the paradigm for
        human communication throughout history, and what constitutes historical experience: ‘the text...
        displays the fundamental characteristic of the very historicity of human experience, namely that it is
        communication in and through distance’ (Ricoeur, 1981: 131).
      


      
        What, then, constitutes the objectification of the text? According to Ricoeur, when experience is transformed
        into text, or discourse into writing, the meaning of the text is detached from the direct event of
        communication. This brings about the text’s primary distantiation - ‘the surpassing of the saying in the said’.
        All meaning thus includes ‘a moment of distanciation’ a freedom from the direct embeddedness of belonging to a
        situation or tradition.
      


      
        In other words, distanciation is the very precondition for interpretation. Without this distanciation all
        meaning would be locked within the immediate reality of lived experience, with no
        possibility of transcending it. The text’s fixation of meaning over and above direct experience means
        that ‘distantiation’ and ‘belonging’ are no longer in absolute contradiction, on the contrary, they are the two
        necessary and mutually interdependent moments in a process of interpretation based on signification:
        ‘Hermeneutics ... begins when, not content to belong to transmitted tradition, we interrupt the relation of
        belonging in order to signify it’ (Ricoeur 1981: 117).
      


      
        But here already we must pause in order to anticipate what will turn into a problem for us. How are we supposed
        to understand this interruption of a relation of ‘belonging’? From which position does this break occur,
        and what is it that constitutes the basis for this signification? In other words: where are we when we
        find ourselves in ‘the moment of distanciation’? And who are ‘we’?
      

    

    
      The Autonomy of the Text


      
        Before we pursue these questions we need to look more closely at what Ricoeur calls the autonomy of the
        text. This autonomy, which arises from the text’s distanciation from the event - its objectification and
        fixation as expression - has a threefold character. First, by being fixed through writing, the text frees
        itself from the original subjective intention behind the statement. This means that: ‘What the text
        signifies no longer coincides with what the author meant... the ‘world’ of the text may explode the
        world of the author' (Ricoeur 1981: 139).
      


      
        Second, the text frees itself from its original social and historical context, and the ostensive
        reference which characterises a dialogue situation. The text decontextualises itself, and thus opens the way
        for a whole series of new interpretations. Third, the text frees itself from its original audience, and
        addresses itself to a potentially endless number of new readers.
      


      
        All this means, in Ricoeur’s terms, that the text opens itself to the world and invites not a new
        interpretation but a set of ‘multiple interpretations’. The realisation of this potential occurs in the ‘act of
        appropriation’ where the interpreting subject in turn opens itself to the text. In this way Ricoeur
        wants ‘to make subjectivity the final, and not the first, category of a theory of understanding’ (Ricoeur 1981:
        112). Subjectivity is no longer the starting-point, but the ultimate point where the subject responds to the
        text’s ‘imaginary variations’.
      


      
        The more modest role which is hereby delegated to the subject, is in Ricoeur’s analysis linked to a critique of
        ‘the illusions of the subject’ (Ricoeur 1981: 190-93). Appropriating the text is no longer about a subject who projects itself into it, but about a subject who exposes itself to the text to
        appropriate the possible worlds which it unfolds. In other words: ‘What is sought is no longer an
        intention behind the text, but a world unfolded in front of it’ (Ricoeur 1981: 93).
      


      
        Interpretation, therefore, is a re-creation of meaning, which at the same time becomes a reconstruction
        and creation of reality. For Ricoeur it is this creative act of interpretation, which gives hermeneutics its
        critical and liberating potential. The critical instance is, in other words, in the reading, in our
        possibility to escape a historically given frame of understanding. Interpretation/ appropriation/ reading are
        thus compared to play, where the interpreting subject is continually creating a (new) world of meaning.
      


      
        Again, from a feminist standpoint we would like to point out what is immediately attractive about these ideas.
        They point to a possibility for a playful freedom in the creation of meaning, an imaginative dialogue based
        upon an interpretation which continually extends itself, through the openness of the text itself and the
        distantiation from any given reality.
      


      
        The question is, however, if there may not be some strings attached to the very membership of a ‘reality’, that
        severely limit this potential for playfulness, and thus whether Ricoeur himself may not remain a victim to a
        few ‘illusions of the subject’. To us there is something slipping away here, something ‘unreal’ in the midst of
        Ricoeur’s critical project. This becomes even more urgent as we approach some real subjects - as we will
        do later.
      

    

    
      Language and Reality - Sense and Reference


      
        Ricoeur does not, however, operate with the reading subject as a sovereign instance. Even though the author’s
        intention is no longer essential, the meaning of the text ‘remains’ within the structure of the text, when it
        distances itself from the event. It is this meaning - ‘the meaning which endures’ (Ricoeur 1981: 134) -
        that establishes the potential for interpretation.
      


      
        It is precisely this meaning, which is embedded in the text itself, which enables Ricoeur to anchor
        hermeneutics to a form of objectivity. By making the text into an autonomous structure, he makes
        possible an analysis on two levels - a movement between the text’s immanent linguistic sense and its
        reference.9
      


      
        On the first level a text can be regarded as a closed system, screened and suspended from the world in an
        abstract system of signs, whose sense is given exclusively in their relation and contrast to each other. As a
        closed system of signs a text can, therefore, be understood as a pure structure of
        signification - without reference, or ‘devoid of proper meaning’ (Ricoeur 1981: 153). At this abstract and
        objectified level it is possible to treat the text as ‘language’, and to make it the object of analysis
        according to the rules of structural linguistics. For Ricoeur this constitutes the level of explanation.
      


      
        On the other level, the text opens itself to the world by saying something about something, i.e. by
        referring to a reality outside language. It is through this reference that the text trandscends its ‘enclosure’
        and returns to the world, and thus (re)constitutes itself as meaning. It is therefore at this level that
        interpretation actually takes place.
      


      
        The interplay between these two levels seems to be that, although we may not choose what the text signifies in
        its linguistic sense, this structure of signification still lends itself to being open for (new) references. At
        the same time, the meaning of the text in the form of what ‘world’ it refers to, is always mediated by
        the text as a system of established signs, an objectified structure of language.
      


      
        To Ricoeur, the structural level of explanation is therefore a necessary element in interpretation, but
        it must be articulated with a level of understanding where the text returns to the world and constitutes
        itself as (new) meaning. Through this articulation Ricoeur wants to restore the link between explanation and
        understanding, the two concepts which Dilthey separated and which never found each other again:
      


      
        If... we regard structural analysis as a stage and a necessary one between a naive and a critical
        interpretation, between a surface and a depth interpretation, then it seems possible to situate explanation and
        understanding along a unique hermeneutical arc and to integrate the opposed attitudes of explanation and
        understanding within an overall conception of reading as the recovery of meaning (Ricoeur 1981: 161).
      


      
        It is thus the articulation between language and reality itself (or between sense and reference) which becomes
        the constitutive aspect of Ricoeur’s critical hermeneutics. This marks the transition from a semiotics
        which is limited to the interplay between signs, to a semantics which concerns the use of language
        in the world.
      


      
        This sounds exellent, like music to our ears. This is the point, however, where we run into trouble. The
        problem concerns the very link between these two levels - between the text as a closed structure ‘devoid
        of proper meaning’, and the text as a ‘meaningful’ structure which is open to the world. Or, to put it more
        precisely, we have a problem in holding on to a separate level of ‘explanation’ where meaning is
        suspended.
      


      
        This distinction between a linguistic level of ‘meaningless’ contrasts and a level of meaning concerning
        language in use, is of course not new, but goes back to Saussure and the distinction within structural
        linguistics between ‘langue’ and ‘parole’. Structuralism, however, does not establish a
        direct connection between these levels - language as an abstract system of signs remains closed, and does not
        affect the concrete formation of meaning ‘in the world’. It is exactly at this point that Ricoeur wants to
        ‘open’ structuralism, and make structural analysis a precondition for interpretation. Our problem is whether
        this is in fact possible, whether one can ‘use’ an abstract linguistic level to ‘explain’ the formation of
        meaning, without at the same time implying that formal linguistic oppositions in themselves are (or become)
        meaningful.
      


      
        At this point Ricoeur is not particularly clear, and we find his argument partly self-contradictory. This is
        noticeable not least in his critique of Lévi-Strauss’s structuralist analysis of myths, where he
        actually appears to be opposed to an explanatory model based upon a text level which is ‘devoid’ of
        meaning. Consider the following argument:
      


      
        
          ... even in the most formalised presentation of myths by Levi-Strauss, the units, which he calls ‘mythemes’
          are still expressed as sentences which bear meaning and reference.
        


        
          ... the kind of language game which the whole system of oppositions and combinations embodies, would lack any
          kind of significance if the oppositions themselves ... were not meaningful oppositions... (Ricoeur
          1981: 216, our italics).
        

      


      
        This would appear to support our objections. The question is then: what remains here of Ricoeur’s ‘meaningless’
        text level and how can it be used at all?
      


      
        To get closer to this problem we shall look into Ricoeur’s own analysis of metaphor as mediating between
        language and reality. In his terms, the articulation between language and the world is based on the word
        as an element in a metaphorical process. Signs become words through expressing themselves in discourse, i.e. by
        transgressing the boundaries of language and referring to something. This referential dimension ‘the
        power to describe’ - is the very basis for the connection between language and reality.
      


      
        Metaphonsation may be described as a semantic innovation where the sign/word is infused by new meaning by
        opening itself to new references - new ‘realities’. Metaphor implies a leap in meaning through
        similarity, when something is said to be ‘as if’ something else. This innovation is, however, only
        possible as a form of violation against an already existing linguistic code. As we understand Ricoeur, the
        metaphorical process is both bound and free, both closed and open, it exists in a field of tension between
        language (system) and the world (act, event, experience). This process is cumulative: after use, the word
        returns to language as a sign, but now also as a carrier of accumulated meanings, which
        in turn become a source for new linguistic codifications.
      


      
        The word as metaphor, therefore, becomes what we might call a ‘courier’ between language and reality, or as
        Ricoeur expresses it: ‘a trader between the system and the act, between the structure and the event’ (Ricoeur
        1974b: 92). This process establishes on the one hand the polysemy of language, and on the other, it
        produces a meaningful world.
      


      
        The question is, however, whether this traffic of signs does not actually dissolve the whole distinction
        between sense and reference, between the structure of signs and the creation of meaning. The case seems rather
        to be that a secret tunnel, an underground passage, is being created which reveals an intrinsic
        connection between the structure of signification (in language) and the universe of meaning (in the world).
      


      
        If this is correct, the critical potential within hermeneutics may not consist in the attempt to isolate an
        abstract structural text level which is ‘devoid’ of meaning. The case may be the exact opposite, perhaps we are
        here confronting a form of hidden meaning in language itself, disguised as ‘meaningless’ oppositions? In
        other words, in the last instance maybe language includes some kind of ‘subjective’ objectivity, which, because
        it does not appear as meaningful, avoids interpretation - and thus critique?
      

    

    
      Metaphor and Symbol - Language and Desire


      
        We are now approaching the core of our problem. If language and reality mutually constitute each other through
        a process of metaphorisation, by which (new) meanings are continuously being created, what kind of
        limitations might be presumed to inhere in this process?
      


      
        Are there some forms of ‘tradition’ or ‘pre-understanding’ which escape the critical and creative
        process of interpretation that Ricoeur indicates, and which act as a barrier against new metaphorisations, and
        thus new meanings? Are there areas where language - and texts remain enclosed in their given structure,
        and are neither open for, nor point towards alternative ‘worlds’? In other words: are there linguistic
        structures of signs which function as objectified meanings?
      


      
        We suggest that gender is such a basic element in the formation of meaning, where metaphor is bound to
        an already existing semantic configuration, which can only be surpassed with great difficulty. To illustrate
        what we have in mind, we will again make use of some of Ricoeur’s concepts, namely his distinction between
        metaphor and symbol.
      


      
        For Ricoeur, what he calls the ‘surplus of meaning’ of metaphors, belongs to the order of language. That is,
        metaphor is in the last instance a linguistic phenomenon, the function of which is ‘to
        shatter and to increase our sense of reality by shattering and increasing our language’ (Thompson 1981: 51) In
        contrast, symbols represent a potential for meaning which has its origin in a ‘pre-linguistic’ field.
        The polysemy of symbols draws upon and refers to an unconscious, non-linguistic, ‘archaic’ world of experience,
        and is thus open to the discourse which has been the domain of psychoanalysis, and which Ricoeur calls ‘the
        semantics of desire’: ‘... metaphor occurs in the already purified universe of the logos, while the
        symbol hesitates on the dividing line between bios and logos. It testifies to the primordial
        rootedness of Discourse in Life’ (Ricoeur 1974b: 59).
      


      
        Life is however - as we know it - a gendered experience. Here we are not only considering the fact that the
        human subject has its life structured as a culturally gendered person, which provides for different horizons of
        experience. What we have in mind is of an even more fundamental nature, namely that within most - if not all -
        cultures, the primary human experience, the first ‘other’, the first object, is a gendered object - a
        woman.
      


      
        This basic structure of experience, which might be assumed to constitute the ‘bottom line’ of (at least our
        own) culture, has until now received very little attention as an epistemological challenge. Admittedly this
        relationship has been duly recognised within psychoanalysis, particularly within the field of object-relation
        theory (Klein 1957; Winnicott 1971; Chodorow 1978). However, it is with Dinnerstein (1977) that this basic
        relation has first been brought to attention as a general structure of cognition, as something which pervades
        our total understanding and construction of reality.
      


      
        We will not go into the details of Dinnerstein’s argument in this context. It is sufficient to point out that
        as long as the encounter between the ‘subject’ and the world - the actual constitution of the self in relation
        to others - is mediated through the female sex, this is an epistemological point of the first order.
        This ‘fact of life’ does not only place gender on the agenda as a general structure of experience, it also
        suggests that this gendered experience must necessarily be ‘distorted’, because it situates men and women in
        fundamentally different positions within a symbolic universe.
      


      
        A prime example of this symbolic order is the almost universal symbolic association of femininity with
        food.10 This is not
        only a form of tacit knowledge, it is also a phenomenon which is expressed within language, through a series of
        metaphorisations. We also find similar primary codifications of femininity related to concepts about bodily
        care and warmth, and connected in particular to ideas about openness and availability.
      


      
        It is possible that in the last instance all metaphors are symbolic (in Ricoeur’s
        sense), i.e. that they have an underlying and hidden link to such a primary (and gendered) life experience. In
        other words, we are not so sure whether the semantics of desire and the semantics of language are so easily
        separated. At least, we will assume that there are some metaphors which are more profoundly connected to such
        an unconscious ‘primordial experience’ than others. They evoke some kind of gut feeling. They may be said to
        constitute the deep structure in a chain of signification - a sounding board from which other,
        additional elements of meaning draw their value and strength.
      


      
        Such deep metaphors, and the structures of language that are built around them, will be our main
        concern. We suggest that these are gendered structures, and that through their ‘power to describe’ they
        produce a gendered reality - and thus a gendered understanding. We also suggest that these metaphorisations
        basically concern femininity, and that women thus become framed and ‘inscribed’ within language in a way
        in which men are not.
      


      
        If this is correct, the critical distance that we can achieve using Ricoeur’s form of text interpretation, is
        in itself a distance with a gender difference. If women ‘reside’ in language and are metaphorically ‘spoken’ in
        a way different from men, this means that the texts of our culture already contain a ‘genderedness’,
        inscribed into the structure of language itself, which may be very difficult to transcend, both for women and
        men.
      


      
        This would mean that the purely structural level of explanation which Ricoeur appears to consider unproblematic
        and governed by the ‘objective’ rules of linguistics, is precisely that level where tradition and prejudice are
        so densely inscribed that we ‘belong’ to them - without distance.
      


      
        If this is the case, where do we find the critical distance? From what standpoint is it possible to interrupt
        this belonging ‘in order to signify it’? Through what language can one deconstruct language? Is it possible to
        escape that pre-understanding which language itself has codified? And if so, will the ‘subjective position’ of
        women be the base of such a deconstruction, or is it on the contrary the feminine subject that is least
        able to transcend the traditions of language?
      

    

    
      A 'Sexy' Text


      
        For further exploration we, as anthropologists, prefer to work with an empirical example - a text for
        shared interpretation. Through this text we will try out the critical position which we have started to
        explore, a position which is situated ‘inside’ the text and language itself, and examine
        whether this immanent interpretation points towards ‘a possible world’.
      


      
        The situation which we have chosen for this objective, is this: a married couple, living in the west of Norway,
        are having a consultation with a psychiatrist. The occasion for this is that the husband has suffered a mental
        breakdown, and he has been referred to a therapist for the treatment of his symptoms. He is a captain in the
        merchant marine, and he has drunk himself into a stupor at work and been sent home. The wife, who is our
        source, explains that she accompanied him to the psychiatrist in order to help him. We never got to know how
        she planned to do this. The situation developed very differently from what she had expected. But what we have
        to pay attention to so far is that this is not an occasion for family therapy. It is a problem of
        alcoholism and not a marital problem which is on the psychiatrist’s agenda. Then this happens (we quote the
        wife): ‘At the psychiatrist’s my husband said what a sloppy and filthy housewife I was. That he had to wash the
        refrigerator every time he came home from sea. That there was rotten food littered all over the place.’
      


      
        This is not true, and she is shocked that her husband can bring himself to say these things. In the same
        instant she realises that the psychiatrist believes him. She experiences the situation as follows: that she is
        now under suspicion for being both the reason for her husband’s abuse of alcohol, and the one who
        is in need of treatment. She is stunned, unable to defend herself, and gives up. She defines the situation as
        ‘hopeless’. ‘There was nothing more to say...’ She has effectively been silenced.11
      

    

    
      Text and Context


      
        There are two phenomena that concern us here: the husband’s lie and the wife’s silence. Lying and
        silence do not usually receive much attention as cultural phenomena. But what kind of cultural secrets are
        hidden in the loss of the ability to defend oneself, i.e. silence, in response to a lie?
      


      
        Our primary interest is the woman’s silence in the wake of her husband’s accusations. But what it is
        possible to lie about - in a hermeneutical sense - is also interesting. What kind of lies is it possible
        to get away with? An hypothesis about the premises for successful lying may be that a statement which is
        ‘false’ in an empirical sense is ‘true’ in the sense of being ‘probable’ at a more general cultural level. In
        other words, we have to find a connection between the lie and the silence.
      


      
        The situation to which we have referred belongs, of course, to a context. We were acquainted with some of it,
        and the reader should also have at least a sketch of the background. This is necessary
        in order both to avoid the illusion of context-free data, and also in order to present the reader with a fair
        opportunity to undertake her/his own interpretation, and contradict ours, as the case may be.
      


      
        The woman is employed full-time, she is politically active, and she is the mother of three teenage children.
        Her home represents an exceptionally high standard both in aesthetic and hygienic terms. She is strikingly
        handsome, and socially she is very conspicuous: her position in the local community is located at the
        crossroads of admiration and envy, in a rather strong mixture. Her husband is a long-term commuter, and is away
        for approximately six months at a time. She informs us that the marriage is problematic, and focused on the
        precarious handling of the husband’s jealousy. He has taken extensive measures to control her, and is convinced
        that her political and other activities, including her job, are a decoy for sexual promiscuity. Her main
        concern is to prevent their marital problems from becoming public knowledge, and she is engaged in a
        tit-for-tat struggle against his attempts to ‘unmask’ her.
      


      
        Let us consider this man as an author. He produces a text, and in a certain sense it is legitimate to say that
        this text opens a new world of interpretive possibilities, namely, in the sense that he does something which
        redefines the situation for all those present. Obviously some extensive cultural competence is displayed
        here, but what is he in fact doing? How is this performance accomplished? He lies, we know that. But in
        what sense is this interesting? As a moral matter, not particularly (in any case not in this context). His
        lying is interesting for completely different reasons: it allows us to study his intentions, as well as his
        cultural know-how and creativity. And his lie is important because it gives depth and meaning to her silence.
      


      
        There is, however, also another matter which attracts our attention. One of Ricoeur’s main points is to show
        how the text liberates itself from the subjective intention of the author. The autonomy of the text implies
        that the world of the text can explode the world of the author. But this is exactly what does not happen
        in this case. The husband’s intention is obvious: he wants to redistribute guilt and responsibility for his
        symptoms. And this he accomplishes. True, his text ‘explodes a world’ - but it is not his own. This feat
        is performed vis-à-vis two ‘readers’ who each in their own way respond to the text’s ‘imaginary
        variations’, in Ricoeur’s terms. Two readers who by way of their responses contribute to realising the
        interpretive possibilities of his statement.
      


      
        In order to understand the man’s creative performance, it might be helpful to look at his behaviour as a
        process of metaphorisation. As already mentioned, it is the polysemy of words which makes metaphors possible. This polysemy rests on an associative and not a lexical level. But it is the context
        which actualises this potential. As Ricoeur says: ‘... even if the meaningful effect which we call metaphor
        is inscribed in the word, nevertheless the origin of this effect lies in a contextual action which places the
        semantic fields of several words in interaction’ (Ricoeur 1981: 169).
      


      
        Let us add: metaphors are never true in the so-called literal sense. That is why they work. A person is not a
        pig, for instance. And yet: metaphor is thus a cultural particle which gives an abundance of information in
        concentrated form. We are working with statements that may be analysed like a work of art, or poetry. We are
        involved in a play with the unexpected within the margins of possibility, where the limits are constituted by
        the restrictions on intersubjectivity which is embedded in the hermeneutical situation.
      


      
        This situation is always contextual. One of our problems with Ricoeur is precisely that he does not
        pursue his own emphasis on the importance of context. It is also very difficult to see how he distinguishes and
        moves between analytical and contextual elements, his method for situating a ‘text’ within its context, and his
        use of this ‘reference’ to elucidate the text. It is possible that there are some problems here which he does
        not encounter, because he avoids empirical challenge. But it is also possible that we do not see what
        Ricoeur in fact does, because he does not present us with the opportunity to study an example of interpretation
        in practice. For these reasons, the critique of Ricoeur’s project which we attempt to develop will have to rely
        on a certain amount of inspired guesswork.
      

    

    
      Metaphor - Poison, and Poisoned Metaphors


      
        Our next step is to perform the act of ‘distantiation’ which is to liberate the text from its immediate
        belonging to a situation. We will pretend that the husband’s statement is a myth, a fairy tale, constructed
        around ‘rotten food’ as the effective metaphor. Thus, we will approach the text as a kind of ‘objective
        structure’. But we will not treat it as a system composed of units ‘devoid of proper meaning’. We will
        not permit such a ‘liberation’ without at the same time keeping in mind the deep structure which, in our
        opinion, is precisely what makes the metaphor possible.
      


      
        The husband’s potential for metaphorisation, his playground, is bound up with the ‘primordial experience’ which
        associates femininity with food. This ‘deep metaphor’ is his raw material. This experience structures
        his language and forms the sounding board for his audience. And this shared pre-understanding is, of course,
        also the premise for our appreciation and interpretation of the text as such -
        even in its ‘free’ condition.
      


      
        This ‘liberated’ statement, the ‘myth’, contains a senes of elements which give rottenness its power of
        association. The basic structure for both the metaphor and the statement as a whole consists in combinations of
        and a play upon oppositions such as ‘good/bad’, ‘pure/impure’, ‘close/distant’. Conditions are thus prepared
        for a structuralist approach, this analytical operation which, according to Ricoeur, lies at the level of
        explanation. What we will do, however, is to elaborate these distinctions, in order to indicate that
        they work as contrasts precisely because they are meaningful - they already carry implicit references.
      


      
        As anthropologists we are aware that cultural distinctions are the very stuff of meaningful order. In a certain
        sense, one may say that what culture is really about, is the categorisation and sorting out between the
        continuous phenomena of experience, creating order out of chaos by maintaining boundaries, and distinguishing
        beween the pure and the impure, the sacred and the profane (Douglas 1966).
      


      
        As cultural categories, ‘rottenness’ and ‘food’ imply a differentiation between waste and nourishment, a
        distinction between that which one keeps away from oneself and that which one makes a part of oneself. In this
        respect, what is rotten is not threatening as long as it is kept at a distance and in its place (in the
        dustbin, for example).
      


      
        The notion of rotten food, however, establishes an association which implies the breakdown of this barrier, and
        turns rottenness into something which is more than just generally unpleasant. We are no longer talking about
        chaos and dissolution which is under control. On the contrary, the impure has invaded the pure, which is the
        food. This is a clear case of pollution. Moreover, food is, by definition, a substance which is meant to cross
        the boundary between the body’s outside and its inside. This inside connotes the self, which in our culture is
        sacred. In terms of cultural hygiene and self-preservation, the food in this tale is sickening, lethal. It is
        poisonous.
      


      
        However, since food is also a product of work, and thus a social category of the utmost importance, it is
        unavoidable that the concept of food also carries strong moral connotations. What we are served here, so
        to speak, is not only a hygienic, but a moral problem. This is poison, also in a moral sense.
      


      
        Next, this potential blessing (food), which now has become evil, then becomes associated with yet another
        (potential) blessing, namely the return from sea. We will now interrupt the analysis, to present some
        ethnographic detail. The return of the sailor is a very important occasion in the family, and it is an occasion
        for celebration, where preparations are called for on both sides. The actual encounter
        takes the form of a gift exchange, where the gift of the wife usually consists in a previous house
        cleaning of extensive character, and an elaborate dinner. We may note that this information,
        which is not insignificant in order to understand the metaphor, is absent both in the husband’s ‘text’ and in
        the situation at the psychiatrist’s. This is, again, context, which we are acquainted with through our
        membership of Norwegian culture, and through our studies of sailors’ families.
      


      
        At one level it is possible to interpret the message ‘rotten food upon arrival’ as denoting a wife unprepared
        for his return, perhaps a family that has forgotten all about him. But the connotations in the text go far
        beyond the lack of a welcome (which in itself amounts to an experience that would be hurting to the
        point of despair from a sailor’s point of view. A vivid imagination is not required to understand that this
        must be so).
      


      
        The really luscious potential of the ‘rot’ is that it refers to a process which has taken place previous
        to his arrival. This rotten food is not to be apprehended as a trivial accident, a mere oversight in a
        refrigerator occurring at an inconvenient time. Besides, the mess is Tittered all over the place’, as we will
        bear in mind. Our associations are tuned to decay, to neglect of duty, to filth, sloppiness and
        irresponsibility - as a characteristic of the household when he is not there.
      


      
        Further, we may notice that he does not need to mention who is responsible for the rot. This is self-evident, a
        detail which in itself is noteworthy. But this is not all that is conveyed. The rotten food is not simply the
        responsibility of the wife. This substance sticks to her as its producer - the rottenness becomes a
        characteristic of her as a person. With a few sentences this man proclaims his wife to be a pig, and he
        is well under way to establishing a position for legitimising his own abuse of alcohol and the neglect of his
        duties, by making this a function of his wife’s violation of her obligations in the home, and thus of their
        marriage. This betrayal takes place while he is at his post - away from home and family, and all good things in
        life - to be the family’s breadwinner. This has the true ring of martyrdom.
      


      
        With this apparently simple move, the character of the wife is transformed and fixed. She is merged with the
        food she is presumed to offer him. As his homecoming - and as the food - she is transformed from potential
        goodness into actual badness. She becomes inedible, right before our eyes. She is poisonous.
      


      
        The husband might of course have conveyed a similar message by simply saying: ‘This woman poisons my life’. But
        we are amased at how much less effective this would have been, compared to what he actually does. It seems that
        such an assertion in a metaphorical sense lacks a proper reference. It is slightly
        trivial. (Alternatively, such an assertion might be understood literally, but with a reference. In that
        case we would be faced with an accusation of attempted murder. This is hardly the point here.)
      


      
        This man is not trivial. He refers to something which might have been the case: a possible life
        world, for example, a woman who is not a particularly busy houseworker. To use Ricoeur’s words: ‘What gives
        rise to understanding is that which points towards a possible world, by means of the non-ostensive references
        of the text’ (Ricoeur 1981: 177). It would be a mistake not to appreciate the quality of the man’s performance.
        Nice work.
      

    

    
      Explanation, Interpretation and the Problem of Power


      
        Before we proceed in our attempt to understand this situation, we must now turn to the question of how
        we have handled the relationship between explanation and interpretation, the two different
        analytical levels in Ricoeur’s presentation. We have approached the man’s statement as if it were an autonomous
        text, and to some extent related to it as if it were an ‘objective structure’. But only to some extent. We
        started out by placing him (and ourselves) in a specific interpretive framework, which, admittedly, is of a
        general and abstract nature. But we have also interrupted ourselves and supplied additional information when we
        found it necessary in order to understand what he is talking about. Our quest for the meaning of what he
        says, has made it imperative to keep continuously updated as to his reference - including the reference which
        is embedded in the structural oppositions which he makes use of.
      


      
        The question then is: What is left of the ‘objective level of explanation’ in Ricoeur’s sense? To us it seems
        that an approach of this nature can be analytically useful - but only to the extent that we violate the
        semiotically ‘pure’ oppositions of language, and bring in contextual elements which according to Ricoeur belong
        to the level of interpretation.
      


      
        It appears that the notion of a ‘pure’ level of explanation is a handy tool, provided that one does not quite
        believe in it. And the position for ceasing to ‘believe’, is probably when one acknowledges that every
        conceivable text, and every reading subject, qua a scientific/hermeneutical entity, is gendered
        in an objective sense.
      


      
        To elaborate: the subject is not only interpreting, it is also interpreted. Both as a ‘reader’ as well
        as an ‘author’ of possible life worlds, the subject is structured through the pre-understanding of others: the
        subject ‘reads’ a ‘text’ through others’ ‘reading’ of the subject as ‘text’. It appears that Ricoeur’s
        innovation, which attempts to place the subject at the end of the hermeneutical process,
        contributes to creating some illusions about the range of ‘possible worlds’, and who is able to express what
        through language.
      


      
        There are two points in this. If we perceive the subject as a pre-defined - and metaphorically fixed - entity
        from the start, then we must attend to the possibility that interpretation always precedes explanation.
        Moreover, a view of the subject as a ‘general’ category, implies that all subjects inhabit the same type
        of position as participants in a discourse. We doubt whether this represents a legitimate epistemological
        standpoint. Admittedly, Ricoeur points out (with reference to Freud) that what subjects have in common is that
        ‘no one is master in his own house’. But surely, this does not imply that one may not be master in some one
        else’s?
      


      
        We find that a problematic relationship between power and language emerges from Ricoeur’s analytical approach.
        This points to the theoretical possibility that not every subject is granted the opportunity to speak. There
        may be positions in a discourse which cannot be articulated, and which therefore will escape Ricoeur’s
        explanatory model by not emerging as text. The relationship between language and power presents us with
        the unsaid as a possible hermeneutical category of a somewhat different order than the said. But
        how is it possible to hear what is not articulated, and to read a non-text? This is quite a challenge to
        hermeneutics, and a task which yet again suggests that interpretation of reality constitutes the point of
        departure of epistemology. This brings us back to the problem of her silence.
      

    

    
      'Reading as the Recovery of Meaning'


      
        We will now change focus from the issue of metaphor, and what we have called text (the husband’s statement) and
        go back to the situation. We may regard this situation as a form of discourse where we can make use of
        yet another of Ricoeur’s concepts: the notion of ‘triple reference’. Reference includes a ‘thing’ - a ‘you’ -
        and an ‘I’. The triad in this particular situation consists of three different positions represented by three
        different persons. The wife is the ‘thing’ the man refers to, she is the ‘food’. The psychiatrist represents a
        ‘you’, while the wife is also a kind of ‘you’, she too is a reader. When we focus upon how these two readers
        understand what the husband says, it becomes clear how the metaphor is fixed, to use Ricoeur’s expression,
        through the way it is understood by his audience. And what goes on between them is indispensable as a
        contribution not only to ‘interpret’ the metaphor, but also to ‘explain’ it. (Regardless of the fact that it
        would hardly have been worth while trying to deconstruct the metaphor if it had not been for the effect.)
      


      
        The psychiatrist’s reaction indicates that the ‘world’ which is revealed through the
        husband’s assertion is recognisable as a ‘possible world’ for himself. The associations now surrounding the
        wife appear to constitute a clinically acceptable explanation of the husband’s breakdown. And the understanding
        which is created does not have to pass through a verification of what actually is occurring, for instance in
        the fridge. The reaction tells us that the mere suspicion of bad housekeeping makes her into a likely danger
        also for mental health. It is interesting to note that these domestic matters, which are not supposed to be of
        public concern, can at the same time be made public with such credibility, without a trace of
        evidence.12
      


      
        It is evident from the psychiatrist’s reaction that the husband has succeded in activating an implicit
        cultural consensus. A nice ‘hermeneutical arc’ appears between sender and receiver. And something is
        revealed here which pertains to the essence of ‘pre-understanding’: what ‘Dasein’ (see above, p. 000, and this
        chapter, note 6) or ‘belonging’ is to these historical persons in their hermeneutical situation. An important
        exchange is taking place concerning the very grammar of the gender relationship.
      


      
        What the husband says, what the psychiatrist believes, and what the wife knows - constitute a discrepancy as to
        the perception of reality. This discrepancy, however, cannot be explained in terms of a
        misunderstanding. On the contrary, this discrepancy is made to disappear, it dissolves into nothing. We
        suggest that this strange phenomenon is an effect of ‘belonging’, in terms of a cultural consensus as to this
        ‘grammar’ of gender. On a deep level, these three persons understand each other perfectly well.
      


      
        The wife, however, does not only know this grammar. When she becomes stunned by her husband’s cultural
        know-how, we do not believe that this happens exclusively because she immediately understands what he wants,
        and is shocked by what he is doing. She is paralysed because she finds herself situated within this
        structure of meaning, as a part of it, in a way in which neither her husband nor the psychiatrist are.
      


      
        If this is true, we may well ask what might be the relationship between ‘belonging’ and ‘distanciation’ to this
        woman, in this context. What is more, we may have to answer the same question ourselves. To illustrate what we
        have in mind: something strange happened in the situation when the wife told us her story. The fact is that we
        know nothing more about what happened at the psychiatrist’s than what has already been said. We did not ask
        for more. Additional questions appeared redundant, as if everything had already been said. Her short
        description apparently also activated our pre-understanding to the extent that we suffered a momentary loss of scientific distanciation. Thus we can include some additional
        subjects who are enclosed within the same cultural consensus: a couple of anthropologists. (We consider the
        fact that the husband is lying, and that the psychiatrist did not know this, as supportive of our argument.)
      


      
        We would like to suggest an exercise such as placing ourselves in the woman’s position, and from there
        intervening so that this consensus would be shattered. That is, to make an alternative interpretation of the
        ‘text’ that would actually explode the author’s intention. We would like to have seen a ‘world’ opened
        which would have been more compatible with this economically independent, active, socially concerned, and in
        many ways quite courageous woman.
      


      
        Such a task raises the question whether distanciation is at all possible. We may approach by asking what
        kind of new knowledge is involved, if any, in the situation we have been describing. The case seems to be
        hermeneutically closed: explanation coincides with interpretation, which merges with a general
        pre-understanding, which is identical to the author’s intentions, and so on. Is there any novelty at all
        involved in this? Where is the entrance - or exit?
      


      
        We acknowledge that this event has been rather significant to us both in our capacity as social scientists, and
        also as a most disquieting example of the problem of self-reference. This messy encounter between femininity
        and food, has made it impossible for us to overlook that there are certain links which point towards our own
        sex - to our relation to men. This issue is of far greater importance than indignation about a husband who is a
        liar and a psychiatrist who is an idiot. Moreover, the fact that we knew that this man was lying, is the very
        premise for our discovery of the sense in which he was speaking the truth.
      


      
        If we try to complete the task of intervening on behalf of the wife, our immediate reaction would be to try to
        disclose the lie. But this was precisely her reason for remaining silent: she could not disprove what her
        husband said. But what if she could? Would this open up new possibilities for interpretation, would any
        alternative result from the demonstration that the fridge is clean, and that she therefore is a good and
        respectable woman? Does this not in fact amount to accepting the premises and the consensus which is the origin
        of the problem? As far as we can understand the measure of distantiation, creativity or vision in this form of
        protest is small indeed.
      


      
        It appears that the task cannot be performed without uncoupling the basic elements in the myth itself, i.e, to
        interfere with the contrasts which ‘make sense’. If so, something should have been said to the effect that
        whether the fridge was clean or filthy - whether there was rotten food littered all over
        or not -this would not justify any behaviour on his part that jeopardised the ship and the lives of his crew.
        She might have pointed out that even if she was the most monumental pig in history, she would still maintain
        that his abuse of alcohol is his responsibility - and not hers. But if she had created such a text, the
        question still remains how it would have been read.
      


      
        We believe that there are important reasons why she remains creatively impotent. First, it strikes us that she
        is involved in a self-contradictory project. She wants to defend herself against a husband who is trying to
        destroy her, and at the same time she holds herself responsible for saving the marriage. This is a classic
        double bind, a position where one cannot ‘move’. Second, it is not unlikely that she in fact accepts the
        accusation of being a traitor, because she is a relatively independent woman. That is, she agrees
        that women’s independence is identical with betrayal. (New exercise: prove her wrong.)
      


      
        Being enmeshed within a consensus must imply that there are subjective interests involved in maintaining
        that consensus. These interests may be of an existential nature. If we pursue this line of thought, we are
        provided with yet another reason for her to keep silent. There is one aspect of the link between food and
        femininity which stings the self most profoundly. There is more at stake here than belonging to a
        category of persons who are held responsible for food and health. This link pertains not only to ‘feeding’
        others, but to women being food for others, i.e. being ‘food-like’. From this perspective, defending
        one’s ‘edibility’ may appear as identical to defending one’s self.
      


      
        She may have perceived the situation in such terms that a protest, a counter-attack, would have made her even
        more ‘inedible’ - and she would thus have contributed to support and strengthen her husband’s
        assertions. Consequently, only by remaining silent is she able to save fragments of her dignity as a woman.
        From this perspective, her silence expresses a form of cultural competence which consists in knowing when
        self-protection dictates retreat.
      


      
        This interpretation of her silence is a clever move - in the hermeneutical sense. Nevertheless, it brings new
        problems to the fore. If it is true that silence is a correct response and a necessary defence of (a culturally
        defined) femininity - a self- what kind of problematic relationship is then created between ‘identity’
        and ‘critique’?
      


      
        A possible hypothesis is that women’s critical potential expires when ‘womanhood’ is threatened. We should,
        however, ask whether there is an alternative to this cul-de-sac. But what would be her alternative to an
        un-critical self-defence?
      

    

    
      Language, Distance and Feminist Critique


      
        We obviously need a kind of distantiation which is something more than an ‘appropriation’ of the text. To
        disclose a new possible world in this case, we need to create a position which is critical to the
        very foundation of the hermeneutical ‘immanence’ in which we are situated. From the logic of the argument, we
        have to concede that such a position, by necessity, will also have to be self-critical. From this point
        we will have to face the issues of the relationship between ideology and science, between self-defence and
        change, between solidarity and critique.
      


      
        On the assumption that our previous interpretation of the woman’s silence makes sense, there is still the
        question of what is achieved by defending her premises for acting the way she does. Will our support be
        helpful in providing space for alternatives and change? The answer seems negative. On the contrary, our
        argument forces us to conclude that anyone who is enclosed within the consensus that shapes this ‘text’ will
        find it hard indeed to get out. We would probably have acted in the same way.
      


      
        At this point suspicion arises about the value for women of a feminist epistemology which defends women in the
        capacity of being ‘inscribed’ within this type of text. What alternative worlds are emerging from
        notions such as ‘women’s culture’, for instance? It seems that we have got tangled up in the choice between
        pest and cholera. We may understand her position, by recognising the hermeneutical ‘immanence’ which
        closes around her and shuts her up - while at the same time we know that her premises are useless as a
        standpoint for critique, in the sense of producing an alternative. Or, we may criticise the premises,
        and hence her behaviour, soften the element of sexual determinism which is lurking in the shadows of our
        argument, and thus let her down - and probably lie about ourselves.
      


      
        Or is there a third position, from which it is possible to criticise her premises and still
        support her? In such a case, what might be the source of this criticism, and what would provide a
        reference which might be both a linguistic and a cultural possibility? From what kind of cultural raw
        material should this critique gather its potential?
      


      
        Let us suggest a different hypothesis: the woman’s silence is not identical to accepting the premises,
        the ‘meaning which endures’ within the text. She does not perceive just one possible world - she
        perceives two. There is a crack in her consensus: she does not agree that rotten food spells rotten
        woman. She remains silent, but she does not consent. If this is correct, her problem is of an altogether
        different order. Her ‘alternative world’ lacks language. She has nothing to refer to, no possibility to
        ‘project’ or ‘fix’ anything which can compete with the prevailing interpretation of
        reality. She has no access to metaphors which might put her on an equal footing in this contest for a different
        paradigm of meaning. On the contrary, she appears to be metaphorically prejudged and pre-determined. As opposed
        to her husband, she, as a metaphoric category is ‘finished’, enclosed, filled to the brim with meaning. This is
        what gives her husband the opportunity to play - while she is played.
      


      
        The whole discourse demonstrates how his behaviour as a subject occurs at her expense. His semiotic freedom is
        quite extensive, because hers is not. These two subjects, in other words, are not merely different, they
        exist as different semantic positions. One may wonder whether Ricoeur has thought of such a possibility?
      


      
        If it is true that femininity in our culture is enclosed and ‘finished’ as a metaphorical construction, and
        that our case is an example of this, it will be very difficult to maintain an epistemological position based on
        accepting language as a system of distinctions ‘devoid of proper meaning’. Rather, language seems to depend on
        bound structures of signification that are based upon a set of highly motivated signs.13 There is a ‘meaning which endures’
        which is objectified in language itself.
      


      
        An implication of this will be that it is precisely in the analysis of the ‘immanent’ structure of language
        that the true critical potential is to be found. The answer to the question of how this can be achieved is,
        however, by no means obvious.
      


      
        In this connection, it is appropriate to keep in mind that several representatives of modem feminist theory,
        inspired by a Lacanian concept of ‘the symbolic order’, seem to claim the feminine subject to be
        excluded from language, or represented by a void, a ‘lack’ (Mitchell and Rose 1982; Brennan 1989). Woman
        is situated ‘outside’ the symbolic ‘la femme n’existe pas’, in Lacan’s terms. This understanding seems to form
        the backdrop for those theories within French feminism which want to reconstruct, or reclaim this
        ‘un-represented’ femininity by making women’s silence speak, through a genuine female language or ‘ecriture
        feminine’ (Marks and Courtivron 1980; Moi 1985).
      


      
        These theoretical positions thus seem to postulate that the relation of femininity to language (or the
        symbolic) is one of non-representation. A somewhat similar position is held by Edwin Ardener, who
        asserts that women’s alternative language and ‘models of reality’ are muted, and can only be expressed
        through different forms of representations from those prevailing within dominant symbolic language (Ardener
        1975).
      


      
        Although there are certain similarities between these positions and our own, there also seem to be some
        important differences. To us, they all appear to rest upon a view of language (or the symbolic) as a rather
        closed system, and moreover, that this system is relatively free from inherent
        contradictions. We suggest that both of these assumptions are incorrect, and that even the basic metaphors and
        deep structures of language will be able to contain openings and dissonances. Secondly, we are in severe doubt
        as to the possible existence of a ‘separate’ feminine language. Rather, we would link our argument to the
        notion of the polysemy of language, and assert that it is within this polysemy itself that ‘alternative’ forms
        of representation must be found.
      


      
        Still the notion of mutedness remains to us a feasible point of departure. From this perspective
        silence would appear as a most significant phenomenon, as an implicit revelation of the areas where the
        prevailing language can no longer cover a female world of experience. If women’s silence conveys the
        existence of a non-articulate, ‘alternative’ structure of signification, the possibility, by definition, also
        exists for the creation of new configurations of meaning. This leads us to the assumption that silence
        can speak, and that by looking at the tacit areas within language - where articulation seems impossible
        - we may be able to find the position for a critical interpretation.
      


      
        We have suggested two hypotheses. First, the woman’s silence contains the ultimate consent. And second:
        it contains an alternative - a protest. The two hypotheses appear to cancel each other out. How do we
        proceed from here? Is this a methodological challenge, with verification as the most important problem? Or is
        the implication rather a challenge as to the choice of theory about the feminine, gender and culture - a
        question of stand point? For the time being the two hypotheses must remain where they are - and give each other
        dirty looks.
      


      
        Apparently our argumentation has led us into a highly charged area in terms of epistemology, feminist theory
        and the politics of gender. For, if women’s identity and dignity depend on being spoken by men, any
        attempt at critical reflexivity will have to imply ‘a moment of distanciation’ from the female subject
        which our culture has created.
      


      
        In other words, emancipation could turn out to be almost identical to self-destruction. And a feminist
        critique may turn out to be not particularly feminine - and hardly ladylike.
      


      
        Notes


        
          	
            1. This is a slightly altered English version of the Norwegian
            article ‘En råtten tekst? Om kjønn, mat og fortolkning’ which originally appeared in Sosiologi i dag,
            2/1988. We wish to thank Sue Ellen Walters for her contribution to the translation.
          


          	
            2. The contribution of feminist theory
            to these issues is in itself extensive and includes a variety of traditions. From a philosophical point of
            view discussions are raised as to the gender specificity of knowledge and the understanding of reality
            (See, inter al., Harding and Hintikka 1983; Harding 1986). French feminists have focused on gender
            in relation to language, the symbolic and the constitution of subjectivity (for an overview, see Marks and
            Courtivron 1980; Moi 1985 and 1989). A growing body of feminist theory within anthropology (Ardener 1975
            and 1978; MacCormack and Strathem 1980; Ortner and Whitehead 1981; Caplan 1987; Strathem 1988), cultural
            history (Scott 1986; Bynum, Harrell and Richman 1986; Bynum 1987), theology (Fiorenza 1988), literary
            criticism and psychoanalysis (Dinnerstein 1976; Chodorow 1978; Eisenstein and Jardine 1980; Mitchell and
            Rose 1982; Bemheimer and Kahane 1985; Jardine 1985; Miller 1986; Brennan 1989), has also in different ways
            focused on language, symbolic structures, and cultural paradigms of meaning as genderconstructed.
          


          	
            3. See, for instance Wilson 1970, Bernstein 1983, Hollis and
            Lukes 1983. A lucid example is Carrithers, Collins and Lukes 1985. This text focuses on the relativity of
            the concept of the person in an historical and cultural context. The dimension of gender is quite
            simply missing from this enterprise.
          


          	
            4. As a scholar, Ricoeur provides a meeting ground for several
            philosophical and scientific traditions. Apart from placing himself within a hermeneutic discourse, he has
            been engaged in critical dialogue concerning the philosophy of language, structuralism, critical theory,
            psychoanalysis and symbolic theory. In this respect, he has a project similar in scope to that of feminist
            theory, transcending the boundaries of traditional academic disciplines.
          


          	
            5. For a sketch of the history of hermeneutics in relation to
            the human sciences see, inter al., Bauman 1978, Ricoeur 1981.
          


          	
            6. This concept which Heidegger calls ‘Dasein’, and which
            Gadamer and Ricoeur (in English translation) call ‘belonging’, constitutes an ontological category. Via
            this concept hermeneutics changes character from epistemology (theory of knowledge) to approaching ontology
            (theory of being). For a more extensive discussion of this shift, see Ricoeur 1981, ch.l.
          


          	
            7. Similar ideas may be found in the anthropological concept
            of culture, or at least in certain forms of anthropological cultural analysis, for instance Geertz’s ‘model
            of/model for’ conception of culture (Geertz 1973).
          


          	
            8. For a discussion of this extension, see Ricoeur 1981, ch.8.
          


          	
            9. This distinction was originally made by the German logician
            and philosopher Gottlob Frege. ‘Sense’ points to the ideal relation between signs within language itself,
            while ‘reference’ points to a reality outside language.
          


          	
            10. This association is not restricted to the general
            codification of women as persons who prepare and serve food. The symbolic connotations are more extensive
            than this, and include general cultural notions of women as food, as in themselves nourishing, caring,
            accommodating and edible persons. An interesting discussion of such symbolisation is found in Bynum 1987.
          


          	
            11. This example is from the research project ‘Sjøfolk,
            familie og samfunn’ (Sailors, family and society), which was carried out at the Work Research
            Institute in Oslo in the beginning of the 1980s. A more elaborate version of the
            context is to be found in Borchgrevink and Melhuus 1985.
          


          	
            12. The opposite seems to be the case when it is the husband
            who is the accused party, as for instance in cases of wife-beating. A woman will need neutral witnesses,
            and has to offer extensive proof to support her case. A couple of black eyes and broken arms will not be
            considered sufficient.
          


          	
            13. The concept of motivated, as opposed to arbitrary, signs
            is borrowed from Saussure. For an introduction to Saussurean linguistics, see Culler 1977.
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      The contracting and celebration of a Malay marriage is an extended sequence of ritual events in which there is
      considerable choice as to volume and elaboration, and choice between alternative symbolic expressions. Natives to
      the culture often express divergent views on details in the symbolic repertoire. Partly, they describe practices
      as ‘modern’ or ‘old-fashioned’, ‘urban’ or ‘rural’. Partly, they judge the arrangements in terms of quality and
      style. Partly, they opt for one type of arrangement or another because it is ‘good to watch’.
    


    
      I believe that this varied repertoire1 reflects differently experienced realities, and sometimes different ideological
      commitments. In the following discussion I see the different practices and evaluations not as ways of speaking
      about something ‘real’, but as a process that is real enough in itself, and lying at the core of gender identity
      management in a phase of rapid change and increasing social differentiation.
    


    
      My analysis tries to pursue two questions of more particular theoretical interest, questions which can only
      partially be separated. One is concerned with how information about personhood and relationships is processed and
      conveyed by the cultural practitioners. The other one is more specifically concerned with the hermeneutic status
      of symbolic analyses.
    


    
      Representing the Social and the Personal


      
        The concept of the person is subject to a broad debate in anthropology and related disciplines. One particular
        question within the broader debate is about how - and if - the concept of the person varies crossculturally
        (Schweder and Bourne 1984; Tesli 1990).
      


      
        It is a familiar feature in anthropology that symbolic expressions are seen as
        communication ‘about’ social matters, including the person as a social phenomenon. For regardless of
        anthropologists’ struggle to free themselves of what Geertz has characterised as the narrow functionalist stand
        (Geertz 1966), symbolic analyses continue to revolve around relationships (whether they obtain between humans
        or deities) and social and cultural lines of division.
      


      
        A symbolic analysis goes beneath and beyond the level of social roles and exposes the cultural material from
        which people’s gender images are built up. A symbolic order can be seen as a specific kind of information
        processing which tries to come to grips with the unspeakable, with phenomena which escape a commonsense
        discourse. Identity and social relationships are handled in symbolic terms not just because they are important
        facts which must be underlined, as was a tenet of functionalism, but because they are too close to be
        penetrable by explicit thought. In the same vein of reasoning, change and cultural meetings are puzzling areas
        which practitioners handle symbolically before they can subject them to analysis or commonsense descriptions.
        This begs a number of questions about how certain practices come to be conceptualised analytically as
        ‘symbolic’.
      

    

    
      The Saying and Doing of the Ritual and Symbolic Order


      
        The difficulties inherent in coming to grips with the analysis of ritual and symbols are largely rooted in
        problems with handling the emics and etics of interpretation.2 A phrase in the title of this paper tries to circumscribe both emic and
        etic: ‘Ritual work’ alludes to Leach’s observation that ritual not only says things, but also does things
        (Leach 1968). Further, it alludes to the Malay concept of work - kerja - which carries a wide range of
        meanings, including the staging and organisation of ritual. Arranging a wedding feast is frequently described
        as buat kerja‘doing work’.
      


      
        The theoretical views which compete in anthropological approaches to this field have one element in common in
        that they may all be seen to paraphrase Leach’s felicitous phrasing. But the ways in which we, as analysts,
        choose to specify the saying and doing make all the difference. It is as an attempt to straighten out some of
        these problems that I suggest practice, text, and drama as analytic metaphors.
      


      
        One way of defining practice is to see it as an unreflected ‘saying/ doing’. Bourdieu’s concept of doxic
        practice comes close to this understanding (Bourdieu 1977; see also Solheim and Borchgrevink in this volume).
        This is not an alternative language, but a substitution and extension of language proper
        when the latter fails. In a recent book Connerton makes a distinction between
        inscribing and incorporating practices, which he sees as mnemonic devices which contribute
        differently to ‘social memory’ and hence the reproduction of culture. Only inscribing practices have been
        properly handled in a hermeneutic tradition. Body practice belongs definitely with the incorporating practices,
        and ritual does in so far as it is performative and repetitive (Connerton 1989). But it is also obvious that as
        soon as ritual becomes formalised and fixed, it carries an inscribing element as well. In order to capture this
        double character it may be profitable to look further into the analytic possibilities of seeing it as
        text and drama.
      


      
        When I introduce the concept of text I will not enter the ramifying discussion of how anthropological texts are
        created, but rather depart from a simple and more analytic view of culture as text. In this view, a text is an
        utterance which has been tom loose from its originator, a ‘message with an independent existence. A text stands
        for something apart from itself and its encoder’ (Fiske 1982: 71). Marriage ritual can be
        seen to have such a textual quality in the sense that it is a package of imagery which has been handed down
        from the forebears.
      


      
        The text metaphor enables us to convey the informants' as well as the observer’s readings, and
        thereby specify different levels of analysis. The practitioners contextualise the reading to their lived (and
        changing and variable) experience, the observer contextualises it to theory and a comparative perspective. Part
        of the observer’s aim is to understand the informants’ reading, part to encompass it in a wider analytic
        project. As the practitioners read the text, they sometimes feel a need to rewrite it in a dramatisation
        which creates new images. This is saying and doing at the same time. Reading and rewriting imply starkly
        external analytic descriptions of practice. The practitioners themselves apply concepts which draw on
        aesthetic, practical, economic, and religious concerns. The ritual practices have to feel good, and appear
        agreeable and inoffensive, in terms of contemporary reality. What is more, society is so complex that the
        reality is not completely shared by everyone. I will revert to these questions in a more nuanced discussion
        below. Before entering more deeply into the analysis, let us now establish an empirical ground for it by
        looking briefly at the marriage sequence.
      

    

    
      Arranging Marriages


      
        The Malay marriage sequence lends itself to analysis along these lines because it is a rich
        symbolic repertoire which is synchronically available to people. It is not easy to give a description of
        acceptable brevity and simplicity of such complex material. I will try to solve the
        problem by establishing my baseline in an elaborate ritual procedure which will also be considered
        ‘traditional’ by all my informants, and ‘correct’ by some of them. The options will then be added as I go
        along. Some of the options are just simplifications in the richness of detail within a traditional definition
        of the marriage sequence, others break more markedly with this, and convey alternative ideas of what marriage
        is all about.
      


      
        The ideal type of traditional marriage is arranged by the families. Close relatives of the prospective groom
        propose on his behalf to the parents of the prospective bride. Subtle indirect negotiations have by then
        usually already taken place so as to reduce the risk of openly asking and being turned down. Women are more
        active than men both in the formal and informal negotiations. A sum of marriage money is agreed on, its size
        being set according to the socioeconomic standing of the families involved When primary agreements are reached,
        the actual wedding feast is planned by the women on both sides. They get together and agree on dates, the place
        for the signing of the contract, and on details concerning the presentation of the couple. This planning phase
        often necessitates the exchange of several visits, each one of which tends to be very ceremonious and takes the
        form of a small ritual.
      

    

    
      Legalisation


      
        During the planning phase some families arrange a betrothal party which is an exclusively female confirmation
        of the marriage promise, accompanied with exchange of gifts. During my first fieldwork I only attended one such
        ceremony (although about ten wedding feasts came my way), and it was pointed out that not everybody bothered to
        arrange it. At this occasion close relatives and friends on both sides were present, and an elderly woman of
        high religious merit was specially invited to ‘represent the old people’ of the local community. At the height
        of the ceremony spokeswomen on both sides solemnly recited a marriage agreement, accompanied with the
        presentation of a piece of jewelry from the groom’s side. In return for this a betel kit (sireh pinang)
        was handed over, with the words ‘take it back to your village3 for everyone to see (that our agreement has been settled)’. Jewelry is
        valued both in aesthetic and economic terms, and forms part of a woman’s personal security. The handing over of
        betel kit is a widespread token of binding promise. It is the presentation of betel kit which has given name to
        the ceremony - it is called meminang (‘promising with betel’). The gold was displayed on a cushion of
        bunga melor, a species of small jasmine flower which is valued for its ‘healthy’ and ‘palatable’
        fragrance, and is also extensively used in healing rituals. The jewelry and flowers were
        sprinkled with air tawar (purified water), likewise widely used in various other rituals.
      


      
        This event stands in a striking complementary relationship to the next event, the official legalisation of the
        marriage. This is an all Islamic and all male ritual which takes place on the malam nikah
        (evening of wedlock). On this evening the contract is signed by the groom and the bride’s guardian, normally
        her father, and the marriage money is handed over. This is a formal religious ceremony officiated by the Imam
        who is also the local registrar of marriages. Only male guests take an active part, a meal is served, and group
        prayer is an important ingredient.
      


      
        The comparison between these two events is an intriguing one. Point by point, they appear as female and male
        counterparts of the same affair: that of confirming a marriage. In the place of the Imam who certifies the
        signing of the contract, the elderly religious woman overhears the oral vow of the female relatives. In the
        place of the groom who hands over the marriage money, his female relative hands over the piece of jewelry. But
        there also seems to be a more real contrast. While the men’s marriage transaction is essentially an
        asymmetrical one in which guardianship of the girl is passing from father to husband and the marriage money is
        interpreted as a very real guarantee for her in case of divorce, the female ceremony seems more symmetrical. It
        is as if children are exchanged, and tokens pass both ways. And it is not insignificant that, over and above
        the focal presentation of gold and betel, there is a highly formalised, two-way flow of gifts of food and
        clothing administered by the women at this and later occasions until the whole ritual sequence comes to an end.
        My informants also claimed that the gifts passing from groom’s side to bride’s side should be twice the
        monetary value of the counter-gifts. Notwithstanding the danger of over-interpretation, this rule may seem to
        agree with a kinship practice in which women are tied to their families with tighter emotional and practical
        bonds than men are. So, if children are exchanged, the coaxing away of a girl must be more ‘costly’ in order to
        make the exchange symmetrical.
      


      
        If the signing of the contract ‘produces’ a married couple, the betrothal party ‘produces’ kinship or in-laws.
        Incidentally, a marriage is often referred to by saying that one has become in-law (besing) with
        someone, not only that one’s son or daughter has married a certain person.
      

    

    
      Presenting the Couple


      
        The presentation of the couple is a large and colourful celebration, in which symbolic elements which are not
        explicitly Islamic take precedence over Islamic elements. It used to be staged as soon
        as possible after the signing of the contract, within a day or two. Nowadays, however, it is not uncommon to
        postpone this event for several months, during which time the couple may cohabit as married people.
      


      
        The event takes place in the bride’s home, usually at sunset or later, after the groom has arrived formally at
        the house accompanied by a following of family and friends. The presentation lasts for about an hour, and the
        groom’s following are now the most important guests. In earlier times this was supposed to be the first time
        the couple appeared in public together. I have also witnessed one case in which this was the first time the
        bride met the groom, but this must have been rather exceptional at any historical epoch. This part of the
        celebration can vary widely in size and style, and the actual presentation of the couple can follow either of
        two options: enthronement and bridal chamber.
      


      
        Enthronement (bersanding) is the classical option; the couple is presented in ‘royal’ style. In literary
        descriptions of the event it is usually stressed that the couple are ‘king and queen for a day’, although I did
        not often hear my own informants describe it in these terms. The ‘royal’ imagery is, however, very direct. The
        couple sit on a dais, well elevated above others present in the room. They are dressed in tight-fitting brocade
        suits, fashioned after the style of the royal couple’s formal attire. In many private homes and most public
        offices there are large colour photographs of the king and queen in formal dress, these pictures present a
        ready model. The queen’s hair is uncovered except for a tiara. The bride’s hair is likewise uncovered at the
        enthronement, although according to Muslim etiquette women should wear headdress at public occasions. Another
        detail of dress which serves to set the couple apart, is the fact that they usually wear shoes during the
        enthronement. Otherwise, wearing shoes inside a dwelling house is unheard of. The enthronement scene is
        normally illuminated with intricate patterns of multicoloured electric lights, in imitation of the typical
        decorations put up in the state capital during the celebration of the Sultan’s birthday.
      


      
        In front of the dais gifts are exposed, together with cakes of glutinous rice provided by both sides. These
        rice cakes are called tepung semangat (‘life-giving rice’). Such cakes are also used at other
        events such as haircutting ceremonies, and healing ceremonies at which the explicit objective is to recapture
        the vitality of an ailing person. Otherwise, the ritual around the enthronement scene varies in complexity. In
        the more elaborate varieties the couple are fed glutinous rice by close senior female relatives on both sides,
        and others may come forward and greet them formally. The enthronement usually takes place in the largest room
        in the house, so that it is visible to a maximum number of spectators, not only to the
        families, but to everybody else who can squeeze in together with them.
      


      
        The whole outfit, including clothes, dais and illumination is hired, and in most villages there are a few women
        who own and hire out the outfit. There is a considerable range in price and elegance, and nowadays there is a
        tendency to ‘smarten up’ the enthronement performance. A well-to-do family in ‘my’ village in 1988 hired a very
        expensive outfit, arranged not by one of the local women, but by a man from the state capital with an artistic
        image. He wore long hair, white trousers, and a loose silk shirt which was extremely unconventional in colour,
        pattern and cut. He hovered around the dais taking photographs, and looked strikingly different from the other
        men present.
      


      
        The alternative form of presentation, the bridal chamber or bilek, is a simpler option which is less
        dramatic and in a way more ‘private’. The couple - in the same style of dress- are seated at floor level in a
        decorated bedroom, and the guests come in and greet them briefly. Because this room is small and set apart, the
        couple is not visible to a large crowd simultaneously, guests have to enter in turns, and those who are not
        close to the family may be ‘shy’ of entering at all. One could contrast the two styles by saying that in
        enthronement the couple is set apart by means of elevation and other strong dramatic effects, but in the bridal
        chamber they are set apart by being enclosed in a private area.
      

    

    
      Integrating the Couple


      
        After the wedding - and not before - the couple has to be integrated in the respective families and the
        neighbourhood. In earlier times there were specified minimal periods for which the couple was expected to stay
        with either family, and the first turn was in the bride’s home. The younger the couple, the more the time after
        the wedding was utilised for extended intensive enculturation during which the bride especially was taught
        about the sexual side of married life as well as how to behave as a responsible adult. Within a few weeks a
        final ritual event must take place: ‘sending the daughter-in-law’. This marks the official end of a
        liminal period. The bride is then accompanied by a following of relatives to the groom’s family, ‘to her
        mother-in-law’ to be faithful to my informants’ phrasing. Both men and women participate, but it is the women
        who take the active roles. The arrival tends to be quite formal, the two mothers will sit down and greet each
        other first, and the bride’s mother or a spokeswoman on her side will say something to the effect of: ‘We have
        arrived here, a crowd of relatives, with this girl. Receive her, and keep her for some time so that she may
        become used to your house.’ The couple is, or was, expected to stay there for at least a
        week. In the 1960s it was very unusual for first time newlyweds to set up their own household, and long term
        residence was more often with the bride’s family than with the groom’s. Today, with more adult and economically
        independent couples, it is more common to reside separately at once, and on the whole, the liminal period after
        the wedding has been greatly reduced.
      

    

    
      Two Modes of Hospitality


      
        All these occasions always involve hospitality, and particularly the presentation of the couple has been looked
        at as a truly communal affair. On the day of the presentation of the couple, there is open house for most of
        the day for invited guests other than those who join the groom’s following. The number of invited guests may
        range from less than a hundred to two or three thousand. People in the same village are invited
        indiscriminately, and people who live further away are invited on the basis of kinship or friendship. The
        contact between guest and host or hostess is quick, formal, almost perfunctory. The guests arrive in small
        groups of two or more, and - dependent on sex - are greeted quickly by host or hostess. The food is usually
        served on the floor, which is quite crowded. New arrivals are escorted to free space where a tablecloth of a
        size to convey 4-6 persons is laid out. The food is immediately served, and rapidly consumed. When the hostess
        sees that a group is finished, she approaches, giving them a chance to take leave, which they had better do
        quickly to make room for others. A handshake is exchanged together with a few nice words, and a small amount of
        money is discreetly tucked into the hostess’s hand. The host takes care of male guests. But when both husband
        and wife are present as guests, this gift of money is passed from woman to woman; in brief, most of the
        responsibility lies on the hostess. At the height of the influx of guests she is fully occupied receiving
        guests and taking leave and I was often impressed by the smooth and ‘professional’ manner in which the
        hostesses handled these encounters. There was no sign of the often mentioned shyness of Malay women, no sign of
        hesitation, or of being overwhelmed by the flow of people. But then the helping apparatus behind her is smooth
        and efficient. For a large celebration communal cooperation is necessary, and this takes two forms. The money
        gift which the guests are expected to leave is one aspect of it, intended to help covering the expenses of the
        feast. The other aspect is the work gangs which are called in among friends and neighbours to prepare the
        compound and house, and to help cooking and serving food. Calling in helpers from the
        neighbourhood rests on long-established forms of mutuality which have been sufficiently institutionalised to be
        known by specific terms and specific sets of rules. The most open-ended variety is the one known as ‘borrowing’
        (pinjam). People are asked for help for a specific task, and there is a tacit expectation that the
        service will be returned at some unspecified future occasion. As more and more people enter the formal labour
        market, it becomes increasingly difficult to operate this mutuality. The bottom had fallen out of men’s
        exchange of help for ‘material’ purposes before my first fieldwork, whereas women’s exchange of ‘ritual’ help
        was largely intact (Rudie 1983). It still operates quite smoothly, and is an institution to which high value is
        still attached. ‘When any of the neighbours is staging a kenduri [communal meal] and needs help, I just
        grab a kitchen knife and set off. I like it very much, it is pleasant sitting there with the others working and
        chatting. It makes you feel at ease, and when you need help yourself, you can count on it.’ The woman who gave
        this description feels among friends when she joins a working party. These friends probably belong to the same
        mosque clique, they are important in one’s network because they belong to the same moral community, and are
        physically proximate, so it is important to find an adaptation to them. The local network of ascribed
        ‘friendship’ between women is not just a backstage for intimate pals where women relax from the public and more
        hierarchical male world, although at first glance it might seem to be so. I think we could more profitably look
        at it as a local public sphere in which women mind some business which is important to themselves as well as to
        their families where men also belong.
      


      
        New definitions of hospitality are now emerging, so that we may now discern two separate and competing
        principles: hospitality in the communal spirit, and hospitality in the spirit of privacy. This is talked about
        both in practical and ‘value’ terms. An increasing number of women in permanent employment are now reluctant to
        ask for help because they are unable to return services in kind, and also possibly because it does no longer
        match their ideas of what friendship is about.
      


      
        As a solution to such problems some hostesses start ordering food from caterers for their celebrations. This
        will be more expensive, so we could speculate that it will contribute to shrinking the size of celebrations,
        but my material is not sufficient to make any such inferences. When Aishah, who had a strenuous job and
        regularly bought food from a caterer, also expressed strong preference for smaller and more intimate
        celebrations, her views were not explained by simple economic reasons first and foremost, but by a mixture of
        practical and aesthetic considerations, the way she formed friendships and social contacts, her relative - largely self-induced - isolation in the close neighbourhood, in short, her entire life
        situation. Her ideal of a wedding celebration was a small party of close family and friends, and she could even
        fancy hiring a restaurant for such an occasion, ‘like people are beginning to do in the larger towns’. She
        (somewhat derogatorily) characterised the traditional celebrations as ‘business-like’, she saw them as
        transactions without personal warmth, in which the balance is more or less openly calculated. She had both
        practical and ideological barriers against taking part in this type of mutuality. She is among those who may
        make the bottom fall out of the female neighbour co-operation.
      

    

    
      Readings of the Ritual Sequence


      
        I will now go more deeply into the analytic questions about the ritual sequence as a particular mode of
        information processing. The sequence can be discussed both longitudinally and cross-sectionally. A longitudinal
        view from the time before the proposal till after the official close of the liminal period gives a picture of
        the involvement of men and women in the marriage process. I will revert to these questions more specifically in
        the final section of the paper. A cross-sectional view makes it possible to take the events one by one and give
        a more indepth analysis of the symbolic expressions. Space will not allow me to do this for all the events, so
        in the next section I will concentrate on the presentation of the couple and the hospitality that accompanies
        it, in order to convey the different readings that can be made by practitioners and observer.
      


      
        The two styles of presenting the couple, and the traditional form of hospitality in which a guest leaves a
        small gift of money after having eaten a quick meal, are commented on in various ways by the informants.
        Together, the informants’ and the anthropologist’s readings will run somewhat like this: The imagery of the
        enthronement ritual gives the anthropologist associations about liminality and publicity. Literature tells us
        that this component is of Indian origin, and some informants are becoming more and more aware of this point.
        But the anthropologist’s attempts at eliciting an explanation in terms of revealing a hidden treasure of
        interpretations are met with meagre results. The answers often take such forms as ‘it is because it was always
        done that way’ or ‘it is because it is good (pleasant) to watch.’ But if interpretive explanations are trivial,
        there is a proliferation of evaluative comments which surround the rituals, and these betray the speakers’
        worldview in a much more direct way. Certain changes in the evaluations had taken place between my two main
        visits.
      


      
        The informants judge the performance according to style, cost, and ‘correctness’.
        Failure to stage an enthronement in 1965 caused scathing comments like ‘that stupid girl says she is too shy to
        go through it; what nonsense!’, or ‘they are putting on airs, as if they were townspeople’. Others would rather
        do away with the enthronement ceremony because ‘it is Hinduistic, not Islamic in origin’, or because ‘it is an
        empty show’. Still others see it as ‘a waste of money’, or as ‘rural and old-fashioned’. A personal testimony
        by a young woman in 1988 was to the effect that ‘I went through it, but felt utterly silly. I would rather not
        arrange it for my daughters unless they particularly want it.’
      


      
        The option of bridal chamber is subjected to a similar round of comments. Its imagery gives the anthropologist
        associations about nuptiality and domesticity. I also remember from my first fieldwork that this option was
        then beginning to spread from urban centres. Positive informants’ judgements are to the effect that ‘it is
        smart and urban’ (typically in 1965), or that ‘it is simple’ or ‘it is not such a waste of money’ (typically in
        1988). In 1988 some may also think it an advantage that ‘it is not such a strain on the couple’. Those who are
        negative concerning the bridal chamber, will stress that ‘it is a strange custom, un-Malay’, or that ‘it is not
        the real thing’.
      


      
        Likewise, the money gift left by the guests at a wedding celebration is subject to evaluations. In a
        comparative perspective, the anthropologist will see it as a textbook example of communal co-operation, it
        helps the host towards facing the expenses of the feast. At the same time the size of the gift seems to be a
        measure of the host’s social strength. ‘Rich people’ stand a better chance of having their expenses covered
        than ‘poor people’, and good coverage can be a source of pride and satisfaction which is considered quite
        legitimate. Many informants, so it turns out, have similar understandings which they are able to express in
        more or less implicit ways. Besides, they will stress that ‘it is an obligation’, ‘we are indebted to each
        other’, ‘it has always been done that way’, or that ‘it creates and continues good relationships’.
      


      
        But some are beginning to feel uncomfortable about it, and will phrase their point somewhat like Aishah (see
        above p.182) who found the traditional cooperation too ‘business-like’. The quick and impersonal way in which
        greeting, eating and leaving the gift is conducted can evoke notions of ‘paying’ for the meal. The whole
        arrangement does activate thoughts about local cooperation, prestige competition, and market at once. Social
        relationships can have all these aspects at the same time. But some members of the local community are
        beginning to separate a sphere of friendship from a sphere of ‘business’, and these find the money gift
        distasteful; ‘gift’ and ‘commodity’ are emerging as more clear-cut categories.
      

    

    
      The Creative Potential of Symbols and Ritual


      
        These examples of different readings are also examples of information processing in which persons,
        relationships, prestige and decency are in focus. Verbal utterances as well as symbolic practice can be seen as
        efforts at adapting a culturally inherited repertoire of concepts to changing realities of experience, and we
        need to focus on variable as much as on stable symbolic expressions. Symbolic battles may occur
        when experience is different or the interpretations of similar experience are antagonistic.4
      


      
        As was announced in the Introduction, I follow a line of analysis which stresses the creative potential in the
        symbolic order. This is more than implicit in Sperber’s reasoning when he sees symbolisation as a cognitive
        mechanism which he calls ‘the bricoleur of the mind’ (Sperber 1975: 113). The characterisation of symbolisation
        as ‘bricolage’ suggests a toying around with cultural material in such a way that new images are created in an
        attempt to come to grips with the unspeakable. This also brings us back to the question of how we decide to
        label some activities ‘symbolic’. Quoting Clay 1977, Strathem suggests that a symbolic expression is ‘the
        actualisation rather than the representations of people’s shared understandings’ and continues: ‘This
        description accords with recent re-thinking of the nature of symbolic activity, in critiques of the supposition
        that we can understand symbols simply as expressive instruments of meaning’ (Strathem 1988c: 174).
      


      
        Later in the same book (p. 271) she holds that what are ‘symbolic constructs’ from the analyst’s point of view,
        are ‘recipes for social action’ from the native point of view. In my opinion, this further underlines the
        potential fruitfulness of handling symbolisation as part of a spearhead discourse - a negotiation in acts
        rather than verbal argument. Following this view, walls become brittle between practice in general, and
        symbolisation. As observers, we tend to classify the alien practice of others as symbolic, ‘...[symbols]... are
        something that we often say the natives are all about’ (Wagner 1986: 1), while we see our own practice as
        natural or self-evident. It is in the gap between the fully conventionalised and the not-yet-understood that
        acts and things and words take on their symbolic character and do their work. It is in the communicative gap
        between cultural veterans and cultural novices, between adults and children, between in-groups and strangers,
        between women and men. In a certain respect, there is always such a gap between individuals. When symbols
        bridge these gaps, they have one side which strikes chords of shared experience and connotations, and another
        side which is buried in uncommunicable connotations in the individual mind - like an iceberg floating in the
        ocean.
      


      
        If we give up on any kind of dictionary approach, the core problem of making sense must
        be attacked by refinement of one of the most powerful strategies in the anthropological methodological
        tradition: contextualisation. A context is the surrounding of a text. More or less
        conventionalised ritual and symbolisation take on a textual character which every new set of practitioners
        re-read in terms of their own experience and ideological basis - the text is re-contextualised at each new
        reading.
      

    

    
      Contextualisation


      
        An initiate may reject a particular symbolic style because she has got ideas into her head which do not stem
        from a traditional local agreement on what a nice wedding performance should be like. She may reject it because
        she finds it improper, or old-fashioned, or because she thinks getting married should be a more private affair.
      


      
        The contextualisation of the ritual text material must be made against the informants’ life situation which can
        be conceived of in terms of a stock of experience and ambitions which the individual and her family are trying
        to handle. This can partly be described in terms of important social changes which have taken place during a
        couple of decades.
      


      
        During the period between my two main visits economic macrochanges have affected rural society in such a way as
        to increase geographic mobility and occupational diversification. The importance of formal education has
        exploded, so that there is now a notable gap starting with the 40-45 age-group. Among people above that age,
        there are many, particularly women, who have no formal education beside the obligatory Koran tuition. Below
        that age, practically everybody has a certain amount of formal schooling, and since the mid-1970s nine years of
        basic education has been compulsory. This has had several effects on the structuring of life careers. The
        difference is particularly important for girls, who used to be restricted to a protective circle of female
        relatives from before the onset of puberty until after their first marriage had turned them
        into adults. Now girls are educated together with boys mostly in the same classroom, and meeting roughly the
        same demands, until the age of sixteen. A large part of their enskilment has been genderneutralised, at the
        same time as they relinquish a number of specifically female skills related to traditional trade and ceremonial
        involvement (Rudie in press). Furthermore, they have a public role and are publicly visible through their
        school attendance, instead of passing abruptly from being a child and hidden from the public to suddenly
        acquiring a public role at marriage. The age of marriage itself has risen distinctly at the same time. In the 1960s a girl should have been through her first marriage before she was twenty,
        today a ‘good’ marrying age is claimed to lie between twenty-two and twenty-eight.
      


      
        People choose their standpoints from a wide and unpredictable discourse - it is a personal history of
        experience which positions the symbolic elements and furnishes them with meaning. People have different life
        projects, different adaptations to the public sphere. They orient themselves on the basis of different
        experiences from local upbringing, school or no school, employment or no employment, urban experience or lack
        of it, and religious ideals also affect their interpretive reading of the marriage ritual. My next move will be
        to try to follow this reading by mapping the symbolic repertoire of the presentation of the couple onto various
        fields of experience.
      


      
        This will hopefully give us a chance to see more of the dynamics in the ‘bricolage’, and how the ‘meaning’ of
        elements is affected by different practical and ideological contexts. The illustration below provides a crude
        map. The ‘other native contexts’ are delimited by the observer, but have been ‘discovered’ from an empirical
        base in different ways, partly from people’s own explicit or implicit categories (royal imagery and urban
        lifestyle), partly from fields of activity which can be seen to have some degree of organisation or consistence
        (other rituals and community relations).5 ‘Some common anthropological categories’ are conventional analytical labels
        which are easily attached to data of this kind. ‘Ideological lines in native culture’ takes care of a few of
        the most explicitly stated issues of agreement/disagreement which are active in changing the value of the
        symbolic elements.
      


      
        When lines are traced through the various contextual frames, they soon make up a complex pattern showing partly
        ambiguities and multiple reverberations, partly trends of change and disagreement. Many more lines could have
        been drawn. In selecting which lines to draw I try to imagine which ones would have been accepted by my
        informants.
      


      
        Space does not allow a detailed spelling-out of the contents in the figure, but let me point to a a few
        processes which seem to have taken place. Enthronement has moved from being the only conceivable mode of
        presenting the couple, to be thought of as ‘backward and embarrassing’ to gain new value as an elitist ethnic
        idiom. At the same time there is a proliferation of new evaluations attached to it. It comes under suspicion
        from newly-orthodox Islam because it is not religiously required, and possibly because the public exposure of
        the woman in revealing clothes is found immodest. At the same time it is ‘smartened up’ by people with
        fashionable aspirations, further increasing a span in style and ‘quality’ which has also been present earlier.
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        The association of particular elements with certain situations or contexts is reminiscent of Turner’s concept
        ‘positional meaning’ (Turner 1967: 50). To take an example, the tight brocade dress of the bride is fashioned
        in ‘royal’ style, and the couple is exposed in public like royal persons. But from an Islamic point of view
        public exposure of the female body in tight clothes is improper. Then the symbolic element gets different, even
        conflicting, ‘positional meanings’, and symbolic battles may be waged between persons as well as within
        persons. The frame of reference of royalty, luxury and elevation contests with one of sexual prudence and
        decency.
      


      
        Out of the description, map and comments we can extract the following simple dichotomies
        which are already partly explicit in the informants’ conceptions, partly implicit there by logical extension:
      


      
        	male/female


        	Islamic/non-Islamic


        	
          Malay/non-Malay
        


        	public/private


        	business/friendship


        	ordinary / set apart

      


      
        This list does not imply a full subscription to an analysis in terms of binary oppositions. What it does
        indicate, is that an ongoing dispute dichotomises the cultural material at hand. The dispute is partly about
        the whole sequence as such, in which case it concerns the distinction between essential and non-essential
        rituals. By implication, this touches on male and female areas of responsibility. Partly, it is about mode of
        presentation and mode of hospitality, in which case it turns on the definition of the person and the structure
        of relationships. My final discussion will try to sum up some of these principal issues.
      

    

    
      Male, Female, and Communal Responsibility


      
        The whole sequence of marriage celebrations, its dramaturgical as well as practical aspects,
        plies back and forth between familial and communal interests and between private and public definitions. The
        betrothal party is a familial occasion underlined by religious and communal support impersonated by the female
        ‘old people’ present. The signing of the contract is an occasion at which the familial decision is sanctioned
        by the religious community in its formal and informal aspects, impersonated by the registrar and the male
        guests. The presentation of the couple has so far been predominantly seen as a communal affair in the fullest
        sense, witnessed by responsible adults of both sexes, from every household within a certain circle. This
        representation is, as we have seen, under debate.
      


      
        When treating ritual and symbolisation with a focus on gender, we have to look at joint and separate areas of
        responsibility, and the degree of mutual exclusiveness in an attempt to understand the mode of gender division
        in a more principal way. Separatism, complementarity and parallelism are characteristics that come to the mind,
        and we can tentatively conceive of these different possibilities:
      


      
        1) There may be a gender division of ritual work which is complementary in a way on which the participants
        agree.
      


      
        2) There may be a division of ritual work in which men and women run different projects
        which are - at least in part - mutually obscured to the counterpart, or perhaps mutually autonomous.
      


      
        3) A mixture. There may be mutual obscurity and complementarity at the same time. Complementarity prevails when
        two parts presuppose each other, so that one is incomplete without the other. The gender discourse may then be
        concerned with how to overcome obscurity and negotiate the degree of complementarity.
      


      
        My description has shown that men and women are co-responsible for matchmaking, but as long as marriage is a
        matter of family arrangement, women are usually most active in the de facto decisions. They enter into
        subtle and circumspect negotiations about the possibility of a match, and about the marriage money once the
        match is more than a hypothetical question. The organisation of the festive arrangements come about through
        appeal to a pool of mutual help in the neighbourhood. Successfully carrying through the ritual work is in a way
        a negotiation with the environment about one’s place in a social order which is a subtle hybrid between
        mutuality and rank. In these negotiations success depends on the householder’s position as community member. At
        the evening of wedlock the men transform the groom to an adult male and custodian, the female is transformed to
        a wife and protégée. In the enthronement, in which the women have most stake, both the groom and the bride are
        transformed to adult members of the male and the female sector of a local public, so to speak.
      


      
        On this basis we could possibly say that men and women take part in a joint household project, and in separate
        community projects. The negotiations and resource management of women serve the joint household project;
        networks and symbolic capital flow back to the household, and this is explicitly described as women’s (ritual)
        work. They fetch resources from a social order which is egalitarian, competitive and negotiable at the same
        time. The men’s most important task for the joint project is the formal guarantee of Islam, in the strictly
        legal sense of the marriage contract, as well as expectations that they will guide and sanction the woman and
        thus take the responsibility for bringing communally defined male authority into the family. This is ‘enough’
        according to some views: in neo-orthodox terms the evening of wedlock is the only ritual which is strictly
        necessary to complete a marriage. This view reduces the marriage to one issue: the production of a legally
        married wife and husband. The gross trend of change adds up to the ascendancy of the Islamic and male-dominated
        part of the ritual sequence of marriage, and a reduction of the female-dominated parts.
      

    

    
      Body Image and Identity Structure


      
        There are few who strip the marriage celebration down to the basics of the evening of wedlock. The importance
        of the event of presentation in its traditional mode - the enthronement ceremony - seems demonstrated by the
        fact that, although marriage was brittle and first marriages stood the highest chances of breaking up, no rite
        of passage was more elaborate than a woman’s first marriage. The exhibition of the young girl beautified by
        means of clothes, make-up and body ritual is the first public announcement of her nuptiality. The shyness and
        embarrassment which many girls feel about the exhibition is also concerned with the focus on their person and
        body, a way of focusing which is in many ways adverse to the Islamic ideal of female reserve and modesty. Only
        a couple of decades ago the first marriage was a rite of passage which brought the girl abruptly from being a
        child to being a responsible adult. Being a responsible adult also meant being a member of the local female
        public collectivity. Now, when brides are more grown-up and have worked out more of their own life project
        before they marry, the passage is not so total. It may be more like a change from unmarried to married civil
        status of a person who already has some adult part-statuses. And there is no guarantee that the newly married
        young women will join the local female community project.
      


      
        There is a division or work between the optional betrothal ceremony, the obligatory ceremony of the evening of
        wedlock, and the near-obligatory ceremony of the presentation; they produce different sides of the adult. The
        betrothal is not really concerned with adult status at all, it is concerned with the exchange of children, and
        this exchange is symmetrical. The signing of the contract underscores gender asymmetry, and this asymmetry has
        repercussions in the religious significance of sexuality. The sexual functions of the woman in the fertile
        age-span directly affect her religious life, as she is prohibited from fasting, praying, touching the Koran and
        entering a mosque or prayer-house during menstruation, as well as for 40 days after childbirth. After the
        menopause she is freed from these taboos. This rule can be logically subsumed under the more general rule that
        all bodily excreta are ritually impure. Other impurities can be washed away in the ablution before worship, but
        not menstrual blood, which continues to flow despite washing. The more extensive impurity of women, then, is a
        practical consequence of a rule which concerns human bodily processes in general. Following the phrasing of
        Marilyn Strathem (chapter 2, this volume) we may suggest that this
        ritual handicap makes women incomplete during their fertile age - the age during which they are most obviously
        ‘single-sexed’. Males experience no such breaches in their religious or spiritual state. This agrees with their
        greater responsibilities as spiritual guides in family and community - we might again
        venture to say that men are more complete than women (see also Melhuus, chapter 12, this volume).
      


      
        But all sides of a mature person are not necessarily subsumed under rules of gender complementarity and male
        custody. In economic terms women may be parallel rather than complementary to men, and in this capacity they
        may carve out an area of self-sufficiency outside male control. In family and kin terms they also belong in an
        extended family of parents and siblings in addition to their nuclear family of husband and children.
      


      
        The two modes of presenting the couple tell two different varieties of this side of the story. The enthronement
        ceremony is a follow-up on the symmetry of the betrothal: the couple is publicly presented side by side, the
        girl as a member of the community in her own right: she has suddenly come of age. The ceremony of bridal
        chamber, with its private imagery, has made the coupling into a private affair. Whether the bride is to become
        a community member in her own right, or a domesticated housewife, is up to two questions: whether she has had
        time to accumulate sufficient adulthood before her marriage, and whether her husband will sanction her. Modem
        weddings may well be reduced to events in which men transfer between them the guardianship over women. This is
        not to say that women necessarily become subject to their husbands. Whether or not they will, depends on such
        issues as: how far they have come in their own life projects before they marry, and whether they can find a
        substitute for their traditional public responsibilities. Those who are least fortunate in this respect are
        those who drop out of school and fail to enter the job market, at the same time as they do not necessarily find
        a secure place in the female public sphere - a sphere which may therefore break down within a couple of
        decades.
      


      
        The juxtaposition of specific dramaturgical style and transformation of the person is problematic. As with all
        symbolism, there is no one to one correspondence, no precise meaning, no clear relations of cause and effect.
        But the liking that people take for this or that option betrays their experience, reflects it in an instant
        manner. Then it is perhaps not insignificant that some of those who opt for an enthronement ceremony in a
        smartened and elegant style today, are successful young women with career prospects that are likely to give
        them a new kind of public image as a substitute for the ‘female project’ of earlier times.
      

    

    
      Commodisation of Money, Privatisation of Friendship


      
        New conceptualisations emerge from the transformations of persons and social modes. Different ways of
        organising hospitality repeats the tension between a communal and a familial definition
        of marriage. Some people act the tensions, others, like Aishah, also speak them. Her comments and explanations
        move on many levels, partly on a practical and commonsense level, and partly she struggles with deeper problems
        of relationships and identity. The practical and material and social dimensions themselves take on different
        symbolic values, and this is all bundled up in her phrasings about friendship and business, which in their turn
        can be brought to bear on the concepts of gift and commodity (Gregory 1982). As was suggested above, the money gift at a celebration is open to different interpretations. One of these is as an integral
        part of a total obligation towards communal co-operation and mutuality. Another is as a measure of prestige and
        social power. Important people attract generous contributions. There is no embarrassment in talking about good
        coverage of expenses, it adds to one’s symbolic capital. By a twist of thought symbolic gain can be construed
        as material gain, and the host’s contentment about tokens of esteem may be construed as a greed for material
        gain. Many acts and items hover in a grey area between a commodity and gift classification, and participants
        take different stands in the debate. Aishah does not focus on the money alone, she takes the whole complex of
        communal universalism and competition into consideration. She erects a barrier between an intimate sphere of
        personal friendship and an impersonal sphere of business where there was no clear barrier before, but only one
        sphere of universal, yet competitive, communality. Aishah is a reflective and articulate informant, she
        comments on her culture to a greater extent than many others. But at a certain point she also has recourse to
        metaphors. She resorts to metaphors of ‘business’ and ‘family’ (see above, p.182) when she lacks tools to go
        further in analytic terms. At a certain point all analysis has recourse to metaphor - it hits the bottom where
        the symbolic information processing has to take over. Other, less articulate informants who resemble her in
        experience and life situation only act the metaphors by giving wrapped presents instead of money. It is on this
        level that most of the symbolic information processing takes place.
      


      
        Notes


        
          	
            1. All this variety is present in my material, which is drawn
            from two fieldworks widely separated in time. The first visit was terminated in 1965, and the second study
            was undertaken during three visits in 1986,1987, and 1988.
          


          	
            2. The distinction has been borrowed from linguistics, where
            it is derived from the words phonetic and phonemic. In anthropology, emic analyses are
            based on the informants’ subjective categories, etic analyses refer to models
            derived from the analyst’s theoretical categories. However, as the traditions of the analysts’ lived
            culture lie beneath the development of theory, the emic/etic distinction can never be perfectly clearcut.
          


          	
            3. The vernacular word is kampung. A kampung is
            a neighbourhood which is delimited on criteria of physical and social proximity rather than formal
            administrative criteria, and may range widely in size and social complexity. I choose the term
            village in my text for convenience, although it may gloss over some important nuances.
          


          	
            4. Anthropological literature provides several descriptions of
            how political movements originate in a religious ‘disguise’. A ready example is Abner Cohen’s analysis of
            the Tijaniyya religious order as ‘informal politics’ among urban Hausa (Cohen 1969). The heightened
            symbolic value of Islam as ethnopolitical marker in independent Malaysia is an example with a direct
            bearing on the argument in the present chapter.
          


          	
            5. This brings us close to the notion of social field as it
            has been defined, in particular, by Grønhaug (in Barth 1978). My ultimate perspective, however, is not so
            much on a ‘neutral’ mapping of social fields, but more on how these fields contribute to gender identity
            and gendered co-existence. A more precise description of my orientation is that of seeing identified social
            fields as gendered sections of total space. Total space may be differently sectioned for men and women, and
            for young and old women.
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      In this chapter contemporary Malay female dress is examined as a symbolic area in which images of the ideal
      female are negotiated. My discussion will expand on the general idea that the person mirrors society, and I shall
      particularly try to sort out some of the historical, political and ideological features that converge on the
      shaping of the modem Malay woman. In the particular developmental and ethnopolitical situation in Malaysia
      Islamic idioms have become loaded with meaning because they convey Malay-ness in opposition to other
      ethnic groups as well as Malay preponderance in the young nation-state. The new generation of Malay women
      who enter educational institutions and new occupations in large numbers are efficient carriers of such messages.
      A religious prescription for proper dress thus at the same time becomes a message about ethnic and national
      identity as well as a special interpretation of modernity.
    


    
      The Wardrobe


      
        The Malay female wardrobe contains three distinct styles of dress which can be categorised as the
        traditional or ethnic, the modern or secularistic, and the Muslim or
        sacral.
      


      
        The oldest ethnic model is Kebaia. This is a long skirt, which is quite tight over the hips. A blouse
        with long sleeves and buttons in front belongs to it. From under the breasts the blouse is pinched in, down to
        the waistline. This dress underlines the woman’s body, which is contradictory to Islamic norms.
      


      
        A great majority of Malay women use Baju Kurung daily and for festivals and this is a dress that has
        gained terrain because of religious preference. The Baju Kurung has been a traditional Malay dress since
        around the 1700s. The skirt is made from a long cloth with foldings on one side, and is very loose in its
        fitting. The blouse has long sleeves and reaches down to midway between the hips and knees. It has no collar,
        just a slit opening for the head. It is loose so that it does not reveal the woman’s
        body. To this dress belongs a long scarf - Kain Kelubung - to protect the head against the sun; often it
        is worn around the neck.
      


      
        At the beginning of the 1970s this scarf was replaced by the Muslim head-dress Mini-telekung. This is a
        square piece of cloth which is worn so that it covers the hair, neck and shoulders. It is fitted tightly around
        the face, goes under the chin, and is sewn together from the chin downwards. Often it is fixed at the temples
        with small needles. It varies from chest- to ankle-length. Underneath the cloth, to prevent it from sliding, is
        carried a knitted cap. It has always only one colour which matches the Baju Kurung. The most usual is
        black, white or grey.
      


      
        In a few years, about 60 to 70 per cent (Anwar 1987) of the Malay women all over Malaysia had taken to wearing
        Mini-telekung outside their home. In primary and secondary schools the pupils wear uniforms and often
        the Mini-telekung is part of the uniform for girls together with the Baju Kurung.
      


      
        The Baju Kurung is part of Malay conventions and practice (adat). As a part that carries meaning about
        the whole it is a metonym. As a vehicle for signification this metonym points at a context of Malay
        communality. The Mini-telekung signifies the Islamic ideology and universal collectivity -
        Ulamah.
      


      
        The combination of these two metonyms, which belong to different contexts and ‘universes’, is an ‘innovation’:
        ‘The interpretive elicitation of meanings, which I call “invention” ... is, in fact, locked into a dialectical
        relation with cultural convention’ (Wagner 1986: preface, p.x). In the language of Wagner it is a symbol at the
        end of a long range of symbols. Gradually emptying themselves of ‘old’ meaning, they become conventions. The
        ‘new’ meaning is elicited dialectically with these conventions. Baju Kurung and Mini-telekung are
        ‘the points of reference’. Through innovation two conventional symbols have been integrated to create a new one
        - ‘a symbol that stands for itself’. The effect of the symbol ‘expands from a play on conventional points of
        reference into an organiser of cultural frames’. Since a majority of Malay women during a short period appeared
        at the official arenas with this combined Malay-Muslim dress, the innovation must have elicited an existential
        meaning.
      


      
        Trying to decode this powerful symbol we need a frame. In other words what is the background for the choices of
        the individual Malay female when she is picking dresses from her wardrobe? How can nearly a whole population of
        females in an ethnic group be moved to change dress in the same way? This collective movement is what Bourdieu
        (1977) would call an ‘orchestration’. It can only occur when people have a common basic tune, possibly also
        have inspiring conductors and are faced with a rapidly changing ‘reality’ and need to
        find a new melody. To explore the effect of the symbol as an organiser of cultural frames we need to have a
        precise idea of how we are moving between different levels of social scale (Barth 1978). In the present
        discussion I operate on two levels: that of the person, and that of the ethnic group. In addition, we need a
        historical or temporal perspective. The person as well as the ethnic group must be contextualised both in time
        and space.
      

    

    
      Time


      
        ‘Time is not a line between happenings - it lies in the capacity of an image to evoke past and future
        simultaneously’ (Strathem 1988a: 6). In the time dimension the symbol, therefore, ties the past with the
        present to a future. Looking first at the past, we can distinguish analytically between social organisation
        and universes of meaning.
      


      
        From ancient time the Malays as a social group were strongly hierarchic. At the top were kings, sultans and a
        rich elite reigning over a population of relatively poor and dependent small farmers. These commoners lived in
        small villages (Kampungs), and formed networks of family and friends on a relatively egalitarian basis.
      


      
        The women were in many ways autonomous and took part in decisions, leading ceremonial functions and
        market-trading. Their roles were complementary to those of the men. Thus we have a mixture of a highly ranked
        structure at the societal level and a more flat structure at the Kampung and family level.
      


      
        Going back in time, the other significant feature is their complex belief system, which has shaped their
        knowledge and outlook. The Indian version of Islam which conquered the Malay peninsula around 1500 merged with
        ancient animistic beliefs. Even today every Kampung has a Bomoh, i.e. magician, who often
        integrates Islamic prayers in his rituals and magic cures.
      


      
        This mixture of beliefs - in evil and benevolent spirits living in things and organisms and in the one god of
        Allah - may seem a paradox. Values and causal explanations deriving from these two universes of meaning have in
        the past been pragmatically integrated in Malay cultural knowledge.
      


      
        Having looked briefly at two characteristics of Malay heritage, we shall turn to the present-day individual.
        The Malays as social persons look towards different horizons - the Malay, the Islamic and the modem. They stand
        at a junction where three universes of meaning meet. The ideologies, norms and lifestyles deriving from these
        universes are not only different, but with the revival of the ‘true teachings’ of Islam, often seem contradictory. Women express their belonging to these three universes through their
        way of dressing.
      


      
        How can we find a link between the macroscopic level of universe and dresses at the microscopic level? When a
        Malay female chooses a dress from one of three categories, looks at herself in the mirror or looks at herself
        ‘in the eyes of others’, she perceives an image of her self and who she is, i.e. of her identity. Dressed in
        Baju Kurung and Mini-telekung, the meaning is the perception of the image. Borrowing from Wagner
        again: ‘... meaning is a perception within ... the “value space” set up by symbolic points of reference -
        brought to focus at “retina” (1986:18). The dresses, as symbolic points of reference are by analogy linked to
        three different ‘value spaces’ - the Malay, the Muslim, the modem.
      


      
        It is time to ask how the women perceive the dresses. I shall let some of them say it in their own words.
        Asking those who were dressed in Baju Kurung without a Mini-telekung, I frequently got the
        following answers: ‘I am not ready yet’ or ‘Whenever I am ready I shall wear it’ or ‘When time comes for me to
        wear it’ or ‘When I get a boy-friend I shall wear it’. These answers refer to something that may materialise in
        the future.
      


      
        According to some interpretations of Islam - and definitely according to the fundamentalist interpretation now
        influential in Malaysia the sacral plan for a woman is to be fully covered except for face, hands and feet.
        Only then has she fulfilled her religious duty and become an authentic Muslim woman. She has fulfilled her half
        of a duality which is completed as a unity when she joins a husband. A Muslim woman is not a complete or unique
        individual in our sense of the notion as she is dependent on the man for protection and leadership, be it her
        father, brother or husband. The husband is her religious leader and it is his responsibility to make her follow
        the teachings of the Koran. In the Islamic model of gender he is the active part of the duality, being
        responsible and making decisions. She is the passive part, being under his leadership and protection. How does
        this model relate to the women’s behaviour and perception of themselves? This is a major question underlying
        the discussion up to the end of the chapter. We shall continue to listen to the women.
      


      
        Individual stories may be like that of ‘Saina’ (a young woman, 20 years old): ‘I started wearing a
        Mini-telekung when I was 16 years old. Our religious teacher told us that we should wear it and I also
        read it in the Koran, which says that women shall cover everything except for hands, feet and face. Our teacher
        told us that if you do not cover yourself, you will go to hell and there you shall hang with the feet up and
        head down over boiling water till your brain is boiling.’
      


      
        Regarding Saina’s explanation I am not after ‘reading a cultural text exotic’ (Keesing
        1989). She was not the only one giving me a picture of horror. Wearing Mini-telekung was not always a
        free choice of the individual, but imposed from above, even up to the level of leading politicians. There were
        also often heavy sanctions from friends on those who were not wearing it.
      


      
        Her friend ‘Rohaida’ found protection in this life more important than the horror of pains in the life
        hereafter. She says: ‘To wear a Minitelekung is one of the Islamic compulsory laws. I believe this can
        prevent me doing something against my religion. As you know, Baju Kurung is our traditional cloth, a
        custom. It really means something special that we should appreciate. It must be loose enough, so as not to
        describe the shape of a woman’s body. So wearing Baju Kurung with a Mini-telekung makes me feel
        comfortable and safe especially from naughty eyes which love to stare at a woman’s body. Our body is not for
        men to admire, except the husband.’ I want to abrupt Rohaida here for a while. Her last sentence sounds very
        much according to the ‘true teachings of Islam’ and it is an explanation I often got from Malay women. Since
        her mother does not wear a Mini-telekung and never did, I pose the question: is this feeling of comfort
        and safety - being covered - internalised feelings or is it apt and according to a new model of female
        behaviour? In a way she gives the answer indirectly herself when she continues: ‘It makes me realise that I am
        a Muslim and must behave like one, so that others do not have a bad impression of us.’ ‘Us’: being a Muslim is
        synonymous to being a Malay. This ‘us’ makes someone into ‘others’. The confrontation with ‘others’ is another
        very significant feature of the frame around the symbol. I shall elaborate on this later but to do that we need
        some more context. After applying the other dimension, that of space, we shall move to another point on the
        scale, that of ethnic group.
      

    

    
      Space


      
        The Malay kingdoms had already been encroached on by the Portuguese and Dutch when the British arrived in 1786.
        The British ‘imported’ Chinese to dig up the tin mines and Indians to work at the rubber plantations. In the
        meantime the Malays withdrew to the hinterlands to live quietly in their Kampungs. This territorial
        segregation following ethnic lines is still a fact, allthough modified by urbanisation. Malays often work in
        government offices or in factories in the towns. But usually they live in or keep a close attachment to the
        Kampungs. ‘Village life was ordered by the rhythm of agricultural cycles, daily Islamic prayers, and
        Kampung tasks largely carried out according to personal compulsion’ (Ong 1987).
        Being involved in the world market, most Malays have had to give up their small farms. As they work in offices
        and factories, they are no longer autonomous in the same way.
      


      
        The Malays’ conception of themselves is as chief ‘owners’ of the territory. They are the ‘sons of the soil’
        (Bumiputra). Since the Chinese dominate the economy, the Malays have, thanks to their political
        dominance, implemented several economic plans to divide resources more evenly among the ethnic groups.
      


      
        The main aim of the New Economic Plans (from 1970 to 1990) was to create a more homogeneous population. Due
        mainly to British capitalistic enterprises the three Bangsa (races), with their different languages,
        religions and life styles, had to interact with each other, sharing the same territory and national borders.
        The Malays got special quotes and advantages to secure an equal share in the harvest of their ‘soil’. According
        to one of their leaders Chinese economic power combined with the so-called Malay ‘backwardness’ could result in
        the ‘extinction of the Malays as a race’ (Mahathir 1970).
      


      
        Being, as in ancient times, very much ruled from above the Malays have been ‘asked’ to become more efficient
        and materialistic on the one hand and to practise more strictly the ‘true teachings of Islam’ in their daily
        life, on the other. In many ways the Malay way of life and being has been an item for political transaction
        between aristocrats and administrators, or ‘administocrats’ as Muzzaffar (1979) has termed them. At the same
        time strict laws were implemented to hinder criticism of the leadership from below as well as any ‘politicking’
        at the grassroots level. It is reasonable to think that the urge for change imposed on Malay personalities and
        at the same time restricting their free expression has fostered a need to conform their identity as Malays -
        and to find a channel to express it.
      


      
        To complete the ‘frame’ around the meaning of the symbol, I have to mention an event which was threatening to
        the Malays. The balance between Chinese economic power and Malay political power was nearly destroyed in 1969,
        when the Chinese were declared to have won a majority in the general election. This caused an ethnic riot,
        where Chinese and Malays murdered each other in the streets. This event was threatening since the Malay
        population could lose control of their own territorial space and its abundant resources. Supposedly, this was
        an incitement to the Malays as an ethnic category to mark their boundaries and confirm their Malay identity.
      


      
        In the few years immediately following this incident the orchestration’ of the new dress symbolism took place.
        I can only point to certain significant ingredients in the heterogeneous social and political processes in Malaysia, to try to give a ‘frame’ which may explain the ‘innovation’ of the powerful dress
        symbol. The ‘form’, the expression of the symbol is religious, but the content, I shall suggest, is not mainly
        or solely religious. Having situated the symbol in time and space, we need to follow our search for meaning
        along another dimension, that of the Malay as social person.
      

    

    
      Person


      
        By the concept of social person the individual may be connected to higher levels of the scale. Having first
        described the main features of the Malay as social person we shall move on to premises - given by law for being
        classified as a Malay.
      


      
        A Malay Muslim as social person has rights and duties according to laws made from a British model and he is at
        the same time subordinated to Islamic laws - Syariat. These laws derive from different world cultures
        and are often not compatible. According to Syariat a woman, for example, may not stay alone with a man
        she is not married to, not even in an official arena. Both men and women may be punished if they are seen in a
        restaurant during Puasa (the fast). The woman may have to pay penalties if she is not decently dressed:
        she may not move freely in public space, and so on. It appears very clear from Islamic laws that ‘moral has two
        genders’, (see Haug 1987).
      


      
        There is another moral aspect in which the Malay person differs characteristically from the Western person. I
        would say that to a Malay morality is more ‘externalised’. To be good is to be observed doing the ‘do’s’. The
        ‘public eye’ seems to be a stricter judge than the inner conscience. A person may be severely punished by the
        collectivity for doing the ‘don’ts’. Malays in a way look more at each other, rather than introvertedly at
        their own centre. This ‘other-directedness’ applies not only for sanctions, but also for care. In Islamic
        ideology a person’s behaviour becomes a collective responsibility. Thus a person’s morality, the ‘do’s and
        dont’s’ are of common concern.
      


      
        Features of conventions, moral norms and values are, so to speak, ‘materialised’ in the Malay-Muslim dress. The
        dress signifies both morality, religiosity and lifestyle. This is expressed in degress according to the length
        and colour of the Mini-telekung. A high degree of commitment to Islamic ideology is mediated through an
        ankle-length dress and in colours like black and grey. At the other end of the scale, the headdress is no
        longer a Mini-telekung but is smaller, is in varying colours and styles and is fixed behind the neck
        instead of under the chin. The Baju Kurung is also gradually modernised as the folds on the right side
        of the skirt are varied, e.g. broadened. They do not always start from the waistline but
        may be shorter and vary in length. The modernisation of the dress moves towards variation. The innovation of
        the symbol was, as I have said, a play on conventions. Both Baju Kurung and Minitelekung are
        collective dresses with a past of many hundred years. The effect of modernity, we may say, is a
        ‘differentiation’ (Wagner 1981) from conventional structures. A collective, conventional dress is at the modem
        end of the scale moving towards greater individuation. As the head-dress is not worn to cover ‘the woman’s
        beauty’ any longer, but on the contrary, to underline it, it is becoming more secularistic. We shall come back
        to modernity since it is of significance for the ‘meaning’ of the symbol. Here we shall search for the meaning
        of the symbol along the dimension of person in another direction.
      


      
        In the constitution of 1959 (the year of independence) a Malay is defined as a person who practises Malay
        traditions (Adat), who speaks Malay (Bahasa Malaysia) and who is a Muslim, performing daily
        religious duties. Malay identity is here connected to Malay tradition and Islam, which means
        in reality that Malay = Muslim. To become more Muslim is to become more Malay.
      


      
        Using a Wagner concept, we may observe an ‘analogous flow’ from the constitution to the female wardrobe. The
        Baju Kurung is a symbol of the Malay tradition and needless to say the Mini-telekung is the
        analogous image of Muslim identity. The symbol is ‘in the limen between words and full image’ (Wagner 1986). It
        is thus pre-linguistic. It is a communication without words. As earlier stated, the message is not first of all
        religious, but it is ‘about’ something else, among other things about ethnic identity.
      

    

    
      Informative Differences


      
        Identity may be defined as both ‘the state of being identical - sameness - and the state of being some specific
        person or thing -individuality’ (Wylde 1957), Identity thus is both to be alike - sameness - and to be
        different - specific.
      


      
        To be similar to ‘us’ and different from ‘others is the main feature in ethnic processes. Difference is in
        itself information. The smallest bit of information, as Bateson said (1972), is a difference which makes a
        difference. Any kind of difference between ethnic groups gives information about ‘who I am’. Such information
        may be communicated at a pre-linguistic level as well as at a conceptual level of discourse. In the following I
        shall illustrate how ethnic difference is communicated at a pre-linguistic level through bodily movements and
        expressions.
      


      
        A typical Chinese way of walking is with small steps, feet rotated outward, and movement
        mainly in the knees. The speed is high while walking and working. They express themselves in a spontanteous and
        vivid way, speaking loudly and forcefully.
      


      
        The Malays, and especially the women, mostly walk graciously, as if they are slowly gliding along. Bodily
        postures are beautiful, erect and flexible. Malays do not gesticulate with arms and legs. Women especially
        express themselves moderately, never spontaneously raising their voices or laughing or crying loudly. Such
        movements and bodily expressions, performed with moderation and grace, may have been learned from past
        generations. Today it has become a part of the Malay disposition or ethnic knowledge. To paraphrase Bourdieu
        (1977), it is yesterday which has become nature.
      


      
        Bodily movements and expressions are only one ethnic difference between Malays and Chinese. From an endless
        list of differences certain signs will be ‘chosen’ and allocated more meaning than others. These vehicles of
        ethnic information, or diacritica, according to Barth (1969) strengthen boundaries around ‘us’
        vis-á-vis the ‘others’ and thus further a dichotomisation process between the ethnic groups.
      


      
        This process speeded up as a result of industrialisation and urbanisation when Malays moved in from the
        hinterland to work in factories and public offices or study at universities. Special positions and reservations
        for Malays were made, as we recall, in the New Economic Plans. In the towns and urban centres they were
        confronted more directly with the Chinese. Chinese efficiency and economic goal-oriented mentality contrasted
        sharply with the ‘slow-moving’ Malays. This confrontation was, as often described by Malays themselves, a shock
        to many young girls, coming as they did from peaceful Kampungs with a conventional lifestyle. They felt
        insecure and bewildered and unsure of their identity.
      


      
        To complete the picture we must remember that as a people the Malays had been subordinated to mighty sultans
        and aristocrats, and to colonial powers thereafter. The British imported not only Chinese settlers, but also
        industrialisation, the seed to modernity. During the colonial era Malays had withdrawn physically to
        territories outside the urban centres. Their reaction to having been forced to confront the Chinese and a
        modem, urban life-style, seemed to be another kind of withdrawal. It was a withdrawal to apparently more
        spiritual realms - the value space of Islam - physically expressed through the covering of women. In this
        situation, which culminate in the 1969 incident, the covering itself was added to the main sign of Malay
        identity, the Baju Kurung. This innovation became a major diacritica of Malay-Muslim identity. I
        used the expression ‘apparently’ and earlier 1 suggested that the symbol is not mainly a
        religious expression, but rather about something else. I have recently argued (Sandborg 1990) that it is an
        ethnic diacritica and sign of protest against modem values, as well as a frustration. This is due to the
        fact that Malays have been subjected to restrictions imposed on them from an authoritarian state. Islam has
        become an important channel for expression. Thus the significance of dress is not only
        social, cultural, and religious, but also political.
      


      
        There is, however, another channel for mediating protest loudly but without words, and that is running
        amok collectively. This may be said to be a cultural idiom and usually affects women who are under the
        stress of religious duty or a heavy work load in factories. In one case several school-girls tore their
        Mini-telekung off, wildly attacked teachers with knives, shattered windows and finally fainted. This
        went on for days and several Bomohs were consulted to extinguish the evil spirit which had posessed
        their bodies. The girls had earlier been sanctioned for not obeying the rules of segregation between the sexes.
        Some of them admitted to being in love with boys at the school. When they threw off their social mask,
        physically signified by the Mini-telekung, this was so threatening to the social order, that the cause
        had to be found outside the moral responsibility of the person. Legitimation for their asocial behaviour was
        found in their cultural knowledge of animism. In my view, the evil spirit - from the Malay universe of meaning
        - is synonymous with the evils of modernity, coming into conflict with religious values and life-style.
        Standing in a ‘junction’ of three universes may be painful.
      


      
        Finally we return to a very difficult question. If they are being socialised to equality, and becoming more
        modem, how can women after all ‘choose’ a model which assigns to them a subordinate position? I have earlier
        described the woman’s position as being relatively equal to that of the man in the past. Also, the core of
        Islamic ideology is equality between all human beings in the universe, irrespective of race and religion.
        However, gender relations deriving from this universe of meaning are not, as we see it, based
        on equality. A symmetric complementarity may potentially change towards asymmetric, ranked positions. For
        example, women should be ‘mothers and queens that manage the home’ (Nooriah Ismail 1987: 9). A woman cannot
        move freely or alone in the social arena. Her body is private for one man, while he may have more than one such
        ‘private domain’. She must cover herself completely in white while praying five times a day. The man does not.
        In the mosque she must stay behind in a separate room, while all the men are at the front praying to their god
        Allah. Looking towards another horizon - belonging to the Western universe of meaning - Malay women are
        perfectly aware of another and different gender model based on an ideology of equality
        between the sexes.
      


      
        When I asked Malays about this issue, I often felt strongly that they were presenting to me a ‘model’. It was
        not even a Malay-Muslim traditional model, but a fresh one newly imported from abroad, swept to Malaysian
        shores by the waves of fundamentalism. Thus we could say: ‘The models themselves are already constructed at a
        distance from behaviour’ (Strathern 1981). Observing behaviour, I found that many women ‘played’ their roles
        quite well according to the Islamic ‘script’ for gender. I use ‘playing’ deliberately, as playing roles may be
        ‘at a distance from’ internalised feelings about being female: ‘...outward sexual behaviour is not necessarily
        formative of internal identity - feelings, ideas, goals and sense of self’ (Herdt 1981, quoted in Strathem
        1988c: 59).
      


      
        The question is: if the Islamic model is not only a model, but is also tried out ‘live’, is there a discrepancy
        between what the women say and do (especially what they do not do) and how they perceive their own
        ‘nature’ as females? Is there a distance betweeen their social roles ‘borrowed’ from the Islamic universe, and
        their ‘true self’? According to Strathem the ‘transactability’ of gender is a striking feature in many systems
        (Strathern 1988c passim) In our case the transaction of gender models - moving from equality to inequality - is
        a transaction about other things. ‘Gender imagery faces two ways ... Gender is not just “about” men and women,
        but about other things as well’ (Strathem 1981: 177).
      


      
        In the analogous flow inside the Malay cultural frame we have found images of a people subordinated to strong
        rulers, existentially threatened in their search for ‘specificity’, stating their difference from ‘foreign’
        people on their own territory. Resistance to modem values and lifestyle and the ‘egoistic materialistic ethos
        of capitalism’ (Muzaffar 1987) is by analogy transferred to the female body - a cover, a withdrawal.
      


      
        Cultural processes are heterogeneous. There is a change towards modernity and secular lifestyles, and there is
        at the same time a growing resistance to it, expressed through the religious channel of Islam. Although they
        play the role of ‘queen of the home’, Malay women are nevertheless getting educated on equal terms with the men
        and are pursuing careers. One of their main goals is still to be economically independent, to be able to
        provide for old parents and family in need. Even if a majority may change their roles, and cover themselves,
        they seem pragmatically to avoid being ‘subordinated’. The strong, independent character of Malay women -
        expressed through a self-confident, proud bodily posture - often impressed me.
      


      
        Finally, we shall return to where we started - in the wardrobe. ‘Nora’, a
        thirty-year-old woman in a leading position at one of the largest hotels in Penang, was exceptionally modernly
        dressed during the day or at a business lunch with a male friend. Coming home she immediately changed into
        Baju Kurung, to please her husband. ‘Rose’, a student of architecture, was unique among her
        friends for being dressed in a Western style. She did not yet consider herself ‘ready’ to follow the Malay
        Muslim code for dressing. One day she turned up ‘complete’, beautifully dressed in Baju Kurung and
        Mini-telekung, announcing to me that she was newly engaged. I had to promise not to tell her fiance that
        she had not asked for permission to see me, a Western person with potentially ‘decadent morals and lifestyle’.
        Pragmatically, Malay women are integrating - in varied combinations - dresses, models, and values to make a
        synthesis - the modem Malay-Muslim synthesis. The ‘public eye’ is watching them in this process. What is
        internalised their ‘nature’ or ‘true self’ - may be at a distance from ‘social roles’.
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      Analyses of identity management have to confront the tangled question of how emotions motivate and give style to
      social persons’ presentation of self and reflection upon own experience. My focus on the topics of friendship and
      love starts with the basic assumption that anthropologists do not observe love and friendship any more, or less,
      than we observe power and authority. However, in any piece of interpretation and explanation of human action, we
      implicitly assume emotions and sentiments as a motivating force for actions and reactions that are publicly
      displayed, and we even use our empathic understanding of these emotions to support our arguments. Seeing emotions
      as complex ‘system of judgements, about the world, about other people, and about ourselves and our place in the
      world... Emotions are focal points of a world view,... it is through our emotions that we, in general, define our
      experience’ (Solmon 1977: 186-7).
    


    
      Experience is a word widely used in feminist discourse. I use the term in the general sense of a process by
      which, for all social beings, subjectivity is constructed. Through that process one places oneself or is placed
      in social reality, and ‘so perceives and comprehends as subjective (referring to, even originating in, oneself)
      those relations - material, economic and interpersonal - which are in fact social and, in a larger perspective,
      historical’ (De Lauretis 1984: 159). I suggest that the emotional socialisation of girls restricts their capacity
      to project themselves by encompassment in a relation of hierarchy and dominance where they are covered at the
      level of collective representations. However, I hope to demonstrate that parallel to the dominant discourse which
      categorically opposes the two genders by hierarchically subsuming the female experience, there is a subdominant
      discourse which ‘needs an explanation not only of the structural elements of the society,
      but also the emotional realities which that structure involves’ (DuBolay 1974: 73).
    


    
      Using material from my own fieldwork1 in two communities in Hazara (Ask 1984), the main focus of the paper is on the
      different experience induced meanings for women of the texts and contexts where love and affection are culturally
      presented as appropriate/inappropriate emotions. Seeing emotions as indices of social relations, I link data on
      emotional expressions to data on gender relations in household contexts, and the use of space
      through purdah practices. My use of the term socialisation implies a view that underlines the cultural and social
      guiding and moral moulding of the person. Hence, socialisation practices continually link emotion and cognition
      to the ordering of the human experience. My selection of data is intended mainly to highlight events in our lives
      when we are still very much in the making and, I suggest, female selfexpression is continually discouraged.
    


    
      'Is she your mother since you can not be without her?'
      (Comment from a man to his newly married friend referring, to his infatuation with his wife)


      
        The dominant discourse continually downplays the cross-sex bond of husband and wife. While the contracting of
        marriages has a central place in the politics of household and family, the themes of love and
        sexuality are de-linked, so to speak, as stated by Pehrson: ‘The outstanding structural feature of the love
        relationship is its categorical differentiation from the husband-wife relationship. The two are regarded as
        incompatible or even antithetical’ (Pehrson 1966: 62) An even stronger statement is presented by Lindholm: ‘The
        realm of sexuality is removed not only from marriage, but from the female sex itself (Lindholm 1982: 223).
      


      
        The reading of ethnographic material from the region, i.e. the northwest Indian subcontinent, forces upon the
        observer a strong and at times vivid picture of the female world as totally different from and emphatically
        opposed to the male one. Sometimes one might even wonder if women and men engage in the same pursuits,
        culturally speaking: ‘As private creatures, and as creatures of a lower order, women are free to vent their
        anger and release their hostilities in gossip with women. They are also allowed, and even expected, to display
        emotions in hysterical crying at funerals and in other outbursts, while the men must maintain a stoical face.
        Because women are not so emotionally repressed, and because they are not so conflicted or under such emotional
        pressure as their men, the ideal of friendship and the enactment of hospitality is not so important to them...’ (Lindholm 1982: 271). As one might surmise, the above quoted
        generalisation has prompted (and provoked) me to a re-reading of material on women, friendship and love.
      

    

    
      Belonging


      
        ‘We don’t have any place to call our own. First you are a daughter in your father’s house, then a wife in your
        husband’s house. Only when you lie in the kabrestan [i.e. grave] do you have a place of your own.’
        (Comment from young woman in conversation about marriage practices.)
      


      
        The positions for experiencing and representing the relation to a home/space are clearly gender differentiated.
        A first obvious token of this is the practice of post-marital residence, where the bride is the one moving from
        her own to her husband’s family. It is the men who have the socially acknowledged enduring
        link with the home. ‘A man’s birthplace remains his homebase with all the psychological and material support
        this provides, while a woman may pass from place to place a stranger crossing boundaries into new family
        structures on new ground’ (Sharma 1980).
      


      
        The arena for recurrent interaction between men and women is the home. In daily speech the concept for home,
        ghar, is also used to refer to the inhabitants of the place, adding the suffix wala, e.g.
        gharwala, spouse. The word ghar indicates the relation between the person(s) and the building
        indicated as a home. Given residence practice, a domestic unit might comprise several generations and more than
        one household. It also presents us with different categories of cross-sex relations, e.g. mother-son,
        sister-brother, father-daughter. In what follows I discuss some features of terminology in face-to-face
        interaction in the context of the household, and give a short illustration of gender differences in this
        respect. In this connection I raise questions relating to identity in the context of gender relations.
      

    

    
      Use to Kinship Terms in the Household


      
        A first striking fact is that the relationship between husband and wife is ‘silent’ or ‘muted’, so to speak, in
        the non-use of the terms mian/khawand (husband) or biwi/trimti (wife) in reciprocal address or
        reference for the couple. This is the case until one has a child (preferably a son) by which to indicate one’s
        spouse by addressing and referring to each other as so-and-so’s (child’s name) mother or father. The culturally
        displayed rules that regulate emotional expressions within the domestic unit are such
        that they discourage overt signs of identification between husband and wife, while the relation between parent
        and child, especially mother and son, do get public acknowledgement in several ways. This is a relation ideally
        represented as testimony of the purest love attainable, untainted by sexuality.
      


      
        Another striking fact of the use of address and reference within the family, is that young unmarried girls much
        more frequently than their brothers will be addressed by a personal name. The relative seniority between
        siblings is also stressed by the use of prefixes and suffixes added to the kinship term. For example, ‘eldest
        brother’ would be janbhai jan, elder brother gulbhai jan, younger sister
        chotta behenne, elder sister personal name + bibi or gulbibi. Mother and father, if
        and when directly addressed by the children, will usually get the honorific suffix ji attached to the
        name, as in Abbaji, or ammaji. Terms of endearment are also usual, especially between mother and
        child. If by equality we mean equity, there certainly is none, even at the heart of the household. Sex and
        seniority serve in combination to distinguish between and identify each individual household member. The use of
        correct words by which to address and refer to kins(wo)men, is explicitly stressed through instructions and
        corrections of the children.
      

    

    
      Upbringing: Ideas and Practices


      
        Patterns of interaction within the family do of course vary with reference to task and issue orientation. But
        looked at from the perspective of parent-child dynamics there are some recurrent regularities with respect to
        same-sex and cross-sex communication. The earliest and most basic interaction for the child is to its mother.
        As long as the woman nurses the child (which will normally be up to 1 1/2 to 2 years) she will stay close to
        it, carrying it with her if she has to leave the courtyard. When the mother is engaged with work inside the
        house, others (sisters-in-law, mother-in-law) will look after it. But as soon as the child cries, she will be
        summoned. Babies are swaddled at least up to the age of 4-6 months. Care for the babies is focused on offering
        them food, e.g. the breast whenever they cry. Furthermore, one takes care to protect them with tawiz
        (i.e. amulets which contains pieces of paper with verses from the Koran written on them). If another baby does
        not claim its place before that time, the weaning will not take place till the child is two years of age. The
        manner in which one weans the child often starts with teasing the toddler for wanting the breast of the mother
        (especially if it is a boy), and taunting the child saying that the breast is for the small, not ‘the big
        ones’.
      


      
        When the baby is not swaddled any more, it will be in the arms of someone in the
        household for most of its waking hours. I did not observe any attempt at systematic toilet training except for
        mothers holding the child up to defecate or urinate before taking it to bed with them in the evenings. The
        toddlers are never in nappies, when necessary they will be changed with their clothes on. Men in the household
        will also pick up and cuddle small children, but rather those that can give them the pleasure of joking and
        play by repeating the words spoken to them and who from the age of one onwards will take their first few
        faltering steps.
      

    

    
      Balancing Morality and Passion


      
        Muslims, in Hazara and beyond, use the terms aql (capacity for knowledge, intellectual reasoning, moral
        action), nafs (sensuousness, appetite or passion) to evaluate the acts of persons of both genders. The
        two terms are part of a pan-Islamic discourse where angel (ferishte) were made of air with aql
        but no nafs, whereas jinns (demons) were made of fire with nafs but no aql. No
        human being may live and survive without an appropriate merging of both elements to give motivation for
        morally and socially correct behaviour. What one may and does accuse a person of, is a lack of striving to
        maintain the correct balance, and then faults will mostly be noted on the side of showing unrestrained
        nafs.
      


      
        Small children have no developed reason (aql), which implies a socialised feeling of shame,or modesty
        (sharm). They are either happy and contented (khush) and then they will not cry, or else unhappy
        and angry (tang/hafa) and then they will cry. And the reason why they cry is, either that they are
        hungry or that they are sick. From the ages of three to four years one accords more complex emotions and
        motives for the child’s behaviour. A mother might laughingly say: ‘Look at my daughter! She is crying because
        she is jealous of her little brother!’ A child’s crying will now prompt different reactions on the part of the
        grown-ups in the household. Whereas the younger child would be taken up in the arms of someone, caressed and
        given something to eat to soothe its anger and frustration, now it will be met with the scolding ‘chup
        karo!', ‘shut up!’, accompanied by a slap in the face or on the bottom. I did not observe any
        pattern of interaction between children and their parents that would amount to systematic use of physical
        punishment as a method for disciplining. The scolding or slap in the face would come as an immediate response
        from elders in the household to disobedience or insolence on the part of the boy or girl.
      


      
        Boys are circumcised between one to three years of age. The ceremony is an occasion for rejoicing and
        festivities which is normally attended by kinsmen and families with whom one has
        relations of visit and exchange. Often professional musicians and dancers will take part, and one distributes
        sweets to all the households in the neighbourhood. A comparable feast does not exist for girls. The definitive
        proof of the boundary-crossing from child to woman is the girl’s first menstruation. No
        public ritual marks this transition from girl to woman. From this day she is jawan, i.e. physically
        mature, young. The chances that she will herself have detected that the women bleed once per month is not
        inconceivable, though the women of the household will try to hide their condition. She will be told that her
        condition renders her be-namaz (ritually impure), i.e. she must not pray, fast or touch the Koran. She
        will be instructed by the women in the household as to which objects she must not touch, and what actions she
        should not perform during her unclean days. By instructions and under surveillance, she will learn to move
        within different and narrower boundaries than her brother. The girls must, in other words, develop a
        self-awareness in order to know when and where it is appropriate to draw the dupatta (transparent veil)
        over the head, when to don the chader (enveloping shawl). This constant manipulation of clothes is
        something learnt by observation, imitation and correction as must the control of bodily movements, gestures,
        eye contact and facial expression. Through displacement of attention, she is conditioned to experience herself
        from the point of view of her interlocutor. The girl is explicitly warned that her body is susceptible to
        violation should she transgress the rules and boundaries she is told to abide by. This disciplining of her body
        carries an implicit message of its potential for power and eruption of social order; on the other hand, her
        self-regard as a female is heightened.
      


      
        The honour—shame complex thus presents us with a double message (which is potentially subversive of the
        ideology of men’s mastery), is it men who must be protected against women’s ‘nature’ of less controlled
        sexuality, or the other way round? The central figures as agents of socialisation in these years for girls are
        others in the household, especially elder women and siblings. She is expected to learn ‘women’s work’ and take
        responsibility for routine tasks like the kneading of dough, the washing of cloths, etc. The central code for
        interaction is obedience and proper deference to authority. She will most of the time be involved in fora and
        partner-sets that are clearly marked and codified hierarchically. This in contrast to her brothers, for whom
        peers are becoming ever more central others in the socialisation process throughout puberty. The central code
        for interaction in these fora is competition, autonomy and leadership skills. The achievement of these
        attributes must be realised within a context where one’s gain is another’s loss. This spatial and behavioural
        segregation has been discussed with a view to its identity-formative consequences for
        the two sexes. The formal and distant aloofness of the father, in contrast to the emotional closeness of the
        mother, has led to the proposition that the achievement of masculine identity for boys is psychologically more
        problematic than the analogous process in girls. Another contradiction is that a girl is expected to strike the
        correct balance between aql and nafs earlier than her brother, but even so, she is not expected
        to excel him in later years.
      

    

    
      Gender and Space


      
        The daily experience of using the village and surrounding spaces is also different for the two genders. The
        physical surroundings exist as an objectively given frame for the activities of all inhabitants of the village,
        but the experience induced meanings of the cultural map that guides persons in this landscape is subjectively
        different for a girl or a grown up woman, a boy or a man. Depending on the time of the day and the season of
        the year, the fields and lanes of the village present anything from a hectic hubbub of life, to a secluded
        unruffled picture of complete inactivity. Though still an agricultural village in the sense of everybody in the
        village owning land and deriving at least a part of their income from agriculture, changing economic
        adaptations (e.g. labour migration to the Middle East, involvement in commercial ventures in transportation,
        timber) has meant among other things that most men are away from the vicinity of the village for the greater
        part of the day. No men or women of the Swati landowners actually work the land themselves, their involvement
        is in the role of overseers and controllers of the tenants. The women are the ones you will be sure to find
        inside the house.2 They have
        the power to establish the daily routines in the house through repetition. The men have the power to break and
        disrupt them through bringing home the guest to the guest-room, baithak (literally a place to sit down,
        derived from the verb baithna to sit) to be served the food which the women will make. Inside the houses
        the different rooms and their use are gender-codified, separating the men’s area from the women’s area. The
        high walls (2-3 metres) without any openings other than a couple of doorways, give a forbidding appearance, and
        prevent anybody inadvertently catching a glance at the persons living in the houses.
      


      
        Women very seldom leave the village unaccompanied, they always bring somebody with them, if only a small child.
        To be alone is to be unprotected, even though one may see the child as a potential witness and guarantee of
        restraint on the woman, rather than as a protection. The crossing of boundaries is clearly signalled by the
        clothes they wear and how they don them. Leaving her own village, a woman will wear a chader or a burqa (concealing cloak); as was spontaneously remarked by one woman
        who drew the veil over her face at exactly the same spot when crossing the fields surrounding the village: ‘We
        don’t have to cover our faces as long as we are on our own land’. This notwithstanding the fact that there was
        no clear boundary marked either in terms of persons who might see one or whom one might meet on the footpath 10
        metres before or 10 metres after the invisible line dividing one’s own land from that of others.
      


      
        The proper cognisance of place, situation and others is vital to the honourable conduct of women. Going to the
        bazaar the women will choose their own streets known as ‘the women’s streets’, this being so even if they are
        adequately veiled and already rendered ‘invisible’ by the conventional donning of a burqa or a
        chader. This separateness of spheres for men and women is of course dependent on the participation of
        men in a sort of intricate pas de deux. The avoidance of public recognition and even acknowledgment of persons
        of the opposite gender includes the avoidance of embarrassing meetings with male relatives in the bazaar, where
        the two parties would immediately withdraw in opposite directions should they by accident meet each other.
        Husband and wife travelling together longer distances by minibus, for example, also keep up this non-intruding
        on each other’s personal space. This might be done in different ways depending on the types of transportation.
        But in any public vehicle there is a special space set aside for women, be it a compartment or a specific
        number of seats. In this way the ideal prescription expressed in the political slogan of chader aur
        char diwari, literally veil(ing) and (staying within) four walls, is dependent on the women exercising
        self-control in identity management.
      

    

    
      Features of the Fieldwork Area


      
        Hazara is characterised by Ahmed (1984) as a ‘shatter zone’, by which he is referring to the fact that the
        region is caught between the two major ethnic groups in the northern half of Pakistan, the
        Pakhtuns and the Punjabis. The region is a poor one in agricultural terms, and was but little affected by the
        green revolution which penetrated the fertile plains of Punjab in the 1960s. The landowners of the village
        Banda Tor Khan (a pseudonym) refer to themselves as khan (an individual who owns land, is a recipient of
        rent from his land in cash and/or kind, who does not apply manual labour to cultivate his land and who hires
        tenants and landless labourers to cultivate) and are spoken to and referred to by others as such.
      


      
        The village inhabitants identify themselves as a khandan3 by referring to the cultural notion of shared substance, blood, by the
        saying khun hamara eek hai, i.e. ‘our blood is one/the same’. The expression
        khandani loog, i.e. people/persons of the family, would also be used as a distinguishing adjective to
        contrast the family’s status and reputation vis-à-vis other persons/groups in the area who were not
        khandani loog (people with a family in this sense). The principles informing the kinship system are
        patrifiliation, virilocality and patrilineal descent. Children have the same blood as their father. Both men
        and women would say that it is the women who carry ‘the seed of children’ (Baccha ki darn ) in their
        wombs. But for the seed to germinate, the active substance of male semen is necessary. The idiom may give an
        association to the female as a passive field for the active male substance. However, both men and women would
        agree that children are marked if the women’s blood is of inferior quality. Furthermore, it is the mother who
        provides the vital nourishment, milk, for the infant for the first year or two. This relation seems also to be
        acknowledged as a symbol of shared substance by the shariah (Islamic law) which bans marriage between
        children who have been suckled by the same mother.
      


      
        Encompassing the agnatic kinsmen is the wider category of rishtedar4 which includes affinal kinsmen. Given the fact that marriages
        often are contracted within the circle of kins(wo)men (cousins) one has hitherto called sister and brother, the
        saying ‘Din ko bhaijan rat ko meri jan’ (‘during the day dear brother, during the night my beloved’)
        hints at a possible and even probable future social fact. This marriage practice means that affinal and agnatic
        kinsmen/women in many cases overlap. One current theme of discussion in the village is the apparent change in
        marriage preferences as evidenced in families seeking their daughtersin-law outside the traditional range of
        families hitherto sought after (geographically and socially speaking). Whereas the brides/ daughtersin-law of
        the father and grandfather’s generation were fetched from families within the patrilineage to the north and
        north-west of the village, where the landowners in the village had land and political alliances, the ‘new’
        brides seem to be sought after for their family connections outside the rural society, i.e. it is an advantage
        for the brides to be members of families which have links with the urban professions. Conflicts arise within
        the family when kinsmen are denied the first right to suitable girls in the khandan.
      

    

    
      Betian denewali chizon heen ('Daughters are things to be given
      away')


      
        In one way one might say that the girls are well prepared for their destiny by participating in and witnessing
        the preparations and ceremonies around their age-mates dressed up in the red bride’s
        suit, decorated with henna and jewellery patiently waiting for their in-laws to fetch them. They have welcomed
        the new duhlens (brides) arrived in their village, and watched their transformation to the status of
        biwi (wife) and daughter of the village with the birth of a child. As age-mates of the girls leaving the
        village, they keep the new brides company through long nights of singing and talking, and through the day of
        farewell. The songs they sing are traditional mayas5 that revolve around the pain of separation between friends, ‘the good days of
        play and friendship are gone, you must leave for a strange country...’ Though the marriage of a sister and
        daughter is not the occasion for merrymaking as the wedding of a brother and son is, the young girls do take an
        active interest in and participate in the festivities, comparing the dowry and jewellery of the bride with
        recent marriages in the family.
      


      
        To arrange a suitable marriage is a duty that may weigh heavily upon parents, which might be partly grasped by
        this saying: ‘The man with open fire or an unmarried daughter in his house, does not have a peaceful sleep.’ To
        see the children, especially one’s daughters, married before your death is perceived almost as a religious
        duty: ‘...the primary responsibility of the couple is to fulfil its parental duty of seeing that its children
        are married. This is the essence of its sadr, innermost desire, and its fulfilment means the completion
        of their main life task’ (Eglar 1964: 90). The metaphor of open fire, as well as the proper marriage
        conceptualised as a religious duty to be fulfilled, does visualise the dangers of female sexuality, when out of
        bonds or uncontrolled. Blemishes on a girl’s reputation reflect badly on her household and by extension on her
        whole family. Also, to have a grown-up daughter at home and unasked for, makes people start talking, wondering
        and guessing at the reason why, questioning and probing both the reputation of the girl and that of her
        household.
      


      
        Marriages have always been a type of transaction between families and households that has included transfer of
        material resources as well as communication about relative status and prestige. The central symbol in this
        communication is the women moving from her natal to her conjugal household. The prestigious thing is to be on
        the giving side, it is to the giver the izzat (honour) accrues, while in this case, it is the receiver
        who has the upper hand vis-à-vis the bride givers. So in the special case of the gift of a bride, the
        relative position between giver and receiver is inverted as compared with gift-giving in other spheres of life.
        People would have quite explicit notions about whom one could give a woman in marriage to: it should be to
        equals in terms of quom caste, property and social standing, or to superiors in religious standing, as
        the Seyeds.
      


      
        The idea of linking love to marriage seems to be a fairly new one in the sense that to
        contract a marriage on this basis is referred to by the English words ‘love marriage’. Nevertheless, the young
        girls showed a persisting interest in discussing this way of entering a marriage, asking all sorts of question
        about how one did that in England and America, comparing this to how things were done in Pakistan. Usual
        comments to my attempts at explaining involved reactions that roughly can be divided into two: ‘How wonderful
        to be free to choose by the heart’s voice!’ (dil ka bat), and the more realistic/resigned comment:
        ‘After all you seem to have a harder time of trying and choosing with no guarantee for your heart’s wisdom in
        choosing a man... our way is the better.’ The ethos of the overriding structural elements of honour, shame and
        sexual segregation, seem to strongly discourage a presentation of self that makes cross-sexual feelings of love
        relevant.
      

    

    
      Tribulations of Love and Friendship


      
        The following two stories involve an adolescent girl of fifteen and her reflections on ishq and
        mohabbat. I treat friendship and love as qualities in events revealed in happenings that have to be
        related to the wider collective structures of culture and society. Through juxtaposed discourses, I focus upon
        a tentative generalisation on common themes and differences in these representations.
      


      
        It all started with the delivery of a letter. For the postman to visit a house in the village was a rare event
        on any occasion, except for the monthly deliveries of the pensions to the few household heads who had done
        government service. Those present at the house on the day and case in question on this occasion, were Gulshen
        (a girl of 15 years) her mother and I. The postman called at the door to the outer courtyard, saying he had a
        letter for Gulshen daughter of Aziz-ur-Rehman. Gulshen grabbed the letter which was passed through a crack in
        the door, opened it and read it on the way back to the inner courtyard. Her mother was at her at once, asking
        who had written it and if her name was really written on the envelope. Did she have no shame at all? What would
        her father and brothers say when they got to know that there were people taking her name (nam lethe) for
        everybody to see, placing her name on anybody’s lips? She should take care lest she became azadi,
        (free)! Gulshen answered that this letter was nothing to make such a fuss about, it was written by one of her
        sehilis (girlfriends at school), who asked why she had not been in class for the last few days, and when
        would she be back. What is the name of this begehairat (shameless) girl, her mother asked, a girl who
        takes the name of another and puts it on an envelope for everybody to see? Gulshen gave
        the name, whereupon her mother retorted that she knew nobody by that name. Surely she belonged to a family with
        whom they had no ana jana or lena dena, i.e. coming and going, receiving and giving.
      


      
        The episode with the letter had repercussion for Gulshen, in the form of stricter control of her appearance and
        demeanour in public. Her mother informed her three elder brothers, and they gave her instructions to take a
        longer way to school, which meant avoiding a short-cut which brought her through the outskirts of the bazaar.
        Furthermore she was told to draw one end of the chader over the lower part of her face and avert her
        eyes from any person she might meet by keeping them to the ground.
      


      
        The restrictions imposed on Gulshen all involved an aspect of depersonalisation (not to let her personal name
        be used by strangers, further concealment of her body), i.e. to hide her unique identity as Gulshen, and
        rather show the anonymous shape of the female. The boys, on the other hand, are encouraged to present
        themselves audibly and visibly by the force of their personality and social person in public. This ‘disguising’
        of women seems paradoxically to infuse all public communication on women with latent messages on sexuality.
      

    

    
      Features of Female vs. Male Friendships


      
        Judging by the number of visits they receive and the amount of visiting they engage in, boys in their teens
        seem to have both a larger number of friends, and a wider range of them in terms of social/ethnic positions.
        Boys communicate with their friends in more and different fora than their sisters do. They meet them at school,
        they walk hand-in-hand with them in the baazars, taking a cup of tea at the different tea-stalls, or inviting
        them home to be entertained in the baithak, or playing hockey and football in the open fields near the
        village. Not so for their sisters of comparable age. They have fewer places and occasions to escape from the
        watchful eyes of their elders than their brothers have. When leaving school their circle of friends will be
        heavily circumscribed by the circle of households/families with whom their household has established relations
        of hospitality. That is, they will be confined to families with a comparable standing to their own in terms of
        social status and wealth. In addition, there is the fact that purdah control will be stricter as the girl
        reaches puberty, and she will seldom be allowed to visit on her own, not even within the family. Best friend
        for a girl will be referred to as ‘sister of the veil’, Dupatta ki behenne.
      


      
        To sum up, the girls will have fewer fora and legitimate social contexts within which to develop and nourish a
        self-initiated emotional attachment. The very notion of personal volition, self willed
        expression, is actively discouraged. Their contexts for identity management are such that they will have a much
        harder time in separating the persons and fora they deal with, than the men. The network of a woman tends to be
        so dense that she will have to interact as a total person with the same set of persons from one setting to
        another. This hampers the chances for impression-management based on the concealment of information about
        background, and so on.
      

    

    
      Signs of Love


      
        In daily parlance Ishq as opposed to mohabbat will be used only with reference to love and
        passion between man and woman. However, in specialised discourses pertaining to Sufi philosophy and poetry,
        there is a long-standing tradition called Ishq-name. In this textual genre love is linked to the way of
        knowledge, truth, the passing away from self, where the lover is transformed into the beloved. On one level,
        this poetry with metaphors from worldly love can be analysed as metonyms for the concept of unity of existence,
        where the aim is a blending with God. On the other hand, this proliferation of metaphors using images from
        carnal love between man and woman, serves as a backdrop for interpretation also for the vast masses of people
        not versed in the esoteric and philosophical interpretation of Sufi texts.
      


      
        All over the north Indian subcontinent the story of Leila and Magnon is well known. The legend relates the
        suffering of a pair of lovers that never get to each other in this life, and where the man becomes magnon, i.e.
        insane, from his love. Magnon’s love is decided by his fate, the love for Leila entered his body with his
        mother’s milk and will not leave him till his soul leaves his body. Leila says that, in the religion of lovers,
        proximity, familiarity will bring destruction. The love is in the suffering and longing for the beloved, and
        she ends her life on the grave of Magnon. This theme of star-crossed lovers is also a basic one in most of the
        films, popular writing and songs produced and presented today.
      


      
        Gulshen recounted such a story which had taken place within the village, between a boy and a girl related as
        FaFaBrSoSo and FaFaBrSoDa, Hamid and Noor Jahan. Ishq had suddenly erupted when he saw her dancing at
        the wedding-feast of a kinsman. The young women and girls usually dance in a room or courtyard of their own,
        but it is easy and a favourite sport among the youngsters to watch them from a distance. As one young man said
        to me, ‘You should see the young girls at home dancing! Their hands become like so many small birds flying
        through the night towards the moon!’ Gulshen said: ‘Noor Jahan was so beautiful! The
        lips so small and red, the eyes so wide and dark under the long eyelashes!’ Then and there love was born,
        because ishq is like that, like an illness or accident for which there is no cure.
      


      
        ‘But the parents on both sides did not take easily to this love, they asked why and how the two had come to
        entertain such an uncalled for passion. Implicitly and explicitly these questions express the strong
        disapproval the public show for such feelings, particularly between unmarried people, but also in the case of
        married couples.’
      


      
        ‘Noor Jahan developed a fatal disease, and finally when she lay on her deathbed, the parents gave in to the two
        lovers’ wishes, and they were formally declared to be magneters, i.e. engaged. (Magne = ‘to ask
        for something, somebody’). As a formal sign of this engagement, his parents sent her the customary gifts for
        the last Id she lived, a pair of shalar and chemize and duptta (traditional female dress
        of loose baggy trousers, tunic and thin veil to cover head and breasts). Hamid was allowed to sit with her, but
        never without the presence of somebody from her household. When she died she was dressed up in her finery as a
        bride for the wake. But after the Namaz-e-Janaza (the religious burial rituals), Hamid lost his
        composure completely. He threw himself upon the grave of Noor Jahan, remained there wailing for three days,
        refusing any food or drink and not answering the people who tried to bring him to his senses. The three
        brothers of Noor Jahan finally had to remove him by force, before he had shamed himself and the two families
        utterly. Speaking about it, her brothers said, ‘Hamid ham ko kia laktha hai? (How did Hamid touch us?’)
        [To give him the right of such behaviour].’
      


      
        As with most stories of love and passion, it takes on a semi-real life of its own in a fantasy world far
        removed from daily experience. But to Gulshen and the other girls of the family the story was an event close to
        experience, showing that such a thing could happen, even in their own village and family, and not only in
        films.
      

    

    
      Self and Emotions, Concluding Remarks


      
        The interaction of self and outer world shows consistent differences along the gender dimension. The feelings,
        ideas, habits, perceptions and actions that come together in women’s identity management, seem to manifest
        themselves by their auxiliary identification with persons of attachment, rather than the imprint of their
        actions on the outer world.6
      


      
        My presentation of material has focused on a specific ethos of emotions, and its significance in the context of
        cross-gender communication. Analysis of the roles and symbolisation of the female in Middle-Eastern ethnography
        often revolves around the notion of women’s persistent sharing in the essential
        character of honour through their correct management of shame. Honour as an attribute of women seems only to be
        realised by vicarious partaking of collective identities. Looked at from the point of view of socialisation,
        society invests an inordinate amount of work on this exemplary model of female identity. Throughout their
        socialisation, their actions, habits and perception are perfected by examples, implicitly and explicitly to
        represent the central value of sharm (in the sense of modesty). The critical contexts for engagement
        with others and presentation of self would mean that one should expect emotions of modesty and shame to have a
        stronger motivating force for women as opposed to men.
      


      
        The honour-shame complex presents us with condensed statements pertaining both to value, morality and emotions.
        The untangling of its relevance to emotional socialisation has been accentuated in this paper. In the context
        of men’s competition for honour, the control of female sexuality is the limiting case.
      


      
        Honour is mainly won in the context of the conduct of economic and political affairs among men. In this context
        men’s conduct might be praised as sherif (noble) and izzatwahla (honourable) without any
        reference to the control of ‘their’ women. If we look at the emotional quality of the concept of honour, it
        must be experienced as an attribute bestowed by others, i.e you are honoured, you do not feel honour as
        you feel modesty. While girls are constantly admonished to realise ankhoon ki purdah (literally the
        ‘purdah of the eyes’) which gives priority to emotional self-control, the priority for boys is honourable
        conduct as revealed in acts of control over others in public arenas. Unni Wikan (1984) argues that the quality
        of experience-near vs. experience-distance in these concepts makes them a ‘contestable pair’. Hence the
        relation between shame and honour does not seem to be one of dichotomy, but rather one of encompassment and
        hierarchy on the level of emotional socialisation.
      


      
        Granted that the reasons given for purdah restrictions of women emphasise their need for social control beyond
        what their aql provides them with, one could expect the two genders to be differently constituted with
        respect to moral action. However, the idea of the human as communicated throughout both the religious discourse
        and socialisation practises underlines the essential moral quality of the insan, human being, male and
        female.
      


      
        Hannah Papanek characterises the social institution, purdah, which embodies some of these ideas, as ‘separate
        worlds’ (for men and women) and ‘symbolic shelter’ (for women). She argues that ‘symbolic shelter becomes a
        significant mechanism for limiting affect to a specific group through the use of social
        control mechanisms. Dominance and dependency are integral to its operation, and it provides one way of handling
        some of the strong impulses which are part of the human condition’ (Papanek 1973: 293).
      


      
        It we accept that the quest for love and friendship form part of these strong impulses both for men and women,
        how do we map the passage from cultural frames to self-representations? Or, what difference does it make to the
        gendering of human beings?
      


      
        A common theme in the two stories related earlier concerns attachment and affection, and the drawing of
        boundaries between self and others. Another common theme is how women on a symbolic level come to stand as
        emblems for group loyalties. Their freedom of movement and attachment is strictly curtailed. As the first story
        indicates, sanctions are imposed to make her convey distance to unrelated men/women and anonymise her as a
        person in public fora. This is in striking contrast to boys/men that are actively encouraged to show themselves
        as individual personalities in public. In the second story, we are presented with a case where experience comes
        close to the cultural representation of true passion between man and woman. And the story echoes the universal
        theme of suffering and death as the ultimate proof of this love.
      


      
        Notes


        
          	
            1. The fieldwork was undertaken from 1978 to 1980 as part of
            the work for the degree of ‘magister artium’. The title of the thesis is Family Life, Socialisation and
            Growing up as a Girl in Hazara, North Eastern Pakistan (in Norwegian).
          


          	
            2. That is, speaking of women from the landowners
            quoms. Women who are tenants, intinerant traders or nomads, have quite a different use of and
            location in space.
          


          	
            3. The term khandan is here referring to a localised
            patrilineal group. The concept has connotations like ‘pure blooded family, aristocracy’ (cf. Barth 1966:
            18,41).
          


          	
            4. Word of Persian origin meaning alliance,connexion.
            Rishte magne (‘To ask for an alliance’) is the locally used expression for marriage negotiations.
          


          	
            5. Occasions and media for communication of feelings of love,
            loss and defiance by women are discussed by Inger Boesen (1979/80) and by Lila AbuLughod (1986). Both
            authors focus on genres of oral poetry used mainly by women, viz. Landay and Ghinnawas. While Boesen
            analyses the themes in the love songs as ‘the individual’s personal revolt against a system which denies
            her the right of disposing of her own body and chosing her own fate’, Abu-Lughod on the other hand
            emphasises that: ‘poetry as a discourse of defiance of the system symbolises
            freedom-the ultimate value of the system and the essential entailment of the honor code’ (Abu-Lughod 1986:
            252).
          


          	
            6. Cf. the distinctive feature of Pierce’s semiotic theory of
            the self. Personal identity is not confined to the body and the individual organism but may extend beyond
            these to include social and collective identities: personal identity is an ‘outreaching identity’ (Quoted
            in Singer 1982: 64, 65).
          

        

      
    
  


  
    11 'I did not marry properly': The
    Meaning of Marriage Payments in Southern Mexico


    
      Kari Siverts
    


    
      
        The ethnographic material on which this paper is based, was collected in the paraje (hamlet) of Mesbilja’ in
        the Tzeltal-speaking municipio (municipality) of Oxchuc, Chiapas, during a succession of fieldwork
        sojourns: 1953^1, 1981-2,1985, and 1988.1
      


      
        The number of recorded households in 1953-4 was 65 and the population about 600. In 1980 the total population
        of Mesbilja’ was about 1500 individuals, of which quite a few still were monolinguals. The total population of
        the municipio was 24 879, of which there were 19 010 individuals of 5 years or more, who spoke Tzeltal. The
        rest had Spanish as their vernacular, and thus were considered Ladinos.
      

    


    
      ‘No me casó bien’ (‘I did not marry properly’), said Yolanda Gómez Tonchan (19) soon after we returned to her
      natal community of Mesbilja’ in the state of Chiapas, southern Mexico in 1988. Last time we had conversed
      together was during the spring of 1985. Then she was about to graduate from secundaria (junior high
      school), admitting that she had hopes for the future, perhaps to continue school or to find a job. Apparently she
      wanted to be a teacher, like her father. Obviously her plans had not worked out that way. We learnt that she was
      already married, living in another paraje or hamlet, far away; that she had a son who was two years old,
      and that she had eloped with a class mate just after the end-ofterm celebration. ‘No me casó bien’, she repeated
      and added: ‘no tenia yo pensamiento’ (‘I did not use my brains’).
    


    
      The purpose of this paper is to reveal why Yolanda did not consider her marriage to have been properly arranged.
      Through an examination of the circumstances surrounding this particular case, I am offering an analysis that
      uncovers some current characteristic dilemmas of everyday life confronting members of an Indian peasant society
      in the highlands of Chiapas. This region has been exposed to a rapid process of modernisation over the last 30-40 years and, as a result, there have been many changes in gender
      relations and thus also in marriage practices.
    


    
      Marriage in Mesbilja'


      
        Until recently all marriages in Mesbilja’, and in the Oxchuc area generally, were arranged by the parents or
        older relatives of the young couple. The proposal was always initiated by the boy’s parents who approached the
        parents of a suitable girl, sometimes one the boy himself had fancied. Although rarely forced, the girl had no
        say in the matter, and hence usually accepted the parental decision. Through the betrothal procedures, which
        involved an extended series of negotiations, the four parents reached an agreement concerning both the
        ‘bride-price’ and the ‘bride-service’. In this society marriage arrangements required a payment of liquor and a
        variety of foodstuff, and a period of duty rendered to the bride’s father. The amount of food to be
        ‘paid’, the approximate time schedule for the transfer, as well as the settlement of the bride-service were the
        outcome of bargaining. When obligations had been fulfilled, a formal wedding party was held in the bride’s home
        (Nash 1973: 89-120).
      


      
        Today young people tend to choose their marriage partners without go-betweens, and ‘marriages’ are established,
        more often than not, without payments. It may be that not even the consent of the parents is
        secured. Likewise, bride-service is not a matter of course any longer; a compensation in cash has come
        to take its place, and in some instances the father receives nothing.
      


      
        This essay addresses itself to the problem of grasping the significance of the new ‘trend’, a trend involving
        more frequent elopements as well as the abandonment of gift giving and service all together. My concern is the
        meaning of such ‘solutions’, i.e. the possible effects of alternative conjugal practices on gender
        relations and on the evaluation of women. Clearly, marriage in Mesbilja’ and elsewhere represents a symbolic
        manifestation of a limited set of social relations. And, indeed the ‘traditional’ marriage, consummated through
        food gifts and bride-service, plays an important role in the construction and maintenance of self-identity, as
        well as providing the context within which members of the community judge the worth of individual women and
        men. It is against this background that we have to discuss changes in infrastructure and the concomitant
        economic directions in the last thirty years. These developments on the macro-level have created a new context
        for the marriage institution and associated behaviour patterns. It is this complex of interconnectedness that I
        find worth exploring.
      


      
        Tentatively we may characterise the situation as a shift or rather a gradual transition
        from a ‘gift economy’ to a ‘commodity-oriented economy’. In her book The Gender of the
        Gift (1988c), Marilyn Strathem cites Gregory (1982), claiming that:
      


      
        Categories such as commodity and gift refer...to the organization of relations. Commodity exchange, as he
        [Gregory] puts it, establishes a relationship between the objects exchanged, whereas gift exchange establishes
        a relation between the exchanging subjects. In a commodity-oriented economy, people thus experience their
        interest in commodities as a desire to appropriate goods; in a gift-oriented economy, the desire is to expand
        social relations. (Strathem 1988c: 143)
      


      
        Furthermore, a ‘gift economy’, referring to regimes of production and consumption
      


      
        where consumptive production predominates, implies, in Gregory’s terminology, that things and people assume the
        social form of persons. They thus circulate as gifts, for the circulation creates relationships of a specific
        type, namely a qualitative relationship between the parties to the exchange. This makes them reciprocally
        dependent upon one another. Some dependencies are conceived of as prior to transactions, while others are
        constructed during the course of the transaction itself (ibid.: 145).
      


      
        Taking this analytical distinction as a point of departure, I will argue that although the household economy of
        Oxchuc society has been developing in the direction of what conveniently could be labelled as ‘commodity
        oriented’, marriage negotiations are still carried out in a context of a ‘gift economy’.
      


      
        In the pages that follow, after a short outline of the ethnographic setting, marriage is discussed in relation
        to work, identity and selfrespect. Finally, I will show how Yolanda’s agony makes sense when we consider the
        circumstances which place her and all Oxchuqueros in two sets of values, one following from a ‘commodity’ or
        wage-work economy, the other being rooted in a subsistence, clan-based ‘gift’ economy.
      

    

    
      Marriage and the Sexual Division of Labour


      
        In the 1950s the economy of all households in Mesbilja’ was based upon subsistence farming of the staples com
        and beans. Title to land was vested in clans, and usufruct of land was passed from father to sons. All men
        became campesinos and all girls married to become campesinas. Women kept the membership and name
        of their father’s clan for life, but had no other rights transferred. Residence was virilocal, the young couple started living in the husband’s natal household, but usually established
        their independent home after a couple of years.
      


      
        Marriage partners were commonly found in the immediate neighbourhood or in an adjacent paraje; and,
        almost without exception, within the same municipio. The parents of the boy together with his father’s
        agnates had the responsibility of arranging the marriage and providing the necessary items for payment. Members
        of the local sub-clan were entitled to a share in the marriage payments received for a girl.
      


      
        At that time primary school education was not available for Indian youth, and Indian labour, beyond seasonal
        coffee picking, was not in demand. For this and other reasons (Siverts 1969), a permanent change of occupation,
        accompanied by the abandonment of residence in an Indian community, almost never occurred. Everybody was thus
        dependent on access to land for survival. But land was not a commodity, and could only be obtained by men
        through clan membership. Consequently, every boy was trained in all the skills necessary for providing for a
        family as a campesino, and every girl was prepared for a future as wife of a peasant.
      


      
        The division of labour may be described as domains of responsibility between the sexes. The main tasks of men
        were the cultivation of the milpa (maize field), the bringing of firewood and the construction of
        houses. They secured cash through the cultivation of the maguey plant, the fibres of which were used in
        the production of cordage, and the manufacture of nets, bags, hammocs, etc., which was an Oxchuc speciality.
        These products and eggs were sold in the Ladino city of San Cristóbal, whereas hogs raised in some households
        were purchased by itinerant Ladino merchants. Seasonal labour migration to coffee plantations in the lowlands
        was for many the main source of income.
      


      
        Women were in charge of the home and children, preparing food, fetching water, washing and mending clothes and,
        perhaps, making them, and looking after the minors. They tended the domestic animals. Women also provided cash
        through the local sale of eggs and garden products. Some were skilled weavers whose blouses and shirts were
        greatly in demand. In addition, women worked in the fields and carried firewood. They prepared separate bean
        patches and cultivated vegetables, and when the husbands were absent for longer periods, the wives took over
        management of the homestead.
      


      
        However, women were never seen planting maize, and small boys were never encouraged to learn the task of
        shaping tortillas2. Boys were considered ready for
        adult responsibilities when they mastered the art of handling a planting stick and their first participation on
        a planting crew was celebrated. Teresa, 10 years old, was teased when she wanted to play
        rather than shaping tortillas. Her mother and older sister told her that no man wanted a wife that could not
        provide him with hand-made tortillas.
      

    

    
      The Consequences of Economic Change


      
        During the last 20 years most pueblo municipalities of the highlands have experienced cumulative soil
        degradation. Oxchuc is a case in point; here the consequences are demographic pressure and connected economic
        challenges (H. Siverts 1981: 20 et passim). In 1981-2 the majority of households in Mesbilja’ were no
        longer able to harvest enough to maintain self-sufficiency (K. Siverts 1991); some of the changes in the 1980s
        may be seen as resulting from strategies to solve or overcome critical agricultural problems.
      


      
        New circumstances offered solutions which were unavailable or unattractive some decades earlier. For example,
        maize could be purchased locally at a subsidised price in a co-operative store, new cash crops had been
        introduced and wage-work was attainable for both sexes. Of special importance were the opportunities for
        education and a vocational career offered to Indian youth. These and other factors contributed to household
        survival.
      


      
        On the other hand, new opportunities produced a variety of individual life careers. In the early 1950s young
        Indians of both sexes were offered training to become teachers or nurses under the educational programme
        of Instituto Nacional Indigenista (INI),3, and in the 1980s the majority of families had at least one member working as
        a teacher or nurse, or perhaps kitchen assistant at a boarding school. Far more common, however, was the
        practice among teenagers to engage themselves in wage work for shorter periods before getting married. Girls
        found jobs as domestic servants in the nearest city, boys as unskilled labourers in construction work or on
        coffee plantations.
      


      
        The majority of married men still settled on clan land and conceived of themselves as campesinos,
        irrespective of the fact that many of them devoted most of their time to wage-work as unskilled labourers or as
        craftsmen. Some men combined an occupation as teacher with an ecomic adaptation as a peasant, the wives being
        in charge of the farm during their absence. Quite a few male teachers had married a teacher, but continued to
        have their home in their natal paraje. In a number of families, however, at least one son had moved out
        to live in one of the cities or urban centres elsewhere in the state. Daughters have of course always left
        their parents, but of these, quite a few were now also living in a nonIndian community.
      


      
        Thus, girls and boys born in Mesbilja’ today cannot know with the same certainty the
        direction of their life-careers. Nevertheless, they are all prepared for a future as campesinos. The
        training starts early, because children make an important contribution to the household labour force and
        parents frequently complain about the school keeping the children away from urgent work at home. In other
        areas, like Alto Marañon, Peru, the need to acquire the skills and knowledge required in order to survive
        necessitate continuous participation in school from an early age. When primary-school children are taken to
        distant boarding schools, the consequences may prove disastrous. In contrast, youngsters in the highlands
        acquire sufficient competence while simultaneously attending school in their home community (H. Siverts 1978:
        48). At the same time they also agree that some schooling is necessary.
      

    

    
      The Case of Yolanda


      
        Why did Yolanda claim that she had not married properly! Yolanda s expression of displeasure might very well
        have been related to the fact, that now, three years after elopement, she was not satisfied with her married
        life, i.e. with her husband. But after a lengthy conversation, it turned out that it wasn’t the husband who was
        to blame, although she complained about him as well; no, her concern was primarily with the
        circumstances under which her marriage had come about, and how these somehow had influenced her conjugal
        relationship and, even more important, still affected her in-law relations so as to produce her predicament in
        the new household.
      


      
        Yolanda had chosen a boyfriend of her own liking. She had eloped with him and her marriage, which was not
        controlled by her parents or by the elders of the clan, had apparently been based on romantic love. Departure
        from ideal procedures and from notions of chastity before marriage certainly occurred in the past. However, the
        contemporary ways of getting married are characterised by a reduction of parental or clan control. Today, in
        the majority of cases, young people take the initiative themselves. They meet at school or on the track, and
        they ‘talk things over’. If the girl is willing, the boy takes her home. The parents are thus often presented
        with a fait accompli: the two are already married, viz. intercourse has taken place.
      


      
        According to traditional standards this is highly improper and shameful for both the young ones and their
        families. When elopement took place earlier, special circumstances were cited such as the girl being an orphan,
        which in practice means fatherless (Villa Rojas 1946). Today they have institutionalised the procedure of
        pedir perdón (ask forgiveness). Not infrequently, the boy’s parents and the young
        couple, who have cohabited for some days or weeks, go together to the home of the girl in order to pedir
        perdón. This act regularly initiates ‘normal’ negotiations about marriage payments.
      

    

    
      The Experience of Marriage for Women and Men


      
        In order to uncover some of the implications of the described changes for the establishment of marriage in
        present day Mesbilja’, I will first discuss the traditional meaning of the marriage bond articulating the
        construction of men and women as social persons, and hence their management of identity and self-respect.
      


      
        Marriage in Oxchuc had the function or a rite ot passage tor girls, signalling not only the change from the
        status of unmarried girl to that of married woman, but also the transition to full adult status and membership
        of society. In contrast, the first participation in a maize planting team may be construed as the boy’s rite of
        passage, and was in fact treated as such by the other adults present. The marriage of a girl was an indication
        that she had reached physical maturity and, implicitly, that she had acquired the necessary skills of a
        campesina. A boy was ready for marriage when he could provide for a family. In the subsistence economy
        of milpa cultivation, sowing, a task from which women were excluded, symbolised the final attainment of
        agricultural competence (K. Siverts 1985).
      


      
        Both adult men and women were evaluated according to their ability to work (K. Siverts 1991). That this was the
        most important quality in the future wife, was clearly expressed by several young men when discussing marriage.
        The fact that she also was going to become the mother of his children, was never stressed, as is the case in
        New Guinea (Poole 1984). Motherhood is not celebrated or focused on ritually in this society, but seems to be
        taken for granted.
      


      
        A girl is trained by her mother and acts as her mother’s assistant; her tasks include weeding milpas. Thus an
        industrious daughter is also lending her father a hand. As a newly married girl, she will normally assist her
        husband’s mother in her daily chores, subject to her supervision. When the young woman and her husband
        establish their separate household, she becomes the master of the kitchen, and will eventually be assisted by
        her own daughter and daughter-in-law.
      


      
        Thus a ‘good worker’ denotes, among other things, that household tasks are carried out, without the mother or
        husband having to make explicit demands. As one young man said: ‘A wife should sweep the floor or have the food
        ready without her husband having to order her’. In other words: she should know her
        duties and not be lazy. Outsiders discover this by noticing her yard and the area surrounding her house, as
        well as the situation in her kitchen, when they visit or stop outside the house to chat while passing. A woman
        should not be seen to be idle, and a woman who is always visiting is frowned upon. There are many ways in which
        a woman can use any ‘spare time’ she may have. Women are also expected to help their husbands with the carrying
        of firewood and with the clearing and weeding of the fields. Even young wives carrying a recently bom baby can
        be observed working with hoes. Furthermore, women who contribute to the household economy by improving the diet
        or providing cash are highly admired. Traditionally this was achieved by cultivating additional bean patches or
        vegetable gardens or by keeping poultry; at present there are various possibilities such as producing and
        marketing dishes of food, managing a small shop at home or weaving bags and belts for sale.
      


      
        Thus it was through marriage that female adult identity was constructed and a woman’s self-esteem strengthened.
        It was also through marriage that a woman obtained access to ‘her own’ land and was able to present herself as
        a campesina in her own household. Only as a married woman would she eventually have the opportunity to
        prove her abilities. People evaluated the visible results of hard work. Likewise a man was dependent on land to
        realise himself as an adult person and only through marriage could he establish his independent household and
        become a participant in community affairs as a ‘family father’ or head of a household (Devereaux 1987: 106-10).
        Marriage thus sustained the self-respect of both men and women and gender relations were characterised by
        complementarity and mutual respect.
      

    

    
      Marriage Payments and Transactions


      
        Traditionally marriage payments may be seen as a token, denoting an appreciation of the girl as a good worker.
        In 1985, when payments often consisted of a sum of money, a young man, recently married, said, jokingly, that
        he was going to pay his father-in-law later if his wife proved to be a good worker: ‘Si, no trabaja bien, no
        voy a pagar' (‘If she is not working hard, I will not pay’). The bride-service, on the other hand,
        seemed to function as a compensation for the loss of labour. During the year of service, the young couple
        alternated between the home of his and her parents, perhaps staying three weeks with her parents and one with
        his and so forth. However, the woman always accompanied her husband, and thus she also contributed labour.
      


      
        Both payment and bride-service laid the foundation and established routines for future
        mutual visiting, gift exchange and labour contribution between the newly-weds and their families. A man would
        always invite his father-in-law, his son-in-law and his various brothers-in-law as participants in his sowing
        team, and a man was expected for the rest of his life to be willing to assist his wife’s father whenever called
        upon.
      


      
        In Mesbilja’, marriages reconfirm relationships between clans; and the most significant aspect of the
        accompanying payments is the symbolic connotation they carry as a gift exchange between kin groups over time,
        indeed over generations. Economically this transfer of victuals is of minor import. It is certainly not a
        question of a wealth transaction. Likewise, the sign function of bride-service is of greater weight than the
        actual assistance rendered by the groom. This becomes evident today when most men have very little land
        and less work is required. Nevertheless, parents expect the young couple to come often and to offer their
        assistance. The boy then is usually alloted some minor tasks.
      


      
        Work, thus, is still a metaphor for the relationships which are created and modified through marriage. When our
        neighbour burst into tears after the wedding of his daughter, his wife explained to me that his sorrow stemmed
        from the fact that the daughter, who was about to leave them, had been ‘such a good worker’, meaning that she
        was now a wife and not primarily his daughter. And receiving a wife was expressed as getting a ‘good worker’.
      


      
        The gradual appearance of alternative marriage arrangements is clearly connected with the decreasing importance
        of subsistence and the growing significance of cash crops and wage-work. Some boys and their parents now take
        the opportunity to avoid the customary obligations and expenditures, if an elopement has taken place without
        the girl having stated clearly either that marriage was the prerequisite condition or that her parents were to
        be notified. Many young campesino men now offer, or are given the opportunity to offer by their
        prospective father-in-laws, a cash sum in lieu of bride-service. There are even complaints about fathers who
        are said to demand ever increasing amounts of money for their daughters. However, any money which is
        transferred instead of bride-service has to be distributed among the bride’s male agnates. It cannot be used as
        capital and invested in some new enterprise. The transfer of money is not a commoditised transaction. In the
        modem context, it is through the transfer of money as well as food that the two sets of parents get to ‘know
        each other’. They meet and visit each other to make manifest that from now on they are both parties to a
        marriage, the protection of which is their common responsibility.
      

    

    
      The Interpretation of Yolanda's Case


      
        Yolanda had plans to finish her schooling and enter vocational training or get employment of some kind, but in
        the event she married a campesino boy. As she had been trained to become a campesina by her
        mother, she knew what was expected of her and what were the characteristics of a successful wife. She and her
        husband had eloped and had arranged the marriage themselves, and she had apparently been willing to settle in
        his home without stipulation. At least no pedir perdón had taken place and, consequently, no payment
        and/or bride-service and no wedding party.
      


      
        This would have been a normal procedure, had she been a teacher and, by implication, had married a teacher.
        Although considered a deplorable development by some, her behaviour would have been accepted by her family and
        the Indian community at large. In the case of teachers, should an elopement union become a failure because the
        husband maltreats his wife, or because he does not provide for their children or keeps a mistress, the woman
        cannot appeal to a local agente (judicial authority) or to her parents or agnates for help, but she is
        capable, at least, of providing for herself and she can therefore leave her husband.
      


      
        When a campesino couple marry without involving their parents at any stage, things are very different.
        The marriage may well be a success if the couple remain on congenial terms; if the man is a good
        worker/provider; if he has resources like land and/or money; and if the wife is given a chance to excel as
        campesina. What is more, if the young wife gets along with her parents-in-law, the ‘runaway couple’ may,
        after a lapse of time, find themselves successfully integrated in the local community; and the two sets of
        parents may even become acquainted. Yolanda’s marriage demonstrates a case where most of these prerequisites
        were absent.
      


      
        Yolanda, like many newly married girls, had probably faced problems of adjustment. Morover it turned out that
        the boy’s family had access to only a small portion of land, a destiny they shared with many campesinos,
        though. More serious was the ‘fact’ that the boy himself was not a ‘good provider’, meaning among other things,
        that he did not give her money when she had to seek medical assistance. This was the excuse she gave when
        prolonging her visit referred to above. In Mesbilja’ there is a clinic with a highly respected Indian ‘barefoot
        doctor’. In order to consult him, she needed to borrow money from her father. In addition, her father had taken
        her to the hospital in San Cristobal and paid for a Caesarean operation when her child was bom. These incidents
        were commented upon both by her parents and their neighbours as very shameful for her and her parents. A
        married girl should not turn to her father for economic support.
      


      
        Since there had been no pedir perdón or process of negotiations and no
        celebration of the marriage had taken place, consequently no occasion had been provided for the two sets of
        parents or sub-clan groups to become acquainted or for a relationship between them to be formally established.
        There existed no basis for interaction. As one mother expressed it (whose daughter had married in a similar
        manner): ‘We cannot visit our daughter because we don’t know the parents of her husband’. When Yolanda’s
        husband finally came to fetch her, Yolanda’s father refused to meet him, and the boy behaved arrogantly. The
        incident also caused critical comments from neighbours: ‘A son-in-law is a son-in-law, and the father has to
        accept him’...and.... ‘a son-in-law should show respect and behave politely when visiting the home of his
        wife’, etc.
      


      
        When Yolanda s husband did not fulfil his economic obligations towards her, the fact that she had not ‘married
        properly’ prevented her from following the traditional procedure of lodging a complaint. Her father decided to
        do nothing. According to his judgement, pursuing the case would be futile, as there were no effective
        sanctions. The boy’s parents could not be mobilised, because they would claim that they were never asked and
        hence not involved in the case. The boy could refuse to meet in the agencia (the local court), by
        referring to the fact that he had promised nothing; she had come to his home of her own free will. Besides, the
        husband and his family were living in another municipio and therefore appeared less accessible to the
        legal authorities in Oxchuc. Her father had very ambivalent feelings. He was concerned about her unhappiness,
        but told her she had only herself to blame. He would never have arranged a marriage with a boy who was not a
        good worker. The behaviour of both Yolanda and the boy and his family had hurt his pride. He felt dishonoured.
        These signs of disrespect affected him as well as Yolanda. Almost without exception, young men, recently
        married in the 1980s, explained that the reason they had paid for their wife was the wish to be on good terms
        with their father-in-law and to show him respect.
      

    

    
      Conclusion


      
        Before people married with more dignidad (‘dignity’), nowadays - in contrast - all girls are being robado
        (‘robbed’).
      


      
        I have depicted a society which is moving from an economy of ‘consumptive production’ to ‘productive
        consumption’, that is, where cash is becoming increasingly more important in daily interaction. But I have
        argued that even if money is replacing or supplementing traditional marriage ‘payments’,
        this does not necessarily mean that such payments no longer can be considered ‘gifts’. Women are not
        automatically conceived of as commodities when cash enters marriage arrangements, but as the economy of a
        society is being transformed, the meaning of money as part of the bride-price is apt to be questioned. This is
        being negotiated in present day Tzeltal communities. The outcome will certainly have an effect on gender
        relations and on the symbolic meaning of marriage.
      


      
        Yolanda’s case is to be interpreted in this context. Since no new notion about proper marriages has yet
        been developed and no alternative procedures have been accepted, replacing formally the ‘traditional’ ones;
        hence her feeling of having been cheated. Though the actor may not describe the general situation as one of
        ‘conflicting ideas’ or principles, from an observer’s point of view, it may appear as if competing principles
        of organisation, pertaining to gender relations, are being made relevant at the same time and place.
      


      
        Notes


        
          	
            1. I have benefited especially from the thoughtful comments
            and suggestions of the volume editors, and I appreciate the concouragement and constructive criticism
            proffered by Ørnulf Gulbrandsen and Henning Siverts during the various stages of preparation and revision
            of this chapter.
          


          	
            2. An unleavened bread or flat, circular com cake prepared in
            the following manner: (1) Maize kernels are soaked in lime water overnight and boiled, (2) the maize is
            then ground on a metate to make nixtamal, called /payen mac’/ in Tzeltal, (3) from this dough
            the cakes are patted out and baked on a comal or (Tzeltal) /samet/. An adult male may eat between
            six and ten tortillas at each meal (three meals a day).
          


          	
            3. Institute of Indigenous Affairs, a federally sponsored
            outfit, planned and run by anthropologists, and including linguists and pedagogues.
          

        

      
    
  


  
    12
 'I want to buy me a baby!': Some Reflections on
    Gender and Change in Modern Society


    
      Marit Melhuus
    


    
      In the following I wish to draw attention to some issues related to the conceptualisation of gender and change
      within what can be termed a modem context. I will show, by way of an empirical example, from Mexico, a concrete
      attempt at change and how this attempt is thwarted in its very making. The underlying perceptions of gender seem
      to work so as to check any substantial alterations in the definition of womanhood, disclosing a tension between
      doing and being, between practice and legitimation, between is and ought. To anticipate the conclusion, the
      example serves to illustrate a more general point, i.e. the precarious nature of certain instances of change, in
      particular those involving a redefinition of the cultural premises for the conceptualisation of womanhood and, by
      implication, manhood. In terms of gender, it seems that women can change indefinitely as long as their relative
      position to men is not changed. Empirically, this can be observed in women’s flexibility and ability to adapt and
      change to shifting circumstances, without seemingly changing their position in terms of relative
      status.1 In terms of change,
      it seems that changes occurring on one level are not only confined to that level, but at another level contribute
      towards an overall maintenance of the gender system.
    


    
      This phenomenon is partly explained by a certain form of communication of meaning and a particular kind of
      knowledge, i.e. a knowledge which operates at a meta-level which is not necessarily ‘known’, but rather implies
      an instance of ignorance of the very system of knowledge, creating in its wake a silence.2
    


    
      This silence is significant as the ‘ignorance’ is shared. The focus, then, is on the tension created within the
      system, a tension which seems to be generated by the confusion which arises when different meanings are
      confronted. These meanings can take the form of different moral paradigms. However, such alternative moralities
      are not necessarily explicitly formulated. Hence, the confrontation will be implicit and
      inferred, gleaned from the meaning which is situationally created by the actors involved. The analysis presents
      us with some important questions not only in relation to inherent aspects of gender in modem societies, but also
      in relation to our theoretical endeavours to grapple with change.
    


    
      On Gender, Culture and Change


      
        As the context for my discussion is modem society, a few words with respect to modernity
        might be pertinent. The issues of modernity are many and complex, as are its expressions. This in turn implies
        that the meaning of modernity is multiple. Not only are there modem schools of art, literature, philosophy
        etc., but these in turn prompt discourses about modem art, literature, etc. Modernity is thus both
        experience and reflections about this experience. In fact, the very notion of critical distance - or
        distanciation to borrow a term from Ricoeur - is a modem phenomenon.3
      


      
        A thoroughly modem feature is our distinction between fact and value.4 Indeed, we might be able to define modernity in terms of this
        discrepancy: that modem societies are societies which not only distinguish between is and ought, but have
        elaborate discourses pertaining to each. These two discourses are going on all the time, at the same time. And
        critical thinking will, in my opinion, enter or take off at the divide, or space, between what is perceived to
        be and what ought to be. A case in point are discourses on liberation, whether they come from workers,
        feminists or theologians. Their thrust is directed precisely at the space between is and ought, at the gap
        where discrepancies can be disclosed. Their arguments will in part try to account for the gap. Seen in this
        light, the discrepancy is a resource. Moreover, it is this very aspect of modernity which allows us to
        think about culture, and not only within it. The separation between is and ought, between fact
        and value, is as crucial to understanding modernity as is the conflation of the two. Inherent to modem
        ideology are not only ideas of change, but also those of possibilities, paradox and contradictions.5
      


      
        It is generally agreed that the concept of the autonomous individual is central to modern ideology. Inherent to
        this concept are notions of equality and liberty. This is, for example, Louis Dumont’s position. He says:
      


      
        Our two cardinal ideals are called equality and liberty. They assume as their common principle, and as a
        valorised representation, the idea of the human individual: humanity is made up of men, and each man is
        conceived as presenting, in spite of and over and above his particularity, the essence of humanity...This
        individual is quasi sacred, absolute; there is nothing over and above his legitimate demands; his rights are
        only limited by the identical rights of other individuals. He is a monad... (1980: 4).
      


      
        This modern concept of the individual has two logically incompatible meanings: On the one hand, individuals are
        perceived as being of the same essential kind, morally, irrespective of gender, race etc. They are equal and
        hence attributed equal value and as a consequence equal rights. On the other hand, however, another reading of
        the autonomous (complete) individual would be to equate it with the generic concept ‘man’, to the inclusion,
        but also subsumption, of woman. The problem is, perhaps, that we hold both to be true simultaneously, with all
        that that would entail for misapprehension and confusion. Moreover, it also raises the question of how to
        extrapolate which is the dominant discourse, which the dominant value, and if there is a discrepancy, how to
        account for it. This, in turn, hinges as much on experience as it does on the repesentation of experience.
      


      
        That ‘man’ is equated with ‘human’ is no sensational news. We have heard it before. Dumont’s own example of
        Adam and Eve is representative: Man is seen to stand for MAN at the most encompassing level. And woman is
        placed in an hierarchical and subordinate position (1986: 240). The problem, of course, is to account for
        woman. As I have argued elsewhere, accepting the man=MAN equation poses the question of whether women and men
        are in a sense different logical types. That, in fact, a precondition for thinking ‘the free, autonomous modem
        man’, this ‘quasi sacred individual’ implies a specific idea or construction of womanhood, as a non-ffee,
        non-autonomous agent. If this is so, then it is the relation and not the individual which is at the centre of
        modernity. In other words, in order to understand the notion of the free individual, it is not enough to focus
        on the individual as a monad.
      


      
        Rather, we should focus our attention on how the notion of the individual is constructed within the framework
        of the gender relation, i.e. as a dyad.6 Then we must address the questions as to what we perceive as autonomy and
        whether this concept is associative to modem ideas of the complete (self-contained, self-sufficient)
        individual. Moreover, it specifically questions our ideas of free choice. If my assertions are correct,
        completeness is not something gradually achieved through socialisation and learning. It is not just a question
        of filling an empty individual vessel to its brim, so to speak. Rather, it is embedded in the very construction
        of the gender relation, which creates complete men through the creation of the incomplete woman. Or phrased
        otherwise, the notion of the complete man presupposes a notion of incomplete woman. It follows from this that
        the notion of equality between the sexes as envisioned in modem ideology, e.g. that of equal human rights, is
        impossible within the terms set with respect to the modem definition of man.7
      


      
        At the centre of this postulate lies several problems: one is related to our way of
        conceiving difference (or sameness for that matter) and another to the way we perceive that persons are
        constructed and acknowledged. Do men construct women in the same way that women construct men? Do we ‘mean’ the
        same thing to each other? Strathem’s pinpointing of the problem seems to me instructive: since we cannot
        apparently explain sexual inequality except by tautologous reference to the parts of the same complex of
        relationships, we are left with something else to explain: the construction of inequality through sexual
        difference. Thus enquiry shifts - from the nature of inequality between the sexes, to the construction of
        inequality through sexual difference’ (1987a: 6).8
      


      
        The anthropological notion of culture implies that an individual can only gain recognition as a person on the
        basis of the terms defining what a person is. In other words, people are defined within a culture, not outside
        it. Personhood, then, is a cultural construct. Persons are gendered, and it follows that
        gender is a cultural construct.9 It seems that this proposition of gender as a cultural artefact has brought
        relief to many, the implication being that if gender is so arbitrarily constructed, it is easily unmade.
      


      
        But culture is made of sticky stuff, and certain beliefs and practices seem to resist both unmaking and
        remaking. In particular, this seems to hold true for gender, despite the critical instances of distanciation
        and reflexivity offered through modem discourse and despite the efforts of scholars, feminists, women and men
        straggling not only to understand reality, but to change it. This difficulty of unmaking gender could be seen
        as arising precisely out of the confusion that is implied in the man=MAN equation. This is perhaps what is at
        the heart of the unthought, to borrow an expression from Dumont.
      


      
        Gender is first and foremost a relation, not a category. This assertion may by now have entered to the ranks of
        self-evident truths. That is, however, no reason to ignore the fact or its consequences. Gender is not an
        attribute (of the person) that constitutes itself, so to speak. It is constructed in the relations between
        people of different categories, one consequence being that changes in one component will affect the other.
        Conversely, the relational quality or characteristic of gender may work to check a process of potential change.
        Be that the case, the gender relation appears to be self-corrective.10
      


      
        Men and women have different experiences not only in reality, but also of reality, and therein
        lies the challenge in understanding how maleness and femaleness is made mutually comprehensible and acceptable
        to both parties. One suggestion, following Keesing, is to look to areas where native
        actors must not only understand one another but situationally create meanings together.’ (Keesing
        1987: 164; author’s italics). However, the creation of these meanings as acts are not necessarily apprehended
        on a conscious level. On the contrary, they may be implicit, the knowledge on which they are based surrounded
        by silence, unarticulated and enveloped in a blanket of common consent. This knowledge is nevertheless
        shared. And, it is my contention that this shared knowledge forms the pool, and the reflection, from
        which meaning can be elicited and hence created.11
      


      
        Accounting for knowledge is a complicated business, accounting for unintentional knowledge even more so. A
        trait of modern societies is precisely a diversity of knowledge, specialised knowledge and unequal access to
        knowledge, and hence power. However, for my present purposes, the question is not so much ‘who knows what’ but
        rather ‘what is it that everybody knows’ . This points in the direction of the self-evident, of commonsense, of
        ‘doxa’, as explicated by Bourdieu. In so far as we are concerned with how men and women create meaning together
        with respect to the cultural definitions of manhood and womanhood, it is to the relation between them
        that we must look. We must direct our attention to those areas of the culture where aspects of this relation
        are articulated or negotiated, focusing on how it ‘works’ and eliciting the meanings it conveys, both to the
        people concerned and to the researcher. This in turn implies a careful scrutiny of the context in which they
        are relayed, as well as a ‘careful hermeneutical unpacking of culturally constructed common sense’ (Keesing
        1987: 165).
      


      
        However, in so far as we are interested in change as a process occurring within a society, we must relinquish a
        notion of culture as an all-pervasive consensus, as this leaves no space for critical reflection. Otherwise, we
        would be close to claiming culture as destiny. The problem is, of course, to establish the point of reference
        according to which social change can be, in a sense, measured. Accepting that this point can, in the first
        instance, only meaningfully be grasped from within the culture, it is to people’s own lives that we must turn,
        to the informal practices of everyday life making sense in their own context and on their own terms, to
        paraphrase Rosaldo (1989: 26). Whether we will find a local discourse pertaining to change is an empirical
        question. If there is one, it might reveal some interesting points as to what individuals perceive as possible
        to change and how they think, rightly or wrongly, it can be changed, and finally, how the question of change is
        perceived as urgent to the people themselves. However, a precondition for the launching of this line of enquiry
        is an acceptance of society as something multivocal, inconsistent, and full of paradoxes and contradictions.
      

    

    
      The Case of Ana: An Attempt at Change?


      
        In what follows I will examine the unravelling of a situation, over time, in which meaning is created,
        contested and sustained. The mediator chosen for this presentation is Ana. She is a sensitive reader of her own
        culture, and by going over parts of her life history, as she presents it, we will become aware of what she
        considers to be dilemmas in her life and also how she chooses to solve them. The insight she discloses, along
        with the reactions of her fellow villagers, is telling with respect to the notions held of womanhood and by
        implication manhood, revealing as much about central values as the moral boundaries of this community.
      


      
        The example of Ana is not an extraordinary case - in the sense that discrepant values are confronted, exploited
        and succesfully converted, yielding new patterns of conduct. On the contrary, this case is quite ordinary. A
        woman strives to do something different, is sanctioned for it, the integrity of her person questioned. It seems
        to strike a familiar chord. What draws our attention in the case of Ana is, on the one hand, that she is
        exceptional and on the other, how the exception serves to confirm the rule. More than anything the case of Ana
        serves to illustrate the difficulties encountered in changing the dominant cultural perceptions of womanhood in
        a context where women’s virtue is a male prerogative.
      


      
        The case is instructive in more ways than one. Through the details gleaned from the actions, events, gossip and
        trivia of everyday life we are able to elicit bits of information which ultimately discloses the knowledge that
        everybody knows. This knowledge is inherent to the gender relation and pivots around the meanings attached to
        being a virtuous woman or man in this society. Fundamentally, it concerns a specific construction of manhood
        which, on the one hand, is contingent upon a construction of women as dependent on men, while, on the other,
        insists that women’s moral impeccability directly reflects that of men. This places women in a rather
        precarious position, as it does men, albeit in a different way. Woman’s moral impeccability is equated with
        purity and ultimately tied to her sexuality. Simultaneously, manhood is, among other things, attached to
        virility. These contradictory demands placed on men and women converge in a categorisation of women into two
        kinds: the good and the bad. The virtue of both men and women rests on these suppositions of the gender
        relation, which is intrinsically hierarchical. As long as the system is based on this prerequisite, it will
        work to check any attempts to undermine it. It is the link between the actions (and concomitant reactions) and
        their ultimate connotation which provides a key to an understanding of the workings of the system. Moreover,
        the case illustrates that the interdependence of women and men cannot be apprehended
        from any one factor, but rather from a cluster of factors that, once taken together, convey a meaning which
        lies beyond that which is directly implied. This meaning, gleaned from a wide range of seemingly disparate
        incidents, is non-discursive. The example also points to the cultural tensions between doing and being,
        indicating how is and ought are conflated, both condensing meaning while at the same time concealing inherent
        discrepancies. Thus any inappropriate communication about the nature of the system is avoided, and any process
        leading to change checked.
      

    

    
      The Setting


      
        Ana lives in the village centre of a rural community situated in the mountains north-west of Mexico City. The
        location is important as it indicates a certain proximity to large urban centres, implying a very concrete
        knowledge of alternative lifestyles. Many of the villagers have family who have migrated to the urban centres
        nearby, or have themselves at one point been migrants. The village is, in a sense, at a crossroad, having
        gradually been drawn into the turbulent throes of Mexico’s national development, and feeling its effects for
        better or for worse.12
      


      
        The population of this rural community is what would be termed mestizo, i.e. non-Indian. They are
        Spanish-speaking. The dominant religion is Catholic, and there is an explicit antagonism towards Protestantism.
        Both men and women go to church and are involved in church affairs. Magic practices and belief in witchcraft
        also prevail. Worldviews, ideas of right and wrong, good and bad, are actively referred and related to. In
        other words, people live and work in a context where there is an explicit public knowledge of these matters and
        behaviour and attitudes are judged accordingly.
      


      
        A moral code based on notions of honour and shame dominates. This is a gendered morality in the sense that
        rules of conduct apply unequally to men and women. It is a code which not only regulates conduct for men and
        women, but more importantly, regulates the relation between men and women. This is expressed in a specific
        division of labour, which is both spatially and occupationally reflected, tying together identity and morality.
        Men are to maintain their families and women to attend to them. They will say that a man who lets his wife work
        is not a man. In fact, a wife working (and work is in this connection that type of work which makes it possible
        to provide for yourself and/or someone else) seems to deduct from her husband’s honour, while at the same time
        carrying sexual connotations with respect to her conduct. This morality also implies that men’s honour is
        dependent on women’s purity, and moreover, that women’s virtue is assumed to be best
        preserved when under the direct guardianship of a man, be it husband, father or brother. A women is not to live
        alone, and it is said that a house that lacks a man lacks respect. Women’s physical mobility is also
        restricted; ideally a woman should not leave her house without being accompanied, preferably by an appropriate
        male. However, children can also serve as legitimate ‘chaperones’. As Ana says, they give the mother respect.
        However, this is not unconditional, as we shall see. Children’s acts reflect on the mother. So much so that an
        old woman living alone without the daily attention of her children will be judged as having been a bad mother.
        The good woman is by definition the good mother.
      


      
        A central religious symbol is the Virgin of Guadalupe, revered by both men and women. In her symbolism are
        couched perhaps the most significant insights about perceptions of gender. Not only is she perceived as virgin
        and mother, thus creating an ambivalent feminine ideal, she is also perceived as the mother of God.13 Women reconcile their ambivalent
        ideals of motherhood and purity through suffering. This is reflected in the dominant imagery of the suffering
        mother, conjoined in the concept ‘la madre sufrida’. Suffering, in this context, is an expression of chastity.
        Through it, women establish a wholeness which is actual, if not factual. This moral elevation of suffering is a
        salient feature of the local morality.
      


      
        Expressed through self-sacrifice, suffering represents not only the safe but also the virtuous adaptation for
        women. It is intrinsically tied to their notions of womanhood and by implication, motherhood. As I see it, this
        suffering in the form of a familial martyrdom is not primarily about a person, it expresses something about
        social relations, and in this context, gender relations. The logic of martyrdom rests on a paradox which has to
        do with the meaning of the sacrifice. The sacrifice is not primarily a gift to the one who receives it, because
        the value of the sacrifice is independent of whether it is received or not. The value therefore accrues to the
        one who is giving.14 Through
        their suffering, women are continuously generating feelings of gratitude to be bestowed upon them - gratitude
        not only as a confirmation of her suffering (which is important), but also as a form of compensation for work
        rendered. However, it follows that the less gratitude ‘received’, the more suffering attained. This situation
        gives rise to a form of moral superiority: the less personal gratification you extract from life, the more you
        suffer, and hence the closer you come to being good. However, there is a catch. The logic will only work within
        the culturally agreed terms of what suffering is. In other words, not all suffering is suffering, in the sense
        that it will enhance a woman’s esteem. Moreover, absence of suffering detracts from a
        woman’s respectability. The opposite of martyrdom and doing things for others is, of course, doing things for
        yourself. This is not condoned and will be sanctioned.
      


      
        Gossip is an important form of communication and a central source of information. Gossip is mainly relayed
        through women. In other words, there is an explicit discourse on social control which women handle and make
        visible. With this I am not saying that women do not talk about or are aware of the control exercised by men
        but it takes a different form - there is, for example, extensive physical maltreatment of wives in the
        community.
      


      
        There are, for various obvious reasons, few job opportunities for women. Ana says: ‘San Tomas is terrible for
        women. There is nothing there for them to do. There is no work for women. If you want to do something you have
        to leave. Just look at Maria [her daughter], who is not allowed to work [by her husband]. Women who stay in the
        village, they become housewives.’ Yet Ana stayed and she has found something to do, not asking anyone’s
        permission. However, at a cost. She is struggling for respect and recognition from her community, a context
        which seems to be wary of alternative definitions of womanhood.
      

    

    
      Ana's Dilemma: Being Independent or Virtuous


      
        Ana’s dilemma can be briefly stated as the following. She has been ‘abandoned’ (abandonada is the local
        term) by her husband in a society where a woman’s virtue is linked to the presence of a man. This predicament,
        though unfortunate, is not uncommon and is generally accepted. However, it seems that this situation of being a
        woman ‘on her own’ is, so to speak, ambiguous. On the one hand, it leaves her extremely vulnerable and open to
        criticism, underlining her precarious situation; on the other, it seems to create a space for moving about -
        and thus testing the limits of the moral order.
      


      
        Ana married when she was fifteen and went to live with her husband in his natal village, as is the custom. The
        process of abandonment was gradual. It was generated through her husband’s work situation. He held a job which
        required that he was constantly being transferred. All the time her husband had been moving about, Ana had
        stayed with her inlaws, an arrangement which did not suit her very well. She was under constant surveillance by
        his brothers and sisters. She used the pretext of the return of and ensuing problems with her sister-in-law to
        legitimate her move back to her natal village. In doing this she was defying her inlaws and challanging her
        husband’s honour. They claimed that her place is ‘where your husband has left you’ (donde tu esposo te
        deja), whereas she would insist that love is not dependent upon a place (el
        carião no depende del lugar)!. They said, she claimed, that she would lose her husband if she moved. She
        moved. And she did lose her husband. What really prompted him to leave her, the story does not tell.
      


      
        Upon returning to her natal village, having decided she had to fend for herself, Ana set up her own enterprise.
        She took up a loan with a state bank, who were promoting local initiatives, to realise her plans. These were
        good times, the time of the renovation, as the villagers call it, and there were a lot of construction workers
        in the area (building roads connecting the village to the outside world). Ana is a very thrifty person and the
        enterprise went very well. Too well, according to some. She was the object of envy and the victim of local
        witchcraft. However, she was not deterred. Not only was she managing to support herself and the five children,
        through the granting of the loan in her name she was also recognised as an independent legal entity. This last
        act was received as a provocation by her in-laws. They were angry because she was in debt.
      


      
        For her to re-marry is out of the question. She cannot do it because of the children, she says. As they say
        locally of divorced or abandoned women ‘who will pick her up now?’ (quien le va a recoger ahora?),
        implying, that no one wants another man’s wife, a used woman. More importantly, however, it is assumed that any
        new man will never care for another man’s children. Hence, to remarry would be seen as an egoistical act, to
        the detriment of the children. This would be severely criticised.
      


      
        Ana’s whole life is centred upon catering for the children and securing their future, thereby also securing her
        own. In order to do this, she works. In fact, a better word, covering the implicit meaning of the nature of
        this work, is ‘toil’. She complains openly of the suffering she undergoes for the sake of her children. It is
        also significant that the work she has opted for is a mere extension of family chores, of caring, of service
        done and directed towards the benefit of others, and not oneself. She stresses the work, but never the pay.
      


      
        Children are extremely important, not only because they confer motherhood, which is central, but because they,
        in a sense, legitimate the mother. Moreover, Ana is freer to move about in the company of her children. Without
        them, she would be quite suspect. In fact, she feels the presence of children so important to her social
        survival that she even dreams, wistfully, about ‘buying herself a baby’, i.e. having another child, which in
        this case would be illegitimate. She said: ‘Quiero comprarme otro bebe, para no estar sola’ (I want to buy
        myself another baby, so as not to be alone). Ana will often express feelings of loneliness. She does not have
        any intimate friends (amigas de confianza). ‘Whatever you say, the whole village
        will know about it. You cannot trust anyone. It’s all pure gossip, gossip.’
      


      
        One neighbour of mine, who knew I was a friend of Ana s, asked me how many children Ana had. I was puzzled by
        the question as I knew (and she knew that I knew) that she knew the answer. I told her that Ana has five
        children. The conversation continued in the same vein, of feigning ignorance, moving next to the fact that
        Ana’s husband had left her. Finally she said: ‘I would never have let my husband come and go as he pleases.
        That I should be there waiting whenever he comes looking...never!’ (The implication was that Ana made herself
        sexually available whenever her husband happened to appear.) Whereas others have insinuated that the last two
        children have not been conceived by her husband, this woman was in fact accusing Ana of having illicit sex with
        her own husband!
      


      
        Ana is active in church matters, spending much of her free time on various fund-raising activities. This should
        presumably enhance her respectability. She is also a very close friend of the priest. This has given rise to
        yet more insinuations. Ana worries about what people are saying about her and the priest. She has told him he
        must not come so often: ‘It is not for my sake, but for yours’. Ana has also been active in school politics.
        When there was a demand that parents pay for tuition, she led a ‘no’ campaign under the slogan ‘We won’t pay’.
        The then president of the parents’ association (and later candidate to the local elections) started to talk ill
        of her, saying she was doing this because she wanted to be president and that she had children who were
        criminals.
      

    

    
      The Ambiguity of Respect


      
        At the core of all the incidents is the question of respect - not just recognition, but an acknowlegement of
        Ana’s virtue. However, there is a fundamental difference between respect granted as virtue within the
        context of a particularistic moral code of honour and shame, and the respect due all, as dignity, generated
        from a universal moral code based on ideas of human equality and human worth. These two meanings of respect
        refer to different moralities which are logically incompatible, but empirically perhaps not so.15 In this context, it seems that
        virtue and recognition are intimately linked in the sense that recognition is by definition gendered: it is
        granted a man or woman qua man or woman and not qua person, irrespective of gender. In other
        words, acknowledgement (of respect) is not based on ideas of equality in dignity (and consequently on equality
        of rights and duties) or on being a responsible person acting rationally. On the contrary, it is inherently
        tied to the notions of maleness and femaleness within a moral code of honour and shame
        which in its essence discriminates between men and women.16
      


      
        Framed in these terms, Ana’s dilemma can be phrased differently. She is demanding respect for being a virtuous
        woman, i.e. a good mother with all that that entails in this culture. At the same time, she is obliged to
        reject that very same tradition of virtue in order to do what she is doing. Moreover, it is not at all obvious
        which morality ultimately informs Ana’s frame of reference. Is she appealing to a universal moral code, as an
        alternative basis for evaluation, or is she merely trying to stretch the old one?
      


      
        A woman without a man - and particularity an abandoned woman makes visible a paradox. On the one hand, claims
        to being a respectable woman imply being protected by a man. Ana should therefore remarry. But she cannot do
        that, because of the children. To remarry would be a selfish act, restoring her virtue (presumably) but at the
        same time it would be an abandonment of her children, which is the ultimate atrocity. Without a man, you have
        to fend for your own virtue - and this is impossible if defence of virtue is defined as a male prerogative. In
        the case of Ana, it is through her children that she gains legitimacy. But as we have seen,
        the community is not willing to grant her full membership. Not only is the legitimacy of her children
        questioned, attacks on Ana are made through her children, by calling them criminals.
      


      
        Ana seems to know what she is doing; balancing on the limit of the acceptable, she is a critical reader of her
        own culture. However, creating spaces for alternative living has not meant creating alternative systems. On the
        contrary, Ana is constantly made aware of just how far she can go. A possible interpretation is that Ana is in
        fact doing something different for herself - but within the overriding paradigm of doing things for others. And
        it is not as if her efforts go unnoticed. Others ‘see’ the difference, and maybe even feel the tension Ana
        creates - and she certainly does create tension. By refusing to acknowledge what she is doing as morally right,
        the villagers are not only refusing an alternative definition of womanhood, but they are insisting that Ana is
        morally wrong.
      


      
        In her straggle, Ana sends out different and even conflicting information. Concretely, through her actions, she
        is informing her surroundings of her independence, in particular her economic independence of men. She is not
        being provided for. Thus she lays the premise for cutting off her possibilities of definition within the moral
        order, as she is, in effect, breaking with the necessity for that very order. However, at another level she
        informs the community of her dependence on them through her need to be acknowledged by them. It seems evident
        that negotiations on these terms may give rise to confusion, on both sides. Even if we
        accept that meaning is ultimately created in relations between people, there is still the possibility that the
        meaning created is ambiguous and perhaps differently apprehended by the parties involved, in this case by Ana
        and the others. It is not quite a continuation of the tradition of virtue as practised within the community,
        nor is it a full transition to an acknowledgement of dignity.
      


      
        An attempt to formulate this apparent discontinuity discloses a gap between ‘doing’ and ‘being’, i.e. between
        what Ana does and what women are, or are perceived as being. In other words, the interface, so to speak, can be
        located between the undeniable facts of Ana as a mother, an economically viable person and a recognised entity
        on the one hand, and the norms of the local community on the other. Or, in other words, accepting that Ana is,
        in a sense, what she ought to be, would either be tantamount to negating central tenets of the local moral
        order or come close to accepting that there are other morally good ways of being. Both would require a radical
        restructuring of the prevailing cultural perceptions of persons and society. Conversely, by insisting that Ana
        is not what she ought to be, her actions are recognised but condemned. In this local community, there seems to
        be little room for a separation between what is perceived to be and what ought to be, at least as far as gender
        is concerned. There is no explicit awareness of the gaps, no apparent opening for a critical discourse, which
        could ultimately imply change. However, that does not mean that there is no discrepancy, as Ana’s own
        reflections indicate. Rather, in this case, the conflation works to conceal the gaps. And this may be the point
        where, as information recedes, meaning proceeds.
      


      
        Central to the moral discourse in this community is a gender system based on a complementarity, where women, to
        be virtuous, should be legally, economically and morally dependent on men. This very dependence, on the part of
        women, is a precondition for creating the independent, virtuous man. Hence, men are, albeit in another sense of
        the word, dependent on women, if they are to continue as men within the conditions set by the same moral
        order.17 This is, in
        essence, the crux of the matter. The people in the community cannot take away Ana’s motherhood, nor can they
        annul her loan. Though attempts have been made to influence her business, these have been unsuccessful. Given
        this situation, to grant Ana her virtue, implies giving her everything, and thereby creating a new woman: an
        economically and legally independent virtuous woman. This would, however, also imply creating a new man
        and hence, changing the very meaning of the gender relation. However, what occurs is precisely the opposite.
        There is no inappropriate communication and what we are confronted with is a situation where meaning - or knowledge - at a higher level is not only unaffected, but sustained.
      


      
        The example also shows that the interdependence of men and women does not rest on just one factor, but on the
        cluster or combination of the factors. Concomitantly, the inappropriateness of Ana’s conduct cannot be derived
        from a single breach of conduct. It is not each incident in itself which counts, talking to the priest or
        moving home to mother, it is the aggregate of different behaviours which becomes critical. They all converge
        and are in turn subsumed under the notion of virtue. Recognition of her virtue or acknowledgement of her
        respectability are two things Ana cannot give herself: it has to come from others. And there are obviously more
        ways than one of drawing attention to the lack of virtue. The varying responses to Ana all point in the same
        direction: she lives by herself, without the protection of a man; her children are not only illegitimate, but
        also criminal; she has illicit sex with her own husband; she uses her economic enterprise to seduce the
        priest...She is, in effect, a dubious woman.
      


      
        In their reactions to Ana’s doings the community has the choice between two alternatives: either to question
        the prevailing ideas about women and men or to question Ana. As the best way to avoid talking about something
        is to talk about something else, they opted for the latter. The overriding cultural attributes of womanhood are
        motherhood and mothering. This forms the basis for Ana’s self-reflection and also the frame of reference for
        levelling criticisms against her. She is obviously a mother, so in that sense there is a continuity between
        what she is doing and what she in cultural terms should be. The trick is to establish her as a bad mother.
      


      
        What perhaps saves Ana, is that she is, after all, a victim, an abandonada. She has not chosen her
        position as a woman without a man. Her husband left her, and it was not her fault. Yet, the message is clear.
        She has not suffered enough as she should. Once abandoned, the correct thing for Ana to have done would have
        been to wait in silent, yet visible, suffering for her husband, crying and hoping he would send money. She
        chose to do something different when she decided to manage on her own. Not only that, it seems that the context
        through which she attempts to establish her claims to suffering, and hence to being a good woman, are rejected
        by the community. Her suffering is either not enough or, perhaps, not of the right kind. Moreover, the
        situation gives rise to a doubt. It might well be that she prefers it this way.
      

    

    
      'I Want to Buy Myself a Baby'


      
        Taking all these points into consideration, it is therefore puzzling that Ana admits to even dreaming of the
        possibility of having another child. I am not able to give an adequate account for this
        enigma. However, it does raise some interesting questions as to the difference in men’s and women’s perceptions
        of overriding values and, moreover, it confronts us with the question of the place of paradox in culture.
        Illegitimate children seem to serve two purposes: on the one hand they will confer motherhood, and on the other
        manhood. The meaning of an illegitimate child for a woman and a man respectively is very different. As we have
        seen, the point is not to be a mother, rather, it is to be a good mother. And allegations of illegitimacy are
        one very easy way of establishing the bad mother. Families will go to extremes to have the illegitimate child
        legitimised, either by forcing the young aberrants to marry or if unsuccessful, excluding the girl from the
        family by sending her away. Though not very common, this does occur. There are also cases of an illegitimate
        child being given the name of a sister’s husband, i.e. formally registered as their child. The interesting
        thing is, however, that women seem to accept the fact that women fail, i.e. lose their virginity and hence
        impair their virtue. And it does not seem to be an instance of mere resignation, as a fact of life.
      


      
        One woman told me, when we discussed the advantages of having sons or daughters, the following: ‘The
        grandchildren I have are all from my daughters, the rest, who knows? The problem with girls is that they fail
        (que fracasan) but it is only once. And what can I do? They are my daughters. I have two
        fracasadas.' She seems to be implying several things. On the one hand, there is uncertainty attached
        to the children of your sons. You cannot be sure they are really his. She may be insinuating, then, that not
        only women, but also men, will make false paternity claims (which would seem to be within the terms of
        reference of this system). However, she may also be saying that the identity of the child is ultimately
        conferred by the mother: these are the children you ‘know’. If that is the case, this is rather confusing,
        considering the cultural emphasis on legitimate identity being recognised through the man’s surname (a very
        visible and effective mark). It certainly raises some very interesting questions with respect to the
        relationship between knowing, identity and legitimacy. Finally, she is suggesting that a woman only fails once.
        The failure cannot be repeated, or erased, though the fact may be situationally corrected. Perhaps, women’s
        concern with legitimising their children is due to the fact that this is the only way they can secure them
        economically - as long as women are not able to fend for themselves.
      


      
        Men’s situation with respect to illegitimate children is somewhat different. In so far as women’s sexual purity
        is a source of men’s honour or conversely, women’s impurity is contaminating, men would have vested interests in upholding the virtue of their daughters, wives or mothers. Hence the
        overt efforts at control over women. However, in so far as men’s virility is a sign of their manhood, the
        number of children begot in or out of wedlock only serves to enhance their manliness. A man might be reluctant
        to legitimise a child, i.e. recognise it as his and give it his name, as this may imply an economic
        responsibility. Moreover, if he already has a wife and children, she would not be interested in any outside
        claims to their household economy. On the other hand, if he does not acknowledge his paternity, he is negating
        his virility. In fact, it is considered falta de hombrça, i.e. lack of manhood, not to do it. One way to
        resolve the latter problem is to have many children in wedlock, i.e. legitimate children. And the sizes of the
        families seven or eight children being quite common - may support that argument, as do the reasons for why
        women do not use contraceptives. Nevertheless, there is an unresolved contradiction here, pointing in different
        directions. One obvious conclusion we can draw is that maternity and paternity mean very different things, for
        different reasons, to women and men. Yet, we still have to account for the mutual acceptance, if that is the
        right word, by men and women, of illegitimate children. And that acceptance may lie precisely in a structural
        discontinuity within the system of perceptions held by men and women. If my suspicion about the cultural
        knowledge held by women is correct, we are confronted with yet another cultural secret, which is passed over in
        silence.
      


      
        Returning to Ana, we might come a bit closer to understanding her wish for another child. Maybe she silently
        accepts that she has failed, and cannot fail again, and accepts, moreover, that the virtues of motherhood and
        the company of a child overrule any further insinuations that can be levelled against her. Maybe she even wants
        the child, not just as a chaperone to legitimise her movements, but to console her in her loneliness. She is
        able to provide for her child, and that seems to be the essential point. Be that the case, then Ana has grasped
        more of her cultural context than she is able to articulate. However, the reasoning cannot stop here. Whatever
        may be the implicit meanings informing Ana’s desire to buy herself a baby, if she were to carry it out, she
        would again be caught up in the mores of her surroundings. Not only will she confirm what everybody already
        knows - that she is a woman of the wrong kind - but she will also be contributing to constructing manhood
        within the culturally defined norms. It seems the circle is closed. We are back at the cultural dichotomy
        between good and bad women. Both men and women have common interests in bad women. Good
        women need bad women in order to remain good. By pointing to Ana’s lack of virtue they are in fact
        enhancing their own. Men need bad women in order to remain men. It seems, then, that the system, on
        various counts, is silent about its own preconditions. This is perhaps what everybody knows.
      


      
        It should be clear by now that what is at stake is not just Ana. The struggle over Ana’s virtue is more than a
        personal drama. Ana is committing a breach, not of etiquette, but of a hierarchically structured relation, the
        gender relation, which places men at the top. As long as women need men to defend their virtue, they will be
        incomplete without men. This construction of the gender relation implies that any real change in the definition
        of womanhood has to include a change in the definition of manhood. Ana’s freedom is constrained by the very
        terms which define her. Her claim to virtue lies in exacting credit for her good intentions.
      


      
        Returning to our point of departure - gender relations and change -I may ask, are we any wiser? Putting aside
        notions of a cultural conspiracy seeking to blind its adherents, we can, nevertheless, ascertain that there
        seems to be some implicit necessity pertaining to the gender relation which seems to check any drastic attempts
        at changing it. Though Ana’s strategy is culturally viable, she is no agent of change. To put it succinctly,
        modernity does not seem to lie with Ana. Rather, I would suggest, it lies in the bank. This institution is the
        only one that has, by granting her a loan, recognised Ana as an economically independent person. And it seems
        that neither Ana nor her surroundings have fully explored the meaning of this act. Ana has changed but things
        aren’t changing. Still, that does not mean that Ana does not perceive change as urgent for her. On the
        contrary, her statements, both defiant and wistful, seem to bear witness to a hope for things being different.
        However, the local community does not offer any explicit discourse on change in relation to women. Ana does not
        have an alternative morality within which she can define and defend her actions. There is no feminist agitation
        at the local level, even though Mexico has many feminist movements. Nor is there a local rhetoric pertaining to
        equal rights even though this rhetoric is part of the national scene. It may be just a question of time.
        Nevertheless, recalling the arguments made at the beginning of this paper with respect to the modem notion of
        the individual, I am not so sure what difference it would make.
      


      
        Notes


        
          	
            1. See Melhuus and Borchgrevink 1984, and Melhuus 1988a.
          


          	
            2. Underpinning these perspectives on communication,
            knowledge, ignorance and silence lies an intellectual indebtedness to Rappaport (1977) and Bateson and
            Bateson (1987) which I wish to acknowledge. System theory not only provides a model which allows for levels
            and hence a reflection on the relation between the levels, it is also a useful model to think with in
            relation to processes of change and thus also maintenance. These theoretical perspectives and some of the
            empirical data put forth in this article have been presented elsewhere and I refer the reader to these
            texts, in particular Borchgrevink and Melhuus 1989, and Melhuus 1990b. I am grateful to Tordis Borchgrevink
            for letting me use the arguments in this context, and of course any distortion of the orginal meaning is
            mine. Further ideas for the final version of this paper have matured in and through discussions with Tordis
            Borchgrevink, Jorun Solheim and Signe Howell.
          


          	
            3. See Ricoeur 1982; also Borchgrevink and Solheim 1988 and
            in this volume.
          


          	
            4. As Dumont states: ‘Individualism and the concomitant
            separation between man and nature have thus split the good, the true, and the beautiful and have produced a
            theoretically unbridgeable chasm between is and ought to be. This is our lot in the sense that it lies at
            the core of modem culture, of civilisation.’ (1986: 244). Louis Dumont’s Essays on Individualism. Modem
            Ideology in Anthropological Perspective is a major contribution towards an anthropological
            understanding of modernity. On the one hand, it can be taken at face value on its own premises, as an
            ethnography of and authority on modernity. On the other hand, the book serves as ‘data’, a cultural
            artefact, a product of modem culture. It is then, part of modem culture as well as about modem culture.
            Whether we accept Dumont’s theory as representative for modernity is one thing; that he partakes of modem
            societies cannot be denied. Whichever approach is opted for, the book raises crucial questions about an
            anthropology of modernity, which cannot be pursued here. See Melhuus 1990b.
          


          	
            5. In addition to such classical modem thinkers as Marx,
            Weber and Durkheim, I would like to draw attention to Marshal Berman’s book All That Is Solid Melts Into
            Air (1983). His focus is on the experience of modernity, a study of the dialectics of modernism and
            modernisation, in an historical perspective. The book draws together such disparate phenomena as Goethe’s
            Faust, Marxism, Baudelaire and spatial and social environment. In relation to such modem phenomena as
            nation-building and nationalism, I would point to Gellner (1983) and Anderson (1983).
          


          	
            6. For an elaboration of the arguments put forth here, see
            Borchgrevink 1990, also Melhuus 1990b.
          


          	
            7. Dumont postulates that advocates of difference who claim
            for it both equality and recognition, are claiming the impossible (1986:266). See also Rosaldo’s
            contribution to the discussion, though from a somewhat different angle, in Culture and Truth, The
            Remaking of Social Analysis, Beacon Press, Boston 1989.
          


          	
            8. Important in this connection is
            what can be gleaned from the varying types of same-sex relationships, including also friendship. Moreoever,
            in modern societies a glance at discourse and practice with respect to homosexuality is very instructive
            reading as far as gender relations are concerned. So also is the discussion pertaining to transexuality.
            See Borchgrevink (1990, 1989) and also Raymond (1980) for a provoking book on transsexuality.
          


          	
            9. Marilyn Strathem, in an introductory lecture given at a
            symposium on ‘Gender Relations and Identity Management’, Bergen 1988, pursues an interesting line of
            reasoning in relation to our modem, and very anthropological, notion of culture, persons and gender being
            constructed. While not denying the facts, she nevertheless posits a counter-example from Melanesia of a
            people/culture which does not perceive itself as being constructed and her question is then what this does
            to our thinking. Nevertheless, the notion of gender as culturally constructed underlies most recent texts
            touching on the subject, notably Ortner and Whitehead (eds) 1981, and Caplan (ed) 1987.
          


          	
            10. Underlying this assertion is a view of gender as having
            the properties of a system. This point has been argued elsewhere in a joint article with Borchgrevink
            (1989). We state that ‘We can picture it [the gender relation] as a heating system with a pre-set
            thermostat. It will have tolerance for change in temperature within a fixed range. Those limits reached,
            the device will see to it that the temperature gets back to normal by correcting the heat in the boiler.
            Oscillating between a fixed range of extremes, this can go on forever, providing there is no fuel shortage
            of course!’
          


          	
            11. This type of knowledge is perhaps of a different order
            than the one Keesing is referring to when arguing for a view of knowledge as distributed and controlled.
          


          	
            12.1 feel it should be unnecessary to argue the fact that
            Mexico is a modem society. It would score on all counts. The problem, of course, is to ascertain how
            modernity affects its constituent parts and what part ‘tradition’ plays.
          


          	
            13. SeeMelhuus 1988b and 1990a.
          


          	
            14. See Hubert and Mauss 1981, also S0rhaug 1984.
          


          	
            15. In this connection it is interesting to draw a parallel
            to Pitt-Rivers’s discussion of honour, where he indicates two kinds of honour: that which derives from
            virtuous conduct and that honour which ‘situates an individual socially and determines his rights to
            precedence’ (1974: 36). The latter pertains to a particularistic moral code, whereas the former would
            pertain to a universalistic one, i.e. equally significant to men and women alike. He goes on to say that
            this duality of honour creates a confusion ‘which fulfils the function of social integration by ensuring
            the legitimation of established power’ (1974: 38).
          


          	
            16. See also Bourdieu 1974:22.
          


          	
            17. The simplicity of this statement conceals the complexity
            of the issue. I am well aware of the contradictions and paradoxes implied, and have elaborated the argument
            extensively in another, yet unpublished, article. Space does not permit me to argue the point any further,
            and I ask you to accept the statement at face value.
          

        

      
    
  


  
    13 Aspects of Androgyny


    
      Tone Bleie
    


    
      Introduction: A Sweet Promise of Equity


      
        For some time androgyny has been a catchword both in the feminist and gay liberation movements and in certain
        psychoanalytic circles (particulary Jungian ones). Generally, the term is a diffuse concept defining a person
        or creature as both ‘female’ and ‘male’ in bodily form and/or having both feminine and masculine attributes as
        parts of its psychological make-up, along with a ‘free floating’ sexual practice (intermediate sex or third
        sex). An androgyne, if we generalise from folk notions, is a creature both ‘female’ and ‘male’ in bodily form.
        I have chosen to use quotation marks because in some ways androgyny challenges our distinction between sex and
        gender and thus between female/ male and feminine/masculine. No doubt, the image of the androgyne has in some
        instances come into play (though not free play) in creative visions of cultural models and social relations
        that are freed from the curse of current unequal gender relations which are assumed to be based on dichotomous
        categorical gender.
      


      
        Several scholars, through historically, philosophically and etymologically grounded arguments, have warned
        against an illusory concept of what androgyny may mean for feminist visions (Secor 1974, Raymond 1981, Hekman
        1990). Thus, they have lent support to Mary Daly’s warning that androgyny connotes ‘scotch-taping John Wayne
        and Brigitte Bardot together’. This short essay will certainly confirm that androgyny in many of its versions
        is not predominantly about fusion of the feminine and the masculine in non-hierarchical fashion, thereby
        providing ideology and blueprints for our Western ideas of ‘equal’ gender relations. However, it hopes to show
        what a fascinating vantage point the investigation of androgyny offers for explorations of the sort of
        differences gender makes, both as building block and relational ‘cement’ for basic symbolic forms.
      


      
        In a short essay like this any aspiration towards a cross-cultural survey of androgyny, or even of androgynes
        would be out of place. At most, the paper may offer some comparative pointers to some of
        the versions of the androgyne and androgyny on which emerge in some of the chapters of this volume (see
        Broch-Due, Skar, Strathern, Talle). As a provisional help in the investigations of the often exceedingly
        complex and many-stranded imagery of the androgyne I make use of a distinction between physical androgynes,
        psychological androgynes and mythological androgynes.1 These distinctions can hardly (as O’Flaherty seems to suggest) be called an
        analytical typology. As will soon become apparent, androgynes often fall within more than one of these
        categories which I thus consider provisional working labels employed for structuring the discussion that
        follows. In fact, we shall end our discussion with a case based on a recent work of Strathem (1988) which may
        challenge these initial distinctions. This is because in some cultures the preoccupation seems not to be solely
        or even predominantly with the human or divine androgyne as a theme, but rather with particular symbolic
        devices which make use of gender in an androgynous fashion. The searches of feminists and scholars alike have
        too often been motivated basically by the idea of a universal and archetypal symbol. Being sceptical towards
        this rather uncritical stance, we have to be keenly aware that we are dealing with clusters of symbolic devices
        and techniques which may have different meanings not only in different cultures but also within
        particular cultural currents and societies.
      


      
        Apart from feminists and psychoanalysts (the interaction between these two groups with regard to androgyny will
        be touched upon below), the contemporary Western fascination with androgynes can also be observed in such
        mass-cultural phenomena as Star Trek films. Star Trek is a source of modem mythology. One
        character is a creature presented visually as split vertically, one half black and the other white. As
        O’Flaherty has so aptly noted (O’Flaherty 1988: 289), the visual image creates a powerful message not of fusion
        or wholeness, but of sexual and racial polarisation. In another episode a woman’s mind is transplanted into a
        man’s body. In yet another plot the minds of a man and of a woman are shared within the woman’s body. While the
        dominant story of these films is strictly modem, some of the symbolic devices and the meanings conveyed are
        surprisingly classical. The first version, a sort of Dr Jekyll and Mr Hyde, has its parallel in the medieval
        court jester (a Trickster), while the latter motif has some likeness to the Dogon version of the divine
        androgyne to be discussed below (O’Flaherty 1980). A primary and probably compelling message of these creatures
        is how utterly inappropriate and unnatural it is to try to join what is separate and different. The message
        succeeds because the viewers remain unconvinced of a ‘true’ fusion. The image fills the audience with a feeling
        of the grotesque and bolsters their conventions of natural and radical gender and racial
        differences. The first of these visual images is nothing but a version of a widespread image of androgynes as
        vertically divided, often one half with a breast and half of a vagina and the other with half of a penis.
        Another common image is based on a horizontal division, with breasts and complete ‘male’ organ. In, for
        example, Indian iconography we find both of these types, as well as others. Representations may convey and
        invoke anything from satirical mockery and the horror of trying to ‘integrate’ the disparate to feelings of
        fascination and awe confronted with a subtle fusion, something powerful and mysteriously complete.
      


      
        An earlier wave of fascination with the androgyne in European literature can be traced to works of nineteenth
        century writers. Serapita of Balzac is considered one of the last great literary works which has the
        androgyne as its prime theme. The novel’s main subject is a strange being who lives surrounded by a terrible
        secret in a castle near Strømfjord. The secret is the bizarre differentness of this creature from the rest of
        humanity. The being is an androgyne loved by a woman who sees him as a man and also loved by a man who sees her
        as a woman. Balzac’s character can be placed within an ancient and widespread metaphysical preoccupation with
        perfect and complete being (Eliade 1962: 99).
      


      
        At the same time, French and English decadents (such as Sar Peladan and Aleister Crowley) explored different
        motifs of the androgyne: the he-she’s erotic possibilities (a fascination shared by the ancient Greeks) and the
        morbid nature of hermaphroditism (Eliade 1962: 100).
      

    

    
      The Search for Androgyny - A Personal Place


      
        As is often the case in both social and intellectual life, the decision to investigate a particular subject is
        somewhat unplanned and rather arises out of another, more planned enterprise. Having started to work on
        categorical and transactional gender models I ventured into some research work on the Greek polis, often
        hailed as the cradle for a Western humanistic political and philosophical tradition based on equality. However
        recent feminist scholarship, including Norwegian contributions (Solheim 1986), has brought to the fore a very
        different analysis arguing that the very basis for the creation and continuity of the city state as a
        collective of equal (=identical) citizens was the exclusion of specific others - women, slaves and foreigners -
        seen as radically different. Interestingly, in a well-known myth of origin of the Athenian polis,
        metaphors of vegetative reproduction are employed to depict human sexual reproduction. Mankind multiplies
        like a plant splitting itself recurrently, an image ensuring the identity and
        reproduction of a polis composed of identical, and thus equal, male citizens. This Autochthony myth
        (to auto, i.e. the same) is echoed in Aristotle’s argument that Man begets Man in his Metaphysics
        (Solheim 1986: 68). Women’s part in reproduction is held to be like the earth which nurtures the seed planted
        by the male parent. In another central myth (see Vidal-Naquet 1981) the origins of male democracy and marriage
        with free autonomous men as the legal superior to women (seen as wives and daughters) are presented as totally
        interdependent.
      


      
        It seems that within the influential Hesiodian philosophical tradition human sexual
        reproduction, or more precisely Man’s (=men’s) sexual reproduction, is a sort of fundamental conceptual
        problem, an inexhaustible source of fascination and imagery by which the establishment of ‘pure’ categories
        (men=Man=identical citizens=the polis) is sought. Thus I was somewhat puzzled when in another type of
        creation myth mentioned by Hesiod neutral and feminine divine beings reproduce and create unaided (Eliade 1962:
        108). Here the feminine earth, in contrast to the above version, gives birth unaided to the starry sky. The
        variations of this myth, particulary if seen in relation to the unambiguous facts of women’s subordinate
        political and legal position, are intriguing. Later, reading Marit Melhuus’ discussion (chapter 12, this volume) of modernity and the man=Man equation as based on a dyad
        between a free, complete and autonomous man and an unfree, incomplete woman, it struck me that there seems to
        be a whole complex of interwoven philosophical/ontological concerns. Being and identity as sameness and
        difference, unity and plurality, completeness and incompleteness ideas which were conceptually articulated in
        texts more than 2000 years ago - run like deep undercurrents through Western intellectual traditions up to the
        present. The texts and many of their underlying assertions may not be invoked in open, explicit theological,
        political and scientific discourses for long periods, but at certain points in time, such as the present, they
        are, revealing the profound genderedness of these undercurrents. Starting with an interest in some ancient and
        current preoccupations of the West, and adding some comparative comments about Non-Western versions of
        androgyny, the following exposition will bring to the fore the difficulties with casting this discussion in the
        simplistic idiom of ‘us versus them’.
      

    

    
      Comparing Physical Androgynes


      
        Human androgynes are of at least two kinds: hermaphrodites and humans with ‘ordinary’ bodies who nonetheless
        have certain ambiguous sexual attributes which are often operated upon to establish a
        clear gender identity. The way hermaphrodites are (if they are at all) identified and classified does provide
        an interesting insight into societies’ ideas of social relations between the genders and into what sort of
        epistemological phenomenon gender is. But actual cases of ‘physiological’ androgyny are not the only, or
        perhaps not even the most, important source for the massive preoccupation with androgyny in myth and religious
        thought.
      


      
        As documented in the recently published memoirs (Foucault 1980) of the French nineteenth-century hermaphrodite
        Herculine Barbin, the new medical sciences at that time became preoccupied with identifying anatomical
        anomalies and assisted in detecting the ‘true’ sexual identity behind the anomaly of the sexual organs. This
        points to an increasing preoccupation with an inner essence or identity grounded on gender (even behind a
        deceptive appearance), an interest which was also nurtured by the new discipline of psychology.
      


      
        The necessity of enforcing upon individuals a clear-cut gender identity by juridical sanction of sex
        reassignment was, from the middle of this century, brought to another stage by developments in medical surgery
        and endocrinology. In the media and science alike the physiological remaking of the body is often called ‘sex
        change’.2 The very
        expression ‘sex change’ with its connotation of a necessary causal relationship between physical body shape (as
        either female or male), unilateral gender identity and sexual practice has been attacked from different camps.
        Some have argued that the created penis is a fake because it is unsuccessful as a reproductive organ. This
        comment is revealing in its particular disregard for the gender-sex distinction established by feminist
        scholars to differentiate culture factors from biological factors in the construction of gender identity. It is
        also a contemporary commentary on the old recurring theme in mythologies of androgyneity; that the androgyne is
        unable to procreate and must split into two pure halves to be made procreative, or to fake procreativity. The
        contemporary androgyne, real as opposed to mythical can, by the reshaping of the ambiguous anatomical organs be
        made quasi-operative, but not procreative. A more sophisticated critique of the notion of ‘sex change’
        questions the medical definitions and indicators for identifying patients deemed fit to undergo such a radical
        treatment and also the simplistic understanding of what it means to undergo a sex change. The so-called change
        is nothing but cosmetic surgery aided by certain manipulations of secondary characteristics and hormones. The
        change of name, clothes, roles and bodyshape is a socio-cultural practice, which should more appropriately be
        termed sex reassignment. Such shifts may or may not change a person’s gender identity and/or sexual practices.
      


      
        In curative sciences hermaphroditism is currently considered as a biological defect,
        with new classes of hermaphroditism always being discovered.3 Importantly, in spite of this current dominant view of hermaphroditism as
        a biological disorder (focusing on the causes for the anomalous secondary characteristics) there is some
        scattered evidence that a substantial number of hermaphrodites live succesfully with the sex given to them at
        birth (Stoller 1985: 75). Again we are reminded of the socio-cultural basis for gender identities rather than
        the biological one. Interestingly, there are indications that quite a number of these have multiple gender
        identities (being both feminine and masculine) while having, like every body else, been assigned a
        single sex and identity. Being identified by family and specialists as a disorderly being often, though not
        always, results in an overwhelming concern for the hermaphrodite and in offers of surgical and/or psychological
        treatment to enhance development of an unequivocal gender identity.
      


      
        As yet, most studies on the extremely unclear category of the hermaphrodite lack any comprehensive account of
        how the interaction between hermaphrodites and their environment creates in these persons a sense of bodyshape,
        identity and their social and sexual practices. Hitherto, the pseudo-scientific term has glossed over a wide
        range of identities and behaviours, ranging from a ‘balanced’ two-in-one identity, to conflicting identities
        and a desire to erase one of these so as to create a well-grounded unequivocal gendered identity. So far, too
        little has been said about these persons in terms of completeness/incompleteness. The dominant discourses
        concerning this condition are not seen along this axis, but are seen rather as an assault against our
        commonsense understanding of (gendered) nature Apart from the label ‘hermaphrodite’, which hides a number of
        phenomena awaiting fresh investigation, there are other hidden gender categories which offer fascinating
        challenges to future research on the fundamental epistemological basis of our Western gender order. These
        categories of physical androgyneity overlap analytically with the label ‘psychological androgyne’: they may or
        may not have ‘biologically’ unambiguous sex characteristics, but clearly exhibit transgressional behaviour and
        are censured for it. I am thinking of ‘transsexuals’ who according to current understanding have had since
        early childhood a clear sexual identity, displayed ‘appropriate’ sexual behaviour, but have nonetheless defied
        conventional feminine/masculine roles and sexually identify themselves with heterosexuals of the opposite sex.
        But at first glance this category seems basically to be without any androgynous traits; it is characterised by
        a desolate feeling of being captured within the wrong (male instead of female) body. Nonetheless, this - again
        very vague - ‘category’, along with ‘pseudo-transsexuals’ or ‘secondary transsexuals’
        (Stoller 1985: 20-21), might very well contain various elements of androgyny at moments in life-careers which
        move from a masculine identity and heterosexual practice, to an intermediary stage with multiple identities but
        homosexual practice to a feminine identity and an orientation towards masculine heterosexual men. Or it might
        involve a life-career which starts with a stage of transvestitism where an element of feminine identity is
        played out by taking on feminine attributes (women’s clothes) as part of an otherwise masculine heterosexual
        practice, to be followed later in life by a primarily feminine identity where the masculine heterosexual
        practice is substituted by an orientation towards masculine heterosexual men.
      


      
        A last category I choose to mention here is ‘intersexuals’, which in medical studies is characterised as having
        aberrant behaviour due to biological disorders. Take for example individuals with XY chromosomes who develop
        from the fetal stage with normal feminine characteristics but with minimal or no internal reproductive organs,
        or apparently normal males who due to deficient androgen production in late adolescence develop breasts.
        Another example is women who develop masculinised genitals due to large doses of the hormone progesterone
        during pregnancy. In my opinion, the biological factors seem neither the primary nor the secondary reason why
        the first category generally has a feminine identity and is heterosexual, or why a high number in the second
        group perceive themselves as female androgynes, or that a high number in the third group have masculine
        behaviour but a heterosexual attraction to men.
      


      
        In a rather recent work Robert Edgerton has contrasted the horror of Americans for hermaphrodites and
        intersexuals with the responses among the Navaho and the Kenyan Pokot. The Navaho hermaphrodite (Cited in
        O’Flaherty 1980 here Edgarton builds on W.W.Hill’s early study from 1935) is met with both respect and awe,
        considered as embodying cosmological powers. Others (O’Flaherty 1980: 286) have argued that the Navaho
        nadle is not a ‘true’ androgyne, but functionally a man who acts a mediator in conflicts between the
        genders by taking on feminine clothes and roles for a period. Later the nadle returns to masculine
        roles. Regardless of these differences in interpretation, it seems clear that the Navaho considers male
        ‘androgynes’ and transvestites as playing positive and even socially acceptable roles, while the Pokot regard
        them not with awe, but with pity. These beings, errors from Gods hands and thus likened to ill-made pots,
        remain childless, wifeless and thus useless (Geertz 1970: 17).
      


      
        A last point should be made of what we may call bio-cultural concepts of androgyneity in human bodies with
        ‘normal’ genitals. Due to the anthropological interest in initiation practices much
        ethnographic documentation deals indirectly and directly with this cluster of ideas. Studies have particularly
        brought forth the multitude of explanations of female (and male) circumcision practices which may (both within
        and across societies) vary from aesthetic, chastity and purity reasons to a clustering of ideas centred on the
        composite ‘femaleTmale’ character of the ‘female’/’male’ genitalia. The clitoris and/or parts of the labia
        minora and/or labia majora are considered literally ‘male’ or by other symbolic devices presented as
        ambiguous/impure and needing to be removed. In some instances the analogy between the clitoris and penis might
        be explicit.
      


      
        Again we note the importance of Mary Douglas’ formulation ‘What is carved in human flesh is an image of
        society’ (Douglas 1966: 116) as a commentary both on non-Western circumcision practices and Western modem
        surgery as efforts to construct and to maintain ‘pure’ gender categories. In Aud Talk’s highly illustrative
        chapter in this volume the surgical intervention and the ritual acts surrounding it remove the girl’s ‘male’
        parts and ‘sews’ her into the social agnatic body. Later, the husband at the consummation of marriage ‘opens’
        the body and makes her a woman, incomplete on her own but complete as half of a pair. This pair can create new
        complete offspring, who in turn must be brought out from their ambiguous, androgynous state. Before proceeding
        in this discussion we will do well to remind ourselves of the provisory nature of the distinctions employed in
        structuring this essay and remember that actual phenomena often cross-cut these distinctions.
      

    

    
      Comparing Psychological Androgynes


      
        Androgynes of this sort may feel their mind or soul to be composed of two distinct, and to a varying degree
        polarised, feminine and masculine forces, or they may feel they are in a fused and complete state. These sorts
        of androgynes may or may not experience their bodies as ambiguous. While this motif is seen by some prominent
        scholars as more common cross-culturally in folklore than the physiological androgyne (Eliade 1962, O’Flaherty
        1980), it strikes me as particularly important in some Western cultural streams. Psychoanalytical theories and
        certain strands of feminist and gay/liberation thought particularly invite investigation. Again, the motifs of
        splitting and fusing help to arrange our reflections.
      


      
        No doubt psychoanalysts’ understanding of the androgyne and androgyny has often motivated attempts to resolve
        (by therapy) an ambiguous self into a ‘pure’, differentiated self with an unequivocal sexual identity (in some instances this would require a ‘physical’ operation parallel to the
        treatment). This understanding of the androgyne has not only created an interest in tracing its history in
        Western culture, but also in finding evidence for it in African, Australian and native North American cultures
        in particular (Jung 1959, Roheim 1943, 1945, 1972).
      


      
        Both Freud, and, much later, Piaget held the view that at a very early stage of infancy the human mind is a
        sort of undifferentiated chaos without any distinction between femininity/masculinity, self/other and good/bad
        (note the striking parallels to the preoccupations of cosmological creation myths). For a truly human,
        individualised person to develop, the differentiation process must take place via certain routes to produce
        morally and socially endowed persons who are unequivocally gendered. Freud placed the concept of bisexuality at
        the centre of his theory from an early stage of his scientific career and considered it to be based on biology:
        ‘Psychoanalysis has a common basis with biology, in that it presupposes an original bisexuality in human
        beings.’ (Freud 1953). After a very early stage where the ‘she-he’ infant is merged with the mother, the infant
        gradually ‘splits’, differentiating masculine and feminine identities. The boy establishes a heterosexual
        (object) love relationship with the mother and the girl a homosexual relationship with her. The path through
        this stage and the subsequent oedipal conflict is troubled, and particulary so for girl children who ‘lack’
        visible genitals and are filled with envy and a sense of inferiority. The girl, in her struggle between
        sameness with her mother and an awakening realisation of the superiority of masculinity over femininity,
        constructs a penis (or, in another interpretation, a phallus analogy), and thus, while in this stage, lives as
        a ‘fake’ male androgyne. As has been extensively observed, behind Freud’s concept of bisexuality a sort of
        essential superiority of the masculine is discernible; the male genitals have a natural pre-eminence due to
        their visibility, and only a boy’s first love-relationship is a ‘normal’ heterosexual one. If boys resolve the
        Oedipal conflict (with its imagined castration fear), the path to masculinity and heterosexuality lies open.
        The risk of mental disorders underlying some androgynous traits, may develop during the oedipal phase or in the
        very early merged condition. However, the classical Freudian theory seems (with all its questionable
        assumptions) unable to explain why so-called sexual disorders and perversions are more common in men than
        women.
      


      
        A rather recent theory (Stoller 1975a and 1976), still heavily relying on psychoanalysis, but critical of some
        of Freud’s basic assumptions described above, argues that there is no ultimate and fundamental superiority of
        masculinity. There is a first stage of proto-femininity characterised by the total merging between mother and
        child, who, regardless of biological sex, becomes feminised. The preverbal ‘sameness’
        between the feminine female infant and the mother lays the ground for a later process of separation with the
        development of a feminine core identity, while the same ‘sameness’, if not preceded by a process of separation
        and proper masculinisation, puts the male child at risk of not developing a core (masculine) identity.
      


      
        Jung, who in the early stages of his career was a disciple and close associate of Freud, and was, like Freud,
        trained in the biological sciences, developed a view of personality structures which laid less stress on the
        uniquely sexual. Rather, he posited an underlying neutral energy which could be expressed not only sexually but
        intellectually, spiritually or in other creative activity. Also, Jung differed from Freud in his view of
        bisexuality, which he regarded as not primarily a disease, but as a basic component of the individual psyche.
        Strongly influenced by contemporary anthropology and comparative religion, Jung regarded bisexuality - which he
        paralleled with androgyneity - as an archetypal element of a collective unconscious lying behind social
        practices. Some cultures allowed approved forms of expression of these energies while others sought to suppress
        them. Importantly, Jung did not define bisexuality as only a phenomenon of sexual behaviour, but also as a
        basic bipolar energy structure which, within the psyche through conscious reflection (aided by cultural forms),
        could be realised in a harmonious and beneficial way.
      


      
        In the 1970s, feminist-inspired Jungian analysts (Heilbum 1973, J. Singer 1977) criticised the polarisation
        underlying Jung’s notion of the feminine and masculine consciousness and their subconscious twins (of the
        opposite gender) as leading to an androcentric androgynous concept (J. Singer 1977: 47). Singer’s ambition is
        to replace Jung’s separate but unequal concepts of the masculine and feminine with concepts which are separate
        but equal (ibid.: 47-54). Singer’s understanding of human nature as androgynous and of androgyny as an inner
        totality, continues to rest on essentialist assumptions but she realises that the outcome of individuals
        realising their androgynous potential will have real social effects (no strict sexual division of labour and
        more equal distribution of power between the sexes). But, Singer’s conception of androgyny does not fully
        reject a polarised mode of thinking. Feminine and masculine principles interplay, but importantly, they do not
        fuse. Her assumptions are made very clear in her assertion that ‘there is no confusion of his or her sexual
        identity...’ (ibid.: 33), which implies that the androgynous person has a ‘natural’ uninhibited either
        masculine or feminine sexuality.
      


      
        A number of other scholars (Bem 1976, Kaplan and Sedney 1980, Elshtain 1987) see both categorical gender
        constructs and androgyny as social constructs and envision an androgyny as a state of
        fusion and totality which would radically undermine current categorical constructs. While some writers (Secor
        1974, Raymond 1981, Hekman 1990) have rightly criticised many of the proponents of androgyny for being caught
        within a epistemology firmly grounded in a dualistic mode of thought, they are misguided in their claim that
        the very concept of androgyny cannot escape categorical gendered thinking.
      


      
        The Jungians’ image of the androgyne as a person who merges polarised aspects of one’s personality has also
        been taken up by certain streams within the gay liberation movement, who espouse training/consciousness-raising
        as the way to an integrated (fused) personality. The ‘split’ personality type, who feels he is masquerading
        before society and his own troubled consciousness attempts to integrate his own internal conflicts, instead of
        submitting to therapy and/or surgery to eliminate a ‘wrong’ identification and sexual practice, or ‘change’
        sex.
      


      
        It has been pointed out (O’Flaherty 1980) that the transformation achieved through these techniques for fusing
        one’s personality is not unlike the process of mystical realisation in many religions. Often, it seems, such
        processes of transformation are based on a conversion principle employing androgynous imagery of some sort.
      


      
        A third variety of the psychological androgyne employs the motif not of fusion or splitting within a singular
        entity, but two gendered persons merging/fusing into an ecstatic union. This could be epitomised as perfect
        love in a classic Western sense, (Shakespeare’s beast with two backs (ibid.: 293)) or in rituals with
        profoundly religious and cosmological dimensions. In the Indian Tantric tradition(s) women and men perform
        ritual intercourse, transforming themselves into a divine hierogamy.
      


      
        Many varieties of divine hierogamies elaborate androgynous themes, some representing ‘true’ merging, others
        representing momentary unions of basic polarised qualities/principles and others again showing ‘skewed’ unions,
        where the feminine is basically a transformatory principle realising masculine spirituality and creativity.
      

    

    
      Androgyny in Myths and Rites


      
        Given the provisional and thus limited comparative ambitions of this short essay, I shall only briefly discuss
        the concepts of androgyny in some selected creation myths within the Judaeo-Christian tradition, going on to
        indicate some Indo-European commonalities, and ending with an illuminating example taken from Dogon mythology.
        I shall also touch upon androgyny in initiatory rituals which, like agricultural cycle rituals, often contain cosmogonical symbols of ‘beginning’ and thus unleash or renew sacred
        re-generative powers. Generally, we may say that creation myths - rather like psychological theories - posit a
        chaoslike condition which precedes any differentiation, be it in terms of being/ non-being, dark/ light or
        gender/sex. Importantly, androgyny, is one of several interlocking themes in creation myths, such as the nature
        of the created world and all living creatures within it, and the nature and position of humans as part of both
        the concrete lived-in reality and as part of a grand divine design. Again, we make use of the distinction
        between a splitting from chaos into order to create life and a merging/fusing into chaos (as an
        undifferentiated condition) as a precondition for the (re)creation of life. While in some religious traditions
        one of these motifs totally dominates, in others the two may coexist in different versions of creation myths or
        within different corpora of myths.
      


      
        The Judaeo-Christian tradition has two distinct creation histories. In the opening chapter of Genesis we are
        told how God created the world in six days, crowning the work by creating Adam (humanity), both male and female
        as it is written ‘...in our image...’(Genesis 1: 26). In the next chapter (from verse 2: 4 onward) we are told
        a different story of God making a man out of earth and later creating Eden with trees, rivers and beasts and
        birds as the companions of the first man. Only when it became apparent that none of these were fit helpers did
        God create a woman from one of the man’s ribs. Interestingly, the creation of the firmament on the second day,
        separating ‘above’ from ‘below’ later gave rise in alchemical literature to the concept of the microcosmic
        human as embodying the macrocosm (J. Singer 1977: 93). We leave aside here the discussion of whether the first
        creation account (about 400 B.C.A.) has a less androcentric structure, since both genders are created
        simultaneously after God’s likeness, while in the last version Adam is the prototypic Man, complete except that
        he is lonely and unable to procreate, while Eve is totally incomplete and basically a helpmate. While neither
        creation stories bear clear testimony to an androgynous monotheistic deity, an androgynous pair (the two-in-one
        in the first version) or a male androgyne (in the last version), it is clear that in Jewish Cabbalism the deity
        is androgynous (J. Singer 1977: 94), and in an early Rabbinic commentary on the Bible the first humans are
        depicted as visually and physically androgynous.
      


      
        According to the berehit rabba, ‘Adam and Eve were made back-toback, joined at the shoulders; then God
        divided the two with an axestroke, cutting them in two’. Others hold that the first man (Adam) was a man on the
        left side, a woman on the right; but God split the he-she in two halves’ (Eliade 1962:
        104).
      


      
        Also, some of the early Gnostic Christian sects placed great emphasis on ideas of the androgyne compared with
        the orthodox early Christians. The Naasenes called the primordial spirit male-female (arseno-thelys) and
        the terrestrial Adam was but an image of the celestial androgyne. Thus the arseno-thelys exists in every
        human and may be discovered through spiritual perfection. The Naasenes saw the cosmic cycle as starting with
        the androgynous primordial totality, the splitting/fragmentation of creation due to the fall and the coming
        reintegration/fusing of the universe into a (re)created androgynous unity after the coming of the Saviour.
        Also, other texts, such as the Gospel of Thomas and the Gospel of Philip, depict the perfect human/Man as
        androgynous (Eliade ibid.). These ideas also find some parallels in the New Testament, for example in
        Galatians 3:28: ‘There is neither Jew nor Greek, there is neither bond nor free, there is neither male nor
        female: for they are all one in Christ Jesus’.
      


      
        Two important differences between the various Gnostic ‘sects’ and the orthodox Christians and Jews which caused
        continuous controversies were the Gnostics’ very different way of reading the Scriptures (Pagels 1988: 62) and
        their assertion that the divine lies dormant within human nature. The last premise, so radically different from
        orthodox Christian and Jewish assertions of the radical difference between the infinite God and finite humans
        does have an interesting similarity with Hinduism: the idea of the human being as a microcosm. The first
        difference accounts for the Gnostics’ refusal to read the Scriptures literally and thus the story of Creation
        as a literal historical account with a moral (ibid: 64). Instead, the Gnostics held that Genesis should
        be understood as a spiritual allegory, with multiple hidden meanings to be invoked by the inspired readers.
      


      
        The famous Jewish philosopher Philo of Alexandria (a contemporary of Jesus), in his famous
        work Allegorical Interpretation, takes Adam and Eve as symbolising two basic elements of human nature:
        Adam the mind, the masculine, rational and nobler aspect, and Eve the sensations, the body as the source of all
        passion, the feminine and lower element. Here we are confronted with an idea of the androgyne which poses the
        idea of the mind/body split in gendered imagery and provides the structural elements of a hierarchical and
        categorical mode of thinking of actual men and women.4 Actually, as some observant readers must have noted, the early Gnostic ideas
        could also be classified as versions of the psychological androgyne.
      


      
        While Philo, who was influenced by Greek thought, focused on the interaction between mind and sensations,
        others dealt rather with the interaction between the psyche (including both mind and
        sensations) and the spirit, the dormant link between the inner and outer divine principles. Importantly, the
        majority of known Gnostic texts depict Adam as the lower principle, the psyche, and Eve as the higher,
        spiritual self. The existence of feminine as well as masculine androgynous ideas does form a certain contrast
        to orthodox early Christian ideas of gender based on a literal reading of Genesis, where Eve is responsible for
        the fall and women’s submission to men the unavoidable ‘historical’ punishment.
      


      
        It is impossible in this short piece to arrive at any sensible conclusions concerning if and how these
        differences in gendered imagery among different early Christian sects did at that time influence, and were also
        influenced by, the ideological, social and economical dimensions of gender relations. While Philo’s gendered
        ideas were grounded in a categorical mode of thinking, other Gnostic milieus defied categorical mode of
        thinking, a stance which brought upon them fierce accusations of amorality from the orthodox. For example, the
        collection of sayings known as the Gospel of Philip contains a remarkably sophisticated discussion of language,
        knowledge and morality, with surprisingly modernist assertions. In the text quoted below, the author argues for
        the arbitrary nature of mental categories as linguistic constructs and espouses the view that morality is
        totally dependent upon the context of acts and the intentions and level of consciousness of the participants:
        ‘Light and darkness, life and death, right and left, are brothers of one another. They are inseparable. Because
        of this, the ‘good’ are not good, nor the ‘evil’ evil, nor is ‘life’ life, nor is ‘death’ death’ (Gospel of
        Philip 53: 14-19) and then concludes by saying: ‘...the names given to things in the world are very deceptive,
        especially when one mistakes names for reality’ (53:24). This relativist mode of reasoning, based on social
        agency and practice, was opposed by the orthodox early Christians, whose discourse concerned the rather simple
        classification of acts as either ‘good’ or ‘bad’.5
      


      
        The Christian message of being responsible only to the deity appealed to people across boundaries of race,
        class and gender and was a major force behind the early mass-conversions. This brings us back to the
        difficulties we encountered in putting too much weight on the differences evinced above, because the message
        that every human was equal before God, also appealed greatly to the disadvantaged groups of the Roman empire:
        slaves, the illiterate, women and foreigners. This made it possible for both women and men to reject their
        obligations to family, masters, kin and nation and declare allegiance to God alone.
      


      
        Eliade (ibid: 107) has pointed to the parallels between Philo’s and other Gnostic ideas of the
        androgynous divinity and the perfect human and ideas of earlier Greek
        philosophers.6 In the
        Symposium (183 E-193 D) Plato depicts three kinds of original human beings, each with
        four legs and four arms: men, women and androgynes. Because they grew too powerful, Zeus punished all of them
        by splitting them in two. The parts from the whole men turned into the ancestors of homosexual men, the parts
        from the whole women became the ancestresses of lesbians, while the split androgyne turned into heterosexual
        women and men. Immediately, we are struck by two features of this myth: the prominent place given to homoerotic
        love and the statement that the splitting was an act of reproach because the original humans challenged the
        gods.
      


      
        Plato’s myth has been taken by Jungians (e.g. Singer 1977) as a prime example of a classical Western myth
        revealing the archetype of the androgyne. A central creation myth in Indian mythology is the
        splitting out of chaos of the Vedic male androgyne Purusha whose dismembered bodily parts create the different
        parts of the universe (Rigveda). At least one scholar (Hermann Grunert 1923: 315-70) has argued that
        Indo-European creation myths often combine the themes of the sacrifice and the splitting (perhaps more
        accurately dismemberment) of the androgyne deity. From various secondary sources one gets the impression of a
        predominance in Indo-European creation myths of either a male creator, complete and pro-creative within himself
        (as in the Old Testament), or predominantly male androgynes (as in certain Jewish and Gnostic texts). Also, the
        first mythical human ancestor is often androgynous; in a number of early Christian texts he is predominantly
        male. The first Man in Germanic mythology was called Tuisto, a name etymologically connected with the old
        Norwegian tvistr (dual), the Vedic dvis and the Latin bis. In some instances the (male)
        androgyne is substituted by a pair of twins, as in Persia by Yima and Yimagh, or in India by Yama and Yami. In
        some myths the creation of a pair of primeval twins is a ‘solution’ or parallels the act of male androgynes who
        turn parts of themselves into a female and mate with her, or more rarely a mother who joins with her son. In
        Indian mythology both sorts of incest occur, but are usually substituted by the creation of twins. Also, in
        Dogon myths twins and androgynes are closely interrelated. In a Dogon myth the deity tries to create twins
        only, but sometimes fails and gives birth to single infants, albeit in the divinely created outline of twins.
        Thus the children are bom with two souls, the symbolic twin seated in the clitoris and foreskin (Griaule 1956:
        156-8). Such androgynous beings are barren and at the same time dangerously complete beings, and must be made
        incomplete and productive through ritual circumcision and clitoridectomy. In the puberty rites of Aboriginal
        Australians the boys undergo first circumcision and later subincision. The last act,
        which opens a ‘penis womb’ has been interpreted by O’Flaherty as a restoration of primeval androgyny after first having removed it, while the Dogon circumcision ends the androgynous state.
      

    

    
      Androgyny as an Instrument in Melanesia


      
        In her amazingly rich treatise The Gender of the Gift (1988c), Marilyn Strathem elaborates how
        particular ideas of androgyny techniques are central to Melanesian ‘indigenous’ gender constructs. In a
        formidable feat, based on a selection from a wealth of ethnographical material, Strathem presents us with a
        gendered imagery and a more comprehensive gender order which, she argues, is profoundly processual,
        practicebased and non-categorical. Repeatedly, when she presents her project, Strathem stresses the radical
        difference between Melanesian gender concepts and practices and Western ones; she emphasises the absence in
        Melanesian culture of essential gender based on inequality and thus the absence of seeing women as the property
        of others (in contrast to owning and controlling their own bodies and other capacities), and of seeing some
        ‘female’ domain(s) as subjugated to and encompassed by prestigious, public ‘male’ domains. All these feminist
        and anthropological givens are, in her perspective, grounded in some Western root metaphors: notions of
        property as well as the relationship between individual and society. While convincingly demonstrating subtle
        differences in Melanesian and Western notions, Strathem stresses that the imagery and practices presented to us
        are not literally indigenous, but fettered by our/her Western understanding. Having in this chapter explored
        Judaeo-Christianity and touched upon some Indo-European ideas of androgyny and the androgyne, it might be
        fruitful to investigate, however briefly, how different the Melanesian constructs (as represented by Strathern)
        are.
      


      
        Let us first consider some of Strathern’s basic assumptions and propositions. Her notion of the person is
        inspired by McKim Marriott’s notion of the person in India. His concept of the person is
        grounded in his transactional theory of the Indian idea of bodily constitution, morality and practice: ‘What
        goes on between actors are the same connected processes of mixing and separation that go on
        within actors’ (1976: 109, also cited by Strathem). Importantly, Marriott’s approach - variously termed
        transactional, non-dualist, and monist - not only denies the distinction between inside and outside, but also
        between subject and object, ideology and action, knower and known. Marriott and his collaborative partner Inden
        have been criticised from several angles: for not making visible the methodological steps they used to
        ‘translate’ indigenous Indian thought; for overgeneralising across religions and castes;
        and for not accounting for ideology versus action and thereby not accounting for the particularity of the
        Indian caste system. In contrast to this position stands Louis Dumont, whose assertions are founded in
        encompassing/encompassed analogies: hierarchical holism encompasses egalitarian individualism and rank
        encompasses power. The longstanding Indianist debate (involving not only the transactionalist and structuralist
        positions but also Marxist adherents) on the fundamental issues of the nature of society and the
        individual/person, has a number of interesting parallels with Strathem’s position and her critique of others.
      


      
        Strathem’s notion of persons as microcosms lies behind her claim that the plural and the singular are
        homologies of one another (Strathern 1988c: 13). While singular persons are the plural and composite site of
        the relationships which produced them, collective social and ritual events (of which same-sex collectivities
        dominate) produce depluralization and thus differentiation into sameness. Importantly, neither many nor one
        must be equated with a pair (ibid.: 14). The pair (cross-sex) is a differentiated duo, who through
        action produce offspring which have dual origins, and are thus androgynous. These persons, singular in form,
        but composed of multiple relations, must in their turn be deconstructed, taken apart and homogenised so to
        appear as single-sexed individuals who are themselves capable of reproducing. Social life consists, as it were,
        of constant movement between different forms of androgynous states and single-sexed states. This movement can
        profitably be conceptualised through the concepts of merging and splitting that are consistently employed
        throughout this chapter. Not only is androgyneity a predominant ‘theme’ in the constitution of Melanesian minds
        and bodies, androgyny is also a technique, or a conversion principle bridging the different
        states, both plural (collective single-sexed, the dividual person, or paired cross-sexed) and singular ones.
        The ways in which the conversion process, through merging and splitting, also creates alternately complete and
        incomplete persons is easy to grasp when viewed in a life-stage perspective. Children and adolescents are
        composite androgynous beings, in ritual events they are ‘taken apart’ and part of their identities are split
        off ‘...in the presence of a different other...' (ibid: 15, my italics) creating incomplete
        single-sexed individuals capable of unleashing their productivity as one of a pair. The conversion/
        transformation comes about by containing/suppressing a composite identity, creating the ‘pure’ single gendered
        individual who has to be merged with a cross-sex partner. I will allow myself to expand somewhat on the
        analysis of the pair, which can be understood as an androgynous unit of a particular kind, if we take
        Strathern’s own expression ‘...the internal duality [of the composite person] is
        externalised [as part of a pair]...’. Strathem presents Melanesian androgyny as processual and as pertaining
        both to singular persons, collective units, pairs and things (artifacts etc.) but she nevertheless gives us, by
        her terminology and commentaries, the image of a persistent essentialism contained within androgynous ideas and
        techniques. Androgynous persons are composite, with distinct ‘female ‘ and ‘male’ elements; the married pair
        externalises the internal duality and hence presents us with a joint but not fused unit. Interestingly, some of
        this essentialism disappears in the treatment of specific ethnographic cases.
      


      
        Strathern proceeds from the general assertion that Melanesian cult activity (and also initiation rituals)
        centres on claims to extract capacities and identities from the body indigenously conceived as a fused mental,
        social and corporal site. This assertion evades ‘our’ assumption of the unmediated natural (and single-sexed)
        physical body and the mind split from the body - both being subjected to external socialising forces.
        Strathem’s representation of Melanesian concepts makes the use of a gender/sex distinction exceedingly
        difficult and probably explains the author’s way of sliding from women and men to female-male. This appears to
        me to blur the analysis rather than clarify it.
      


      
        Gimi concepts of gender, as presented, are very far from our own. Not only is unequivocal gender, with its
        claims to a single-sexed body, nothing but a transient and temporary claim subject to negotiation, and thus
        devoid of categorical and essential traits, bodily (and to us irreducibly single-sexed) parts also escape fixed
        designations. The Gimi initiate (a sort of ‘male’ androgyne) ‘has’ organs and sacred artefacts which are either
        symbolically siezed from women or the visible outcomes of encounters with women. In the initiation, the
        ‘female’ parts/things are converted into ‘male’ things/capacities, making the initiate complete and able to act
        as his, or more aptly as HE-she’s, own creator. It seems significant to me that Gimi women arrange single-sex
        events paralleling the men’s, where they too make claims to a near-toautonomous procreativity, thus
        establishing, female analogue to this male ‘independent’ completeness. However, I am not sure if the existence
        of ‘balanced’ claims and counter-claims in contrast to predominantly ‘male’ claims only, is significant in
        Strathem’s own perspective. The Gimi, like other Melanesians, share the assumption that appearances deceive;
        the single-gendered (bodily) form contains within itself internal differentiation and therefore also ‘parts’ of
        the other sex. The implication of this shared assumption in the case of the Gimi is both intriguing and
        somewhat bewildering. If androgyny is a concealed truth, hidden within the deceptively singular and unequivocal
        sexed forms, it is the real premise underlying any sort of cosmological efficacy and
        social interaction. Unambiguous gender differences are, if not illusory, only transient temporary claims rather
        than facts. However, if we take full account of Strathern’s stress on the pair as externalising the inner
        divisability of the singular person and the body as having visible parts and capacities of the other sex, the
        above assertion becomes difficult to sustain. If so, all appearances - both unambiguously gendered or
        androgynous - deceive. They are nothing but inverted transformation principles gaining their efficacy through
        interaction. Strathern’s suggestion that sex differences cannot be known in advance of interaction
        (ibid: 123) among the Gimi (contrasting other highland societies like the Paiela and the Hagen) are not
        easy to understand. The author’s relief at making use of a transaction idiom is not immediately shared by me.
        Of course, the reason may be that this proposition escapes me because of my own fictions. Nevertheless, if what
        women ‘do’ (and vice versa what men ‘do’) has its source elsewhere (with the other sex) (i.e. is forced
        or extracted by men (or women)) the Gimi take neither the source of action nor growth for granted. And if, over
        time, some regular contrasts between what women do and men do are made visible through action, the experiences
        may accumulate beyond momentary interaction. The societies Strathem contrasts with the Gimi, the Paela and the
        Hagen, are easier to grasp as cases where the sexual difference is known in advance, women and men with
        discrete identities transact and create joint products. The premise of androgyn is therefore differently
        elaborated as compared with the Gimi. A woman and a man are joined as a pair, but must remain split and not
        merge in order to (re)produce offspring that are seen as androgynous, with dual origins.
      

    

    
      Concluding Remarks


      
        There is nothing unique in the Melanesian elaboration of androgyny as a complete state
        pertaining to persons or collectives. This state contains within itself the embryonic source for gendered (and
        thus differentiated) creativity/life-generation, and vice versa, the joining or fusing of distinct gendered
        persons and capacities as the basis for creativity. Comparable ideas have in this chapter been gleaned from
        ancient texts, mostly those belonging to unorthodox sub-streams within the Judaeo-Christian tradition and in
        works of nineteenth-century writers fascinated by the mysterious completeness of androgynous beings. The idioms
        of splitting and fusing, which have been employed in the investigation of mostly JudaeoChristian, Indo-European
        and current ‘Western’ ideas of androgyneity also seem applicable in analysing Melanesian initiation rituals.
        Splitting is enhanced by deconstructing and detaching parts of the initiates’ composite
        identities, thereby rendering them single-gendered and ready for marriage. The merging of ‘female’ and ‘male’
        elements generates the basis for exclusively ‘female’ or ‘male’ claims to autonomous reproduction. In
        particular, the theme of how ritual and social practices transform an androgynous state with multiple
        identities into a single-sexed one has in this volume found resonances in presentations of life-cycle rituals
        in settings as distant as Somalia, Kenya and Peru.
      


      
        What is striking in the Melanesian context, as presented by Strathern, is the presence of androgyny as one of a
        small cluster of ground rules for social action. Importantly, androgyny is not only a state, but a technique
        which produces an oscillation between states. As discussed above, the transactional gender ‘order’ of the Gimi
        where bodily parts, capacities and artefacts circulate with shifting gender attributions and with effects on
        the constitution of donors and receivers, may appear as a promising instance of what some feminists have hoped
        androgyny might offer: cultural forms devoid of essential gendered differences and social relations untinged by
        hierarchical gender. The full consequences of Strathem’s (re)analysis both for Melanesian studies and for
        crosscultural analysis have yet to be confronted. Perhaps this can be done most fruitfully in a debate with
        Melanesian scholars, who may offer subtle, ethnographically informed, interpretations of the ‘indigenous’
        assumptions on which Strathem’s rejection of core identities and hierarchical relations and domains depends.
      


      
        One serious question concerns the relationship between meanings ascribed to ritual actions and the meanings
        which structure access to resources in the widest sense in economic and social contexts. What lessons would be
        drawn if the meanings and practices revealed in secret cult assemblies are mocked and even dismissed as false
        knowledge in other arenas, to be replaced not only by claims but consensus about categorical gender
        differences? In South Asia we find textual traditions and ritual practices related to these textual traditions,
        which make play with processual, non-essentialist ideas of gender, as well as commentaries which dismiss the
        same ideas as totally inappropriate and dangerous if played out in everyday life. We noted earlier in this
        chapter the Greeks’ fascination with hermaphroditism, but at the same time they practised infanticide on
        newborn who possessed ambivalent secondary sexual characteristics. One wonders what sort of attention, if any,
        the Melanesians pay to what we call physical hermaphrodites. Presumably, they do not evoke horror as in Western
        societies. We may imagine that such persons are either endowed with a sacred efficacy or are perhaps pitied
        because of their inability to alternate between androgynous and single-sexed states.
      


      
        Yet, at the end of this journey we would do well to reflect critically on the confines
        within which this exploration of androgyny takes place. The relative ease with which we have, after all,
        interpreted different versions of androgyny challenges us to consider at least two preliminary conclusions. The
        more optimistic one is that a preoccupation with the androgyne and androgyny is a widely shared human concern
        which cuts across boundaries between literate, complex and oral, small-scale societies. Another conclusion
        might be to take this ease as a warning that the analytical frames we base our inquiry on make it excessively
        difficult to understand other peoples’ contexts properly.
      


      
        Notes


        
          	
            1.1 have made use of distinctions suggested by Wendy Doniger
            O’Flaherty in her work Women, Androgynes and Other Mythical Beasts (The University of Chicago Press,
            1980). However, I do not agree with O’Flaherty in her suggestions of these distinctions as a cross-cultural
            typology.
          


          	
            2. In brief this ‘change’ for males consists of amputation of
            the penis and testes, hormonal treatment (estrogens) and mammonplasty to create breasts, creation of an
            artificial vagina and the removal (electrolysis) of bodily hair, and for females of hormonal treatment
            (testosterone) to grow body and facial hair, mastectomy and the creation of a penis. Hie decision as to
            which bodyshape to take on may depend on a consideration of gender identity, sexual attractions (a balanced
            she-he or a predominant he or she) and surgical possibilities, or a rather technical clinical consideration
            of the predominant anatomical constitution.
          


          	
            3. In 1971 a new type was reported (Saez et al. 1971).
            The condition was described as a deficiency in an enzyme which, if lacking in the adequate amounts needed
            during the critical period of fetal development, would result in infants with female looking sexual
            characteristics. Of the 11 cases reported ten were raised as girls, one as a boy. The latter one was
            ‘rightly’ diagnosed at an early state and had its sex reassigned. Interestingly, only one of the 10 girls
            had her sex altered after the diagnosis.
          


          	
            4. Richard Baer has showed in his work ‘Philo’s use of the
            Categories Male and Female’ (Leiden 1970) how his androgynous idea underlies his use of the social
            categories Men and Women (Pagels 1988: 65).
          


          	
            5. This debate casts a somewhat different light on the
            similarities and differences between the basic theological tenets of some early Christian streams,
            particularly the emerging idea of individual and human freedom. This is because the most stressed
            controversies have been cast as if the Gnostics rejected the Genesis message of human moral freedom, since
            Adam and Eve’s misuse of this freedom which brought pain, labour and death into the world.
          


          	
            6. Our term hermaphrodite also stems from classical Greek
            writings. Hermaphroditus, according to Ovid (Met. 4:288), was the offspring of Hermes and Aphrodite.
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      Henrietta Moore
    


    
      At the present time in anthropology a certain convergence of internal and external critiques has produced a
      radical instability, not to say anxious paralysis, about categories of knowledge and modes of knowing. One small
      part of this anxiety has manifested itself in the form of what at first sight appears to be a return to biology
      in feminist anthropology. This return is, of course, only partial and it is also very cautious. In fact,
      generalisation on this matter is unwise because it is likely to produce vociferous protests from practitioners
      who see the subtlety of their own position erased in statements of broad character. This return to biology has
      come about for a number of reasons, not least of which is the development of a more sophisticated and less
      polarised debate about the relations between biology and culture. One of the key terms in this debate has been
      that of embodiment. The notion of embodiment is a useful one precisely because it does seem to act as a bridge
      between the conceptual worlds of biological and socio-cultural anthropologists without threatening to traduce the
      underlying principles of either. There is much that is hopeful and exciting here.
    


    
      The key role of the notion of embodiment alerts us to the fact that it is not really a return to biology per
      se that is involved here, but rather a return to bodies.1 What is behind this move is an increasing unease with radical social
      contructionism. The absolute separation of sex from gender so politically necessary to the development of a
      feminist anthropology, and indeed to feminist theory in general, forced a move away from anything that could be
      said to be located in biology or the body. The anxiety here was one about the perils of essentialism.2 More recent feminist work in
      anthropology has stressed the importance of understanding gender as embodied, and the consequent dangers involved
      in ignoring the role the body plays in the construction and experience of gender and gender
      categorisation. This work draws, in part, on a neo-Foucauldian approach to the category of the body and that of
      sex.3 The appeal of such an
      approach is that it allows for an argument which posits the social construction of sex no less than that of
      gender. However, in more radical terms, it also provides the potential for an argument
      which stresses the mutually constitutive nature of the biological and the cultural, where, over long periods of
      time, biological beings are shaped by their culture and vice versa. This dialectical approach, which clearly has
      antecedents in certain forms of cultural ecology, is also manifest in other areas of anthropological enquiry,
      notably cognitive anthropology, where debates rage about the relationship between thought and language.
    


    
      However, it is apparent from recent ethnographic work that the desire to reintegrate the biological and the
      social, the natural and the cultural, is specific to those who share the assumption of a prior and fundamental
      split between them. As Marilyn Strathern’s article in this volume shows, the prevailing division between biology
      and culture characteristic of anthropological discourse does not make much sense when confronted by a Melanesian
      discourse which asserts that social relationships are concretely present in individual bodies. In fact, the very
      notion of a realm of the social which can be separated from another domain labelled the biological probably makes
      no sense as a way of understanding the world in Melanesian terms. We do not have to presume that all Melanesians
      share the particular discourse referred to by Strathern for this point to be valid, just as we do not have to
      assume that all westerners share a discourse about the separation of the biological from the social. In the UK,
      for example, an analysis of popular views on gender, sex and sexuality suggests that many people do not share
      this view of the relationship between biology and culture which is otherwise dominant in intellectual discourse
      and other domains of social life, such as medicine. It is clear then, as Yanagisako and Collier (1989) have
      pointed out, that feminist anthropology has not been particularly radical on this very point, since the rigourous
      distinction between sex and gender on which so much of its intellectual and political leverage has depended
      reinscribes the very separation of the biological from the social, and is thus likely to be insufficient for
      coming to grips with local notions of embodiment.
    


    
      This volume amply demonstrates this point, and it shows that the value of recent ethnographic research lies in
      its ability to examine whether questions of gender and embodiment are best understood through the prism of the
      biological and the cultural, or indeed through the division between sex and gender. The fact that local notions
      of gendered bodies cannot always be glossed by the sex/gender distinction, which is itself only another local
      notion, should come as no surprise to anthropologists. However, that this recognition has been so slow in coming
      to the discipline is an indication of at least two things. First, that for some
      anthropologists the desire to reintegrate biology and bodies into social analysis is not based on a radical
      reappraisal of the biology/culture split, but on a residual unease about what to do with what they perceive as
      the clear primacy of the biological. This is often apparent in the way that writers stress the different
      capacities and capabilities of male and female bodies, or the number of times that we, as readers, are referred
      back to the body as a primary category, and exhorted to remember that we have bodies. Second, there is a tendency
      for anthropologists, including feminist anthropologists, to treat local discourses as metaphorical whilst
      according literal status to the folk theories on which disciplinary discourses themselves are based. In other
      words, when Melanesians say that social relations are concretely present in individual bodies, we imagine that
      they are speaking metaphorically, but when anthropologists talk about the delineation of the biological and the
      cultural, we suppose them to be speaking literally. One of the great strengths of this volume, and particularly
      well represented by the articles of Talle, Rudie and Broch-Due, is the demonstration of how misleading this view
      of metaphor can be. Views about gender and the body are not simply respresented by various beliefs, symbols and
      practices, but rather they are actualised by them. In this sense all forms of knowledge, whether backed-up by
      scientific findings or not, are both metaphorical and literal.
    


    
      Any radical rethinking of the biology/culture split necessarily produces anxieties for feminists because the
      erasure of the distinction between sex and gender - unless it is of neo-Foucauldian kind, where sex simply
      becomes socially constructed - threatens the political project of feminism. This is not surprising in the face of
      a thoroughly implicated modem biology which has so often seemed determined to prove the primacy of sex
      differences. Hence, the repudiation by many feminists of the idea that biology can be viewed as destiny. However,
      there is no real basis for this anxiety if we acknowledge that what a re-evaluation of embodiment is about is a
      recognition of the situated nature of gender as difference. What recent ethnography, like the work presented in
      this volume, and most especially the article by Borchgrevink and Solheim, shows is that it is perfectly possible
      to problematise the sex/gender distinction as a category of knowledge and as a way of comprehending embodiment
      without eliminating the strategic utility of that distinction for politics and critical reflection. The salient
      differences through which human beings make sense of their worlds are situational rather than
      intrinsic.4 What is important
      is that analytical categories and distinctions should provide the possibility for critical reflection and
      intervention, and for this to be possible it is not necessary for feminist theorists to
      hold to a radical distinction between sex and gender. Thus, there is absolutely no reason why a re-evaluation of
      embodiment which problematises the sex/gender distinction should threaten the efficacy of feminist politics.
    


    
      Notes


      
        	
          1. See for example, Yanagisako and Collier, 1989; and
          Errington, 1990.
        


        	
          2. For a very much more sophisticated version of this argument
          located within a broader feminist discourse, see Haraway, 1991. The debate on essentialism in feminist theory
          in general has moved on considerably, see for example, Fuss 1989 and Braidotti 1989.
        


        	
          3. See for example, Yangisako and Collier; and Errington 1990.
          For a discussion of the usefulness of a neo-Foucauldian position, see Butler 1990 for feminist theory in
          general, and Moore, and 1993 for anthropology in particular.
        


        	
          . Haraway (1991: 199-200) makes this argument very cogently.
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