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Deborah Gewerrz and Frederick Errvington Embodiment as a paradigm or meth ogical orientation requires that the body

be undersiood as th§ existential ground of culturé-not as an object that is “good
1o think,” but as a subject that is “pecessacy.ta be.” To argue by analogy, a
henomenplogical igm of embodi uivalent

complement, to the semiotic paradigm of culture as ext. Much as Barthes (1936)
draws a distinction between the work and the text, a distinction can be drawn
between the body and embodiment. For Barthes, the work is a fragment of
substance, the material object that occupies the space of a bookstore or a library
shelf. The text, in contrast, is an indeterminate methodological field that exists only
when caught up in a discourse, and that Is experienced only as activity and
production {1986:57—68), In parallel fashicn, the body is a biological, material
entity, while embodiment can be understood as an indeterminate methodological
field defined by perceptual experience and the mode of presence and engagement
in the world. As applied to anthropology, the modet of the text means that cultures
can be undersiood, for purposes of internal and comparative analysis, to have
properties similar to texts (Ricoeur 1979), In contrast, the paradigm of embodiment
means not that cultures have the same structure as bodily experience, but that
embodied cxpericnce is the starting point for analyzing human participation in a
cultural world,

To best understand the theoretical origin of this problematic, it is useful to
distinguish between what has come to be called the anthropology of the body and
a strand of phenomenology explicily concerned with embodiment. Although
glimpses of the body have appeared regularly throughout the history of cthnography
(¢.8., Leenhardt 1979 [1947)), an anthropology of the body was inaugurared by
Douglas (1973), and elaborated in the collections by Benthall and Polhernus (1975)
and Blacking (1977). The historical work of Foucault (1973, 1977) provided new
impetus, evident in the works of Scheper-Hughes and Lock (1987), Martin (1987),
and like-minded sociologist B. Turner { [984). The work of Bourdieu (1977, 1934)
shifted an_earlier focus the source of S M
expression to an awareness of the body as the locus of social practice, This is
‘powerfuily evident in Comaroff's ( 1985) work, which exhibits a theoretical move-
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ment from the social body of representation to the socially informed body of

practice, while sti izing the traditionat msm;
Meanwhile, an opening for phenomenology in anthropological theory has
come with the possibility of articulating a concept of experience al:Ound the edge‘s
of the monolithic texmalist and representationalist paradigm dominated by Lévi-
Strauss, Derrida, and Foucault Geertz's (1973) concern with culture as te;.u was
complemented by interest in the phenomenology of Alfred Schulz, and with the
distinction between experience-near and experience-far concepts. It l?as finally
become legitimate for Wikan (1991) to tackle the problem of an experience-near
anthropology, for Turner and Bruner (1986) to espouse an “ant‘t.xropology of
experience,” and for Joan and Arthur Kleinman (1991} to declare an ethnogrzfphy
of experience,” approaches that are more or less explicitly phenomenological.
Among such approaches, a few scholars—influenced especially by Merlean-Ponrty
(1962, 1964) and occasionally by thinkers such as Marcel, Schelcr.l Straus, anfi
Schilder—have highlighted a phenomenology of the bedy that recognizes embod_n—
ment as the existential condition in which culture and self are grounded (Corin
1990, Csordas }990; Devisch and Gailly 1985; Frank 1986; Jacksen 1989; Munn
1986; Ots 1991, in press; Pandoli 1990). They tend to take the “liw_ad body” as a
methodological starting point rather than consider the body as an object of study.

From the second of these two perspectives, the contrast between embodiment
and textuality comes into focus across the various topics examined by an anthro-
pology of the body. For example, the influential synthesis by Scheper-Hughes and
Lock (1987} clearly leys out the analytical terrain claimed by an a'nﬂlmpology of
the body. These authors rework Douglas’s (1973) “two bodies” into ﬂlree——lzhe
individual body, the social body, and the body politic. They understand these bodies
as interrelated analytic domains mediated by emotion. Te pose !he prpblFm of the
body in terms of the relation between embodiment and textuality invites us 1o
review this field with an eye to the corresponding methodological tension between
phenomenological and semiotic approaches, This methodological tension traverses
all three bodies sketched by Scheper-Hughes and Lock. That is, each of the three
can be understood either from the semiotic/textual standpoint of the body as
representation or from the phenomenological/embodiment standpoint of the body
as being-in-the-world.

However, the contemporary anthropological and interdisciplinary literature
remains unbalanced in this respect. A strong representationalist bias is evident most
notably in the predominance of Foucauldian textual metaphors, such as that social
reality is “inscribed in the body.” and that our analyses are forms of “readlqg the
body.” Even Jackson's {1989) predominanily phenomenalogical fonnulauonlls
cast in terms of the body as a function of knowledge and thought, two terms w!th
strong representationalist connotation. Yet Jackson was perhaps the first wo point
out the shortcomings of representationalism in the anttmpolo'gy of the body,
arguing that the “subjugation of the bodily 1o the semantic is empirically umenat':!c"
(1989:122). I would endorse the critique that meaning cannot be reduced to a sign,
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a strategy that reinforces a Cantesian preeminence of mind over a body understood
as “inert, passive, and static™ (1989: 124), This critique should not be construed a-
negating the study of signs with respect to the body, but as making a place for u
complementary appreciation of embodiment and being in the world alongsidv
textuality and represcntation. That these are complementary and not mutually
exclusive standpoints is demonstrated in the rapprochement between semiotics an
phenomenolopy in severat recent works on the body (Csordas 1993; Good 1992:
Hanks 1990; Munn 1986; Ots 1991). Nevertheless, because for anthropology
embodiment is not yet developed enough to be truly complementary to an already
mature textuality (Hanks 1989), this articie has the limited aim of taking a measured
step toward filling out embodiment as a methodological field.

Reconsidering the work of Merleau-Ponty (1962, 1964) and Bourdiey (1977,
1984) suggests bringing into the foreground the notions of perception and practice.
Briefly, whereas studies of perception in anthropology and psychology are, in
effect, studies of perceptual categories and classifications, Merleau-Ponty focused
on the constitution of perceptual objects. For Merleau-Ponty, perception began in
the body and. through reflective thinking, ends in objects. On the level of perception
there is not yet a subject-object distinclion—we are simply in the world. Merleau-
Ponty proposed that analysis begin with the pre-objective act of perception rather
than with already constituted objects. He recognized that perception was always
embedded in a cultural worid, such that the pre-objective in no way implies a
“pre-culural.” At the same tirme, he acknowledged that his own work did not
claborate the steps between perception and explicit cultural and historical analysis
{(Merleau-Ponty 1964:25).

Precisely at this point where Merleau-Ponty Ieft off, it is valuable to reintro-
duce Bourdieu's (1977, 1984) emphasis on the socially informed body as the
ground of collective lifs. Bourdieu's concemn with the body, worked out in the

empirical domain of pracrice, is parallel and compatible with Merleau-Ponty's
analysis in the domain of perception. To conjoin Bourdieu®s understanding of the
“habitus” as an unself-conscious orchestration of practices with Merleau-Ponty 's
notion of the “pre-cbjective™ suggests that embodiment need not be restricted o
the personal or dyadic micro-analysis custornarily associated with phenomenology,
but is relevant as well 10 social collectivities,

Defining the dialectic between perceptual consciousness and collective prac-
tice is one way 10 ¢laborate embodiment as a methedological field (Csordas 1990).
It is within this dialectic that we move from the understanding of perception as a
bodily process to a notion of somatic modes of artention that can be identified in a
variety of cultural practices. Our elaboration of this construct will provide the
grounds for a reflection on the essential ambiguity of our own analytic concepts,
as well as on the conceptual status of “indeterminacy” in the paradigm of embodi-
ment and in contemporasy ethnography.
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A Working Definition

Alfred Schutz, the premier methodologist of phenomenological social science,
understood attention 1o lie in the

full alertness and the sharpncss of apperception connected with conscicusly turning
toward an object, combined with further considerations and amicipations of its char-

acteristics and uses. [197C:316}

Merleau-Ponty goes further, pointing out that attention actually brings the
object into being for perceptual consciousness:

To pay attention is not merely fusther to elucidate pre-existing data, it is to bring about
a new articulation of them by taking them as figurey. They are performed only as
horizons, they constitute in reality new regions in the total world. . . . Thus ateention is
neither an association of images, nor the retum 0 itseif of thought already in control
of its objects, but the active constitution of a new object which makes explicit and
articulate what was unti) then presented as no more than an indeterminaie horizon.

[1962:30]

‘What is the role of atteation in the constitution of subjectivity and intersubjectivity
as bodily phenomena? If, as Schutz says, attention is a conscious tuming toward
an object, this “turning toward™ would seem to imply more bodily and multisensory
engagement than we usuatly allow for in psychological definitions of attention. If,
as Merleau-Ponty says, attention constitutes objects out of an indeterminate hori-
zon, the experience of our own bodies and those of others must lie somewhere along

that horizon. I suggest that where it lies is precisely at the existentially ambiguous
point at which the act of constitution and the obiect that is consti meet
Mica] “horizen” itself. If that is so, then processes in which wk atte

1o and objectify ur bodies should hold a particular interest. These are the
to which we atlude with the term somarnic modes of antention. Somatic modes of
attention are culturally elaborated ways of attending to and with one’s body in
surroundings that include the embodied presence of others.
~ " Because attention implies both sensory cngagement and an object, we must
emphasize that our working definition refers both to attending “with" and attendin,
‘10" the body, To a certain extent it must be both. To arend to a badily sensation
is not 1o attend 10 the body as an isolated obJect, Hut to attend to the body's situation
in the world. The sensation engages something in the world because the body is
“always already in the world.” Attention fo a bodily sensation can thus become a
mode of attending to the intersubjective milieu that give rise tothat sensation. Thus,
one is paying attention with cne’s body. Attending with onc's eyes is really part of
this same phenomenon, but we less often concepmalize visual attention as a
“tuming toward” than as a disembodied, beamn-like “gaze.” We tend to think of it
as a cognitive function rather than as a bodily engagement. A notion of somatic
mode of antention broadens the field in which we can look for phenomena of
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perception and amention, and suggests that attending to one’s body can tell u
something about the world and others who surround us,

Because we are not isolated subjectivities trapped within our bodies. but shar
an int'ersubjective milieu with others, we must also specify that a somatic mode ¢
attenlfon means not only atlention to and with one’s own body, but include
attention to the bodies of others. Our concern is the cultura) elaboration of senso
engagement, not preoccupation with one's own body as an isolated phenomenor
Thus, we must include, for example, the cultural elaboration of an erotic sensibilit
that accompanies attention to attractiveness and the elaboration of interactive
moral, and aesthetic sensibilities sumounding attention 1o “fatness.” These exan-
ples of atteation to the bodily form of others also include atiending with one's ow
body—there is certainly a visceral element of erotic attention, an there can be
visceral component to attending 1o other aspects of others’ badily forms. Attendin
toothers’ bodily movements is even more clearcut in cases of dancing, making Jov:
playing team sports, and in the uncanny sense of a presence over one’s shoulde
In all of these, there is a somatic mode of attention to the position and movemer
of others’ bodies. BOAD R

It is a truism that, although our bodies are 2 always present, we do not aiway

_attend to and with them) Let me reiterate, however, that the c;)nstmct I amtryin
to elucidate includes culturally elaborated attention fo and with the body in th
immediacy of an intersubjective milieu. Although there is undoubtedly a culturs
f:ompoPent in any act of attention to one’s awn or another's body, it would be tor
imprecise to label any such act as an example of a somatic mode of attention. |
you cut your finger while slicing bread, you'll attend to your finger in 2 way tha
is more of less culturally detenmined (Is it spiritually dangerous? Is it embarrassing
Must I sce a doctor?). When you notice someone who weighs 275 pounds, you
reaction is also culturally determined (that person looks fat, attractive, strong, ugly
friendly, nurturant). To define somatic modes of attention in such broad term
would probably only serve to organize a variety of existing literatures into a
overbroad category. I suspect, for example, that we could identify such loosel:
defined somatic modes of attention associated with a wide varicty of cultura
practices and phenomena, Mauss (1950) pointed out is what we are callin
a somatic mode of attention igted with the acquisition of any techaique of th
body, but that this mode of attention recedes into the horizon once the technigue i-
pastered. The imaginal rehearsal of bodily movements by athletes is a highh
elaborated somatic mode of attention, as is the beightened sensitivity to muscle ton.
and the appetite for motion associated with health-consciousness and habitua
exercise. The sense of somatic contingency and transcendence associated wit
meditation and mystic states would also be within our purview. There are certainly
somatic_modes of attention to_basic bodily processes, such s pmg_naml*ar_::
menopanic. in different cultures. On the pathological side, the hyper-vigilanc.

associated with hypochondria and somatization disorder, and the various degree:
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of vanity or tolerance for seif-mortification associated with anorexia and bulimia,
could be said to define particular somatic modes of attention.

It is evident that some of these examples suggest more or less spontaneous
cultural elaboration, whereas others suggest modes that are consciously cultivated
(cf. Shapiro 1985). Some emphasize anending to the body and some with the body;
some emphasize attending to onc’s own body, some attending to others’ bodies,
and some to others’ attention to our bodies. My point is that the ways we attend to
and with our bodies, and even the possibility of attending, are neither arbitrary nor

Biologically deiemmined, but are culturally constitited. Leenhardt's (1979 [1347])

classic study of the Canaques of New Caledonia described not only a way of
conceptualizing the body radically distinct from our own, but the exclusion of the
body per se as an object of consciousness until the people were introduced by
missionaries to the objectified body of Christian culture. This suggests that neither

a;gud@g_m.mmmndmﬂh.tl;e body can be taken for granted, but must be
ormulated as culturally constituted somatic modes of atiention. [ elucidate this
construct with éXanples from the ethnographic Tecord in ollowing discussion.

Somatlc Attention and Revelatory Phenomena

The somatic mode of attention I will delineate in this section is that of healers
who learn about the problems and emotional states of their clients through bodily
experiences thought to paraliel those of the afflicted. I describe the phenomenon
for both predominantly Anglo-American, middle-class Catholic Charismatic heal-
ers and for Puerto Rican spiritist mediums.

The Catholic Charismatic Renewal is areligious movement within the Roman
Catholic Church. Catholic Charismatics have elaborated Pentecostal faith healing
into a system that distinguishes among physical, emotional, demonic, and ancestral
sources of affliction, and addresses each with specific ritual techniques (Csordas

1983, 1988). A variety of somatic experiences is cultivated in ritual healing
practice, but [ shall focus on two types of experience reported by healers during
their interaction with supplicants. One is called “anointing,” the second, “word of
knowledge.”

Although the physical act of anointing part of the body, typically the forchead
or hands, with holy oil is a commen form of blessing among charismatics engaged
in healing practice,  different use of the term is of interest in the present context.
A healer who reports an “anointing” by God refers to a somatic experience that is
taken to indicate either the general activation of divine power, orthe specific healing
of an individual, A conventional anthropology of rimal healing would say simply
that the healer goes into trance, assuming trance o be a unitary variable or a kind
of black box factored into the ritual equation, and perbaps assuming that somatic
manifestations are epiphenomena of trance, The analysis would go no further than
informants’ reports that these epiphenomena “function” as confirmations of divine
power and healing. Within the paradigm of embodiment, in contrast, we are
interested in a phenomenology that will lead 1o conclusions both about the cultural

Ik
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patterning of bodily experience, and also about the intersubjective constitution «
meaning through that experience.

The anointing is described by some healers as a general feeling of heavines
or as a feeling of lightness almost to the point of levitation. The healer ma
experience tingling, heat, or an outflow of “power" similar to an electrical curren
often in the hands, but at times in other parts of the body. The hands of some heale:
visibly remble, and | have felt this vibration as a healer laid a hand on my shoulde.
Among healers themselves, however, the “authenticity” of this visible vibration :
a man.:festation of divine power is sometimes questioned, in the sense that th
anointing may be feigned or sensationalized. In a large group healing service, whe
the healer moves from individual to individual, laying hands on each, the swrengt
of the anointing may vary with each supplicant. One healer described an emotion:
complement of the anointing as a feeling of empathy, sympathy, and compassior
If this feeling were absent as he came to a particular person in line for his prayc
he might pass over that person, assuming that God did not plan to heal her at thy
moment.

The second Catholic Charismatic phenomenon in this somatic mode ©

areention is the “word of knowledge. ™ It is understood as a “spiritual gift” from Gox
by means of which healers come 1o know facts about supplicants through direc
inspiration, without being told by the afflicted person or anyone else. The word o
knowledge is sometimes experienced as an indeterminaie “sense” that somethin;
is the case, but very often occurs in specific seasory modalities. The healer mas
see an afflicted body part in the “mind’s eye” or hear the name of a body part o
tliiseasc with “the heart.” One healer distinguished clearly that when the probiem i:
intemal, she typically “sees” the organ, or cancer, appearing as 2 black mass, bu
when the problem is external, she typically “hears” the word naming the illness o
the body part, such as arms and legs.
_ One !3enler reported that a snapping in his ear means someone in the assembl,
is undergoing an ear healing, and that intense pain in his heart means a heart heal ing
Ano;ther reported heat in her elbow on one occasion, interpreting this as a sign ol
healing of an injury or arthritis. Some healers report being able to detect headachc
or backache ina supplicant through the experience of similar pain during the healing
process.

Queasiness or confused agitation may indicate the activity of evil spirits, and
an un'expectod Shecze or @ yawn may indicate that a spirit is passing out of the
supplicant through the healer. One healer commonly reported an experience of
“pain backup” from persons filled with resentment or previously engaged in occult
activities. The pain would enter her arm as she laid hands on the person. It would
be necessary to remove her arm and “shake our” the pain, while the supplican
would feel nothing. With one hand on the supplicant’s chest and the other on his
or her back, she claims to feel what's going on inside the person. For example, she
can tell if the person is in bondage to Satan, and she gets an unspecified sensation
as the person is set free. The odor of burning sulphur or of something rotting also
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The somatic mode of attention in both espiritista and Catholic Charismatic

Despite these differences, the experiences reported by the two types of healer : systems is indigenously articulated in terms of religions revelation. I will now
are notably similar, although espirifista cakegories describing these experiences are j bricfly cnmir_xc related phenomena in two healing systems that lack such overtly
even more explicit in distinguishing sensory modalities than the Charismatic ! religious character, Daniel (1984) describes the diagnostic taking of pulses by
anointings and words of knowledge. Based on writings of, and discussions with, \? practitioners of Siddha medicine in South Asia as a three-stage process that
leading researchers on espiritismo (Koss, Harwood, and Garrison), the Pheﬂm“al culminates with physicians making their own puise “confluent and concordant”
appear io fall into four categories: seeing the spirits (videncias), hearing the spirits R with that of their patients. This final stage bears the name cama nilai, the state of

i

indicates the presence of evil spirits, while the aroma of flowers indicates the ' speak (audiciones), sensing immediately what is on the client’s mind (inspiracio-
presence of God or the Virgin Mary. nes), and feeling the pain and distress caused in the ctient by spirits {plasmaciones).

The most comprehensive phepomenological report was given by a healer who - Most of the differences lie in visual experiences, since Charismatics typically
distinguished three components of word of knowledge. First was the sense of ' sec situations or images of problems, rather than problems objectified as spirits.
centainty that what he would say was actually happening. Second was a series of _ Perhaps most similar are the proprioceptive experiences, or plasmaciones. Koss
words that would come to him in abbreviated sequence, such as “heart . . of alady . { 1?33)‘ cites use of the verb plasmar to refer 1o mediums’ molding or forming
N years old . . . seated in the last pew. . ..” He would call these words out to the f clients’ pain or emotional distress within their own bodies, Harwood {personal
assembly, much as one would read from a teleprompter, except that he heard rather ' communication) adt.k_ that piasmaciones are transmitted through the medium of
than read them, Finally, at the same time he would feel a finger pressing softly on . plasma. which in spiritist doctrine is a spiritual substance linking persons to spirits
the part of his body corresponding to the afflicted part of the person being healed. and 1o meor:"uhﬂ .

[ will now turn to what I take to be essentially the same somatic mode of imluc?ec;ain::ig:?n;{ m ntl:: ﬂ::::‘aa;r:; ti':}’:‘p;_m"mds:g healers might
attention in a different healing tradition, Puerto Rican e.tpirin‘.rmt? {Harwood 1977). Although Garrison ( nal co;nmunica[i gn} oo por r:;“e?m ml:y ::rf;:m; :spml_
Two main cultural differences distinguish somatic arention 1n_espirirismo_and ciones, she acknow] edpel;; sesaciones that might include hg:d 2 the te "“,::ha:;:.
Charismatic healing. First, whereas for Catholic Charismatics anointings are direct . or tension picked up from the client. Koss (1988, 1992) presents lhe'most elaboralr.:
experiences of divine power and words of knowledge are divinely empowered inventory, including feeling of electrical ch i .
direct experiences of the supplicant’s distress, for espiritistas, the commesponding & ica, charge, accelerated heart rate, pain and

. .. ter the healer. These ave sither other symptoms felt at the corresponding body site, cool air blowing across the skin
experiences aré the work of spirits that enfer Or possess e starting from the head, tingling, energy entering the stomach and leaving the head
good guiding spirits, called guias, or bad, distress-causing spirits, called cawusas. or ing like a snake in the bod ! ! ving
The spirits dominate the healing process in that they are essential not only to ‘ bodmor hgm snide o y. fluidos like sexual energy, buzzing sounds,
diagnosis but alsa to treatment; and hence, the somatic experiences atiended 1o are : y lig o » rapud Fhmkm.g. feelings of contentment and relaxation in the
even more prominent than arm'ng Catholic Charismatics. Specific spirits may have ol £abads 'n-i: ngoadl SPlul;ﬂ- f'iel',“ga: :fff“"-‘”“"sms. fatigue, or fear in the presence
distinct and recognizable voices, odor, or impact on the healer’s body. However, : of spm"md‘ wfm";m ';cl":]’;“al’udu' mr::ﬂs appear 1o be associated with the role
the spirits themselves are more often seen and heard among spiritists than among associated with particular guias m'i:l)f o :F;zrzg izap;cosm: e:;pmepr;cn:s

L I ; : - The elabora gative spirits
Charismatics, and spiritist healers can distinguish between good guias and bad i augments the espiniiisia repertoire of negative experiences and compulsions lo
causas. :1 speak or hear 1:voluntarily. Among Catholic Charismatics, evil spirits are often

The second important cultural difference is with respect to conceptions of the : ritually “bound” to prevent their manifestation in the form of shrieking, writhing.
body that go well beyord ritual healing. The ability to see spirils from in back of i vomi_t:ng. or challenging the proceedings. The acquiescence of spirits to this
the eyes (ojo oculto) may be associated with the interpersonal salience of the eyes : practice of binding is doubtless due in part to a class habitus (Bourdieu 1977) that
and the glance also found in the evil eye (ejo malo). The experience of a spirit £ncourages bcha?rnoml moderation among middle-class Charismatics. Protestant
entering through the stomach may be associated with the cultural emphasis on that j Pemec.osta.ls.' typically of more working-class provenance, tend to require some
organ not only as a seat of emotion, but also as an expressive organ with its own : somatic _mznlfestanon as a sign of a demon's departure from its host, In addition,
mouth {boca def estomago). The experience of spirits as fluides coursing through evil spirits in the Charismatic system are manifest only in the afflicted, not through
the body may be associated with a humnoral conception of how the body works. | the healer.

Although 1 would not rule out any of these experiences for Anglo-American f
charismatics, it is doubeful that they would be cultivated within their somatic mode ‘ Related Phenomena in Nonreligious Heallng
of attention. !
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ipoi iencing the shared pulsations of cama m‘ffzi dm the
;qséﬁls;;zilfa: fglsxsﬂm thcgpatiem's hunr?:al disorder. 11.1 this lm;l:m:;:-..
divinely inspired spontaneity is replaced by_ culuval'ed diagnostic skil th t the
somatic mode of attention remains characterized by its reference to another per-
's suffering. .
- Da:ﬁel‘s?ntapretation of Siddha pulse diagnosis also Faises a m.etl!odologlc-al
issue, and requires us to return for @ moment 0 the doma:q of semiotic anznlly§1s.
Adopting the categories of Peirceian semiolics, Damel‘ dw'cnbes the 1.mt|al re ﬂm
between the physician’s passive fingertips and the patient's pulse as u'ldexu:I lm
their contact, they index each other as normal or abnormal, Also, the abnorma Ir:u se
of the patient indexes humoral imbalance, when‘-s'ﬂ.le tzomlal pulse of the p y:;
cian indexes healthy humoral balance. As the physucms? s own pulst emerges a
becomes confluent with that of the patient, the “indexical distance belwcen.the
signs decreases, until the relationship between the two [JUISCS.IS t:ansfolmled muz
aniconic one, and the two signs become one. According to Daniel, " At this momen
of perfect iconicity, the physician may be said to have eafpu'lenced l.n some sense
the suffering as well as the humoral imbalance of the patient” (1984: lzsoizdh y
serniotic analysis is of value in allowing Daniel to compare aal
siMl?Mitional heal};ng systems with Wes_tm! biot'nedl(:lflc' in terms ofKt:te
relative power of indexicality or iconicity insufuuom] ized “_nthm them (cf. :hl;
mayer 1992 and O1s 1991). From the perspective of eqlb?danleut, however, l
notion of indexical distance is too abstract, and the semiotic ar.la]_'(sis allow§ only
the conclusion that suffering is shared “in some sense.” Daniel is forced. into a
neologism 1o express his understanding that, insofar as the process of_takm|g wﬂ:;
pulse neutralizes the divide between patient and physician, obpictmty is rep
by “censubjectivity.” The problematic of mb.odimenl would.plc-k 'l.lp“preﬂscly at
this paint, with a phenomenological description of *consubjectivity™ as charac-
teristic of a particular somatic mode of antention, r
this somatic mode of attention comes from contemporary
psycl‘:ug::rdape;a;?:ic:fly reported clinical experiem.:es include : stiring in l!w
penis in the male therapist's encounter with a “hysterical female,” or a propensity
to yawn when faced with an obsessive paliem: Such phe.noma occur sponnt;‘nf-
ously in psychotherapy, as in the religious settings dwcnped' abqve. but the mode
of attention to them is not consistently claborated as indicative of 'someihmg
important about the patient or the condition being treated. Only certain school‘s,
such as experiential, transpersonal, and analytical psychology, appear sympath.euc
10 more explicit recognition of these phenomena _SamueIS. for exalpplc. gives
several examples of countertransference as a “phys.lcal.. actual, Tatcnal: sensual
expression in the analyst of something in the panent.s psyche™ (1985:52). He
includes bodily and behavioral responses, such as wearing the same f:lo(hes as the
patient, walking into a lamp-post, sensation in the solar Plcxu_s. pain in a particular
part of the body; affective responses, such as anger, lmpa‘uence. powerfulness,
powerlessness; and fantasy responses, such as sudden delusional thoughts, mental
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imagery, or sensory distortions. Most important, he argues that such experience:.
are communication from patients, and against traditional theories of countertrans
ference that impugn them as pathological reactions of the therapist.

This new example raises another methodological issue, that of the subject-ob-
Ject relationship as it pertains to the interpretive frameworks we bring to the objects
of our analyses. Here I am not referring to our “objective™ analysis of subjective
phenomena, such as somatic modes of atiention, but to the way our own interpretive
subjectivity constitutes or objectifies the phenomena of interest, For the present
discussion, work on countertransference from analytical psychology may appear
to offer a valid interpretive framework. How can this be, however, when analytical
psychology is itself the source of precisely the kind of data we wish 1o analyze
under the heading of somatic mode of atention? Are we 10 place words of
knowledge, plasmaciones, cama nilai, and embodied countertransference on an
equal footing as phenomena (o be interpreted, or can we Justify using the last of
these as a framework for interpreting the former three?

The nature of this problem is illustrated by the following vignetic from my
fieldwork. The setting was a Catholic Charismatic healing session conducted by a
healer who was also a trained psychotherapist, and who made particular use of
“bodywork™ techniques. In this session, she asked the client, a 37-year-old man, to
perform the postures of a technique known as “grounding,” and to report what he
feit in his body. In the context of ongoing therapeutic attention o the theme of
overdiscipline and excessive need for control, it was not surprising that he observed
thathis fists were clenched and his knees jocked. However, at the mention of lacked
knees, my own crossed leg jumped as if it had been tapped by adoctor’s hammer
in a test of reflexes.

Insofar as my own somatic mode of attention was circumscribed by the
motives of ethnography, I did not hesitate to use MY OWN eXperience as an occasion
for data collection. I later asked the healer how she would account for my knee jerk,
and if it were possible for a non-belicver to experience the divinely inspired word

of knowledge, She responded that the experience could nat be definitively inter-
preted, but that it could be one of three things:  somatic response caused by God,
a consequence of my sharing some of the same personality issues as the client, or
a natural result of deep attachment to another's experience. This “native exegesis”
subsumes notions of divine agency, countertransference, and a psychosomatic
understanding of empathy. In its postmodern juxtaposition of interpretive possi-
bilities, it poses a challenge of reflexivity for the participant observer, and in so
doing, it argues that the domain of interpretive possibilities is continuous between
those of observer and those of observed.

It may be argued that. although a category such as countertransference may

+ not be more cotrect, it may be more valuable for a comparative analysis of such

phenomena, and that comparison itself is the source of validity. Nevertheless, this
example reminds us that objective analytic categories become objective through a
reflective movement within the process of analysis. I would argue that it is the
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perspective of embodiment itself that facilitates this insight. If the same insight can
also be arrived at through other approaches, [ would atleast argue that embodiment
offers a way to understand it in more depth. In any event, it is necessary to elaborate
the finding that the attempt to define a somatic mode of attention decenters analysis
such that no category is privileged, and all categories are in flux between subjec-
tivity and objectivity.

The Flux of Analytical Categories

All the examples we have catled upon to illustrate the notion of somatic modes
of aftention are drawn from the domain of healing. If such modes of attention are
general phenomena of human consciousness, we would expect that they can be
identified in other domains as well. For example, Becker (in press) has observed
that in Fijian colture the body is not a function of the individual “self’ as in
Euro-Armerica, but of the community. An ongoing surveillance, monitoring, and
commentary on body shape includes the changes that begin when a woman
becomes pregnant. Fijians regard it as essential that a woman meake her pregnancy
known publicly, lest the power of its secrecy result in boats capsizing, contamina-
tion of food, and the spoiling of group endeavors. Unrevealed pregnancies can be
manifest in the bodily experiences of others: illness or weight loss caused by food
cooked by the pregnant woman; loss of hair caused by cutting it; a lactating
mother's milk drying up because of a glance. This phenomenon was fully cultivated
as a somatic mode of attention by onc woman who experienced an itch in her breast
whenever a member of her family became pregnant. Such evidence typically led
the head of the household to summon the family’s young women and urge one of
them to reveal her pregnancy before something untoward occurved.

An approach to cultural phenomena through embodiment should also make

possible the reinwerpretation of data already analyzed from other standpeints
(Csordas 1990). We should then not only be able todiscover undocumented somatic
modes of atkention as in the Fijian case, but also be able to recognize them right
under our ethnographic noses in well-documented sitwations. I submit (based on
observations made while my wife and [ were expecting the bisth of our twins) that
such a reinterpretation of couvade is in order. The core of the phenomenon is that
an expectant father experiences bodily sensations attuned to those of his pregnant
mate. Couvade has been understood in one of two ways in the literature. On the
one hand, it is thought of as a rather odd custom in which the man “simulates” or
“ijmitates” labor (Broude 1988; Dawson 1929; Munroe et al. 1973). On the other,
jt is regarded as a medical phenomenon, or “syndrome” (Enoch and Trethowan
1991; Klein 1991; Schodt 1989). Thus, couvade is either exoticized as a primitive
charade, or pathologized as a psychosomatic overidentification. Reconceived as a
somatic mode of attention, it appears instead as a phenomenon of embodied
intersubjectivity that is performatively elaborated in certain societies, while it is
either neglected or feared as abnormal in others.
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Perx?it_mg addicional empirical descriptions of somatic modes of attention, w
¢an provisionally tum to the implications of the construct for a paradi rn ¢
eml:'no.d.lment. In outlining the phenomenology of somatic modes of anent?m i
espirifista and Catholic Charismatic healing systems, I rigorously refrained frot
invoking any category other than “experience” and cast the description stoctly i
terms ot’_ sensory modalities. In the succeeding section, I showed that these mo):ic.
of attention cannot be subsumed entirely under the category of religions experience
and that, in impinging on more conventional categories such as countertransfe:
ence, they pose a challenge of reflexivity. The point I want to make now is abou
the poverty of our anthropological categories for going any further in understandin:
w!'eat itis to attend 1o one’s body in a mode such as that described above, We operat.
with categories of cognition and affect, neither one of which alone ca;n dooPu::it-'
to these phenomena, and between which there exists a nearly unbridgeable an-:al tic
gulf. The categories of trance and aliered states of consciousness remain virzua
black boxes, and one colleague’s suggestion of “proprioceptive delusion” is no hel
atall, :l'o suggest that they are forms of “embodied knowledge" is provocative blf
doesn. t necessgnly capture the intersubjective nature of the phenomena we l.mw
flcscnbed. In t'us carly programmatic work, Blacking referred to the existence of
‘sha_red somatic states” as the basis for a kind of “bodily empathy,” but offered no
specific examples of anything similar to what we have described-a.bove{ 1977:10)

i l woukd like to go'furmerhere and briefly discuss these phenomena under four
: itional categories, if only to emphasize that we remain ill-equipped to interpret
mmmm caicgories are intuition, imagination, perception, and sensation. |
e discussion in this section to the Charj j iritf )
; ena decesien thois arismatic and espiritista revelatory

First, consider anointings, words of knowledge, videndi. jones
as kinds of intuition. The physician Rita Charon ::;cnbes:::::ﬁemm:: .
fnt{on to clarify her feclings when confused or distressed about & patient. Shﬁ
bcglms wm] known facts, tying together events, complaints, and actions of the
patient, while making herself an actor in the story from the patient’s point of view
Sheis .“not surprised when details that I imagine about a patient tum out to be truc-
There is. after all,ad_ecp spring of knowledge about our patients that is only slightly:
lapped in our conscious work” (1985;5). I think it is not difficult 1o conceive of
intuition as embodied knowiedge. Then why ot Sonceive of revelam_rmnnoina
as sensory mm.nion? Healers as well as physicians not only share with their patients
tahl:f:ly o;:bamud l-:xe‘ of bodily dispositions summarized by Bourdieu (1 97'}; under

™ Aabitus, but also acquire a2 cumulative empiri g
of human distress as they expand their experienc:lpmm <acledze of e range

Again, let us try 10 understand revelato i

10 unders ry phenomena as forms of imagination.
l!'l curren t scholarship, imagination is discussed almost exclusively Ii]::‘gtermsal“:'::11"
-\nsua.l imagery, which is in turn readily thought of as “mental” imagery. So
Ingrained is the concept of mental imagery that the term physical imagery sn:ikes
oae almost as an oxymoron. Yet if we allow the other sensory modalities equal
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analytic status with the visual, an expanded concept of sensory imagery would
allow us to avoid the arbitrary dichotomy that tempts us to analyze Charismatic
words of knowledge into distinct categories of mental images and physical sensa-
tions, and analytically to separate spiritist videncias from plasmaciones. We would
then be taking a methodological step away from an empiricist conception of
imagination as abstract representation to a phenomenological conception of imagi-
nation as a feature of the bodily synthesis, which Mevleau-Ponty (1962) described
as characteristic of a human consciousness that projects itself into a cultural world.

Once more, what if we take seriously the indigenous claim that these phenom-

ena are forms of perception, if not of the divine then of something else we can accept
as concrete? This is a challenging proposition, and merits invoking Schwartz-
Salant's (1987) attempt to integrate alchemical thinking into current psychothera-
peutic theory. He suggests conceiving of an interactive field between two people
that is “capable of manifesting energy with its own dynamics and phenomenclogy.™
This “in-between” field is palpable only on certain levels of perception in which
the imagination itself can “become an organ that perceives unconscious processes”
(1987:139). Samuels (1985), whose work has been discussed above, offers arelated
formulation, which, like that of Schwartz-Salant, is derived from analytical psy-
chology. He elaborates Henry Corbin's concept of the mundus imaginalis, or
imaginal world, as a distinct order of reality that exists both between two persons
in therapeutic analysis, and between sense impressions and cognition or spirituality.
Although the conception of imagination as a s¢nse organ has its attraction, it creates
methodological problems common to any model that tries to define “levels” of
perception or consciousness. In addition, it docs not address the problem that we
have no independent way of “perceiving” unconscious processes so as to verify
what is being perceived in revelatory phenomena.

Sensation is yet another category under which we might choose to subsume
these phenomena. Sensation is inherently empiricist, however, and forces a con-
ception of culiural meaning as referential meaning imposed on a sensory substrate.
The relevant questions become whether the heat experienced by the healer is really
the same as we fee] when we blush, whether the tingling is really the same &s the
tingling of anticipation we feel in other highly meaningful sitations, whether the
“pain backup” in the healer’s arm as she lays her hands on a person’s shoulder is
really the same feeling we have when our arm “falls asleep™ after remaining too
long in an uncomfortable position. All of these would be intcresting determinations,
but would not suit the aims of a cultural phenomenology. By reducing meaning to
sensation or biological function, this approach reguires a reconstitution of meaning
that bypasses the bodily synthesis of sensory experience and the cultural synthesis
of sacred experience.

The indeterminacy in our analytic categories is revealed when we encounter
phenomena as essentially ambiguous as somatic modes of astention. This indeter-
minacy, it tums out, is an essential element of our exisience. Merleau-Ponty
objected to conceiving perception as an intellectual act of grasping external stimuli
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produced by pregiven objects. Instead, he argued that the percepual synthesis of
the object is accomplished by the subject, which is the body as a field of perception
and practice (1964: 15-16). Ineffect, Merleau-Ponty's existential analysiscollapses
the subject-object duality in order to pose more precisely the question of how
attention and other reflective processes of the intellect constitute cultural objects.

In taking up this enterprise, we find that the ambiguity between subject and
object extends to our distinctions betwsen mind and body, and between self and
other. With regard to the first of these distinctions, if we begin with the lived workl
of perceptual phenomena, our bodics are not objects 1o us. Quite the contrary, they
are an integral part of the perceiving subject. On the level of perception it is oot
legitimate to distinguish mind and body, since the body is itself the “general power
of inhabiting all the environments which the world contains” (Merleau-Pooty
1962:311). Beginning from perceprual reality, however, it then becomes relevani
to ask hov-v our bodies may become objectified through processes of reflection.
Flkcwisc. in the lived world, we do not perceive others as objects. Another person
is perceived as another “myself,” tearing itself away from being simply a phenome-
non in my perceptuai field, appropriating my phenomena and conferring on them
the dimension of intersubjective being, and so offering “the task of a true commu-
nication” (Merleau-Ponty 1964:18). As is true of the body, other persons can
become objects for us only secondarily, as the result of reflection.

It is in this embedied reality that we have had to begin the analysis of word ot
]'mojurledge.pfasmcione. cama nilai, and embodied countertransference, Originat-
ing in primordial experience characterized by the absence of duality between mind
and body, self and other, the phenomena are objectified in reflective practice,
through a particular somatic mode of attention. Far from providing acausal account
of dmc Phenomena. our analysis has shown the difficulty of even finding adequate
descriptive categories. What is revealed by a return to the phenomena—and the
consequent necessity to collapse dualities of mind and body, self and other—is
instead a fundamental prirciple of indeterminacy that poses a profound methodo-
Iogica] challenge te the scientific ideal. The “tuming toward” that constitutes the
object of attention cannot be dererminate in terms of either subject or object, bui
only real in terms of intersubjectivity.

What's the Use of Indeterminacy?

Lronically, the approach through embodiment that has allowed us to elaborate
somatic modes of attention as a construct with some demonstrable empirical value
has also disclosed the rather slippery notion of the essential indeterminacy of
exis-_lcme. This is doubtless related to the discovery of existential and methodoiogi-
cal indeterminacy in recent ethnographic writing (cf. Favret-Saada 1980 Jackson
1989; Pandolfi 1991; Stoller 1989). Inevitably, perhaps, when we try 1o give
theoretical formulation to this indeterminacy, we easily slip back into the language
of either textuality or embodiment, representation or being in the world. In the
present context, I can only point to this problem by briefly summarizing the
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principle of indeterminacy as formulated by Merleau-Ponty for perception, and by
Bourdieu for practice. We thus return to the nation of indeterminacy, not to make
it determinate as a concept that can be appiied in our analyses, but to give some
theoretical grounds for accepting it as an inevitable background condinon of our
analyses.

Merleau-Ponty, having demonstrated that all human functions (e.g., sexuality,
motility, intelligence) are unified in a single bodily syathesis, argues thatexistence
is indeterminate

in so far as it is the very process by which the hitherto meaningless takes on meaning,
whereby what had merely a [for example] sexual significance assumes a more peneral
one, chance is transformed into reason; in so far as it is the act of taking up 2 de facto
situation. We shall give the name *transcendence” 1o this act in which existence takes
up, to its own account, and transforms such a sitation, Precisely because it is
vanscendence, existence never utterly cutruns anything, for in that case the tension
which is essential to it [between objective world and existential meaning] would
disappear. It never abandons itself. What it is never remains extemnal and accidental 1o
it, since this is always taken up and integrated into il. { 1962:169]

The transcendence described by Merleau-Ponty is thus not mystical, but is
grounded in the world, such that existential indeterminacy becomes the basis for
an inalienable human freedom.

For Bourdieu, the synthesis of practical domains in a unitary habitus is
likewise based on indeterminacy, but this variant of indeterminacy does not lead
to ranscendence. Instead of an existential indeterminacy, Bourdieu's is a logical
indeterminacy, which

never explicity or systematically limits itself to any onc aspect of the verms it links,
but takes each one, cach time, as a whole, exploiting 1o the full the fact that two “data”
are never entirely alike in ali respects but are always alike in some respect. . . . [Ritual
practice works by} bringing the same symbol into different retations through different
aspects or bringing different aspects of the same referent into the same relation of
oppasition. [Bourdieu 1977:111-112)

Logical indeterminacy is the basis for transposition of different schemes into
different practical domains, exemplified in his ethnography by the Kabyle applica-
tion of the male-female opposition to outside-inside the house and, again, to
different areas within the house, It is also the basis for the polysemy and ambiguity
epitomized by the Kabyle cooking ladle that is sometimes male, sometimes female,

In sum, Merleau-Ponty sees in the indetenminacy of perception a transcen-
dence that does not outrun its embodied situation, but that always *“asserts more
things than it grasps: when [ say that [ see the ash-tray over there, ] suppose as
comnpleted an unfolding of experience which could go on ad infinitum, and I commit
a whole perceptual future” (1962:361). Bourdieu sees in the indeterminacy of
practice that, since no person has conscious mastery of the modus operandi that
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integrates symbolic schemes and practices, the unfolding of his works and action
“always outruns his conscious intentions” (1977.79). 1t would be convenient if v
could pose these views of indeterminacy as perfectly complementary, Thus, v
could say that human action is transcendent in taking uyp situations and endowir
them with meaning that is open-ended and inexhaustible without ever outrunnis
those situations; and situations cannot be outrun because they are structur.
according to an enduring system of dispositions that regulate practices by adjusti
them 1o other practices, thereby creating the condition of possibility for 1
open-endedness of action. However, there are sertous conceptual differenc
between the two theorists that put this interpretation in doubt.

On Bourdieu’s side, the locus of these differences is his rejection of 1.
concepts of lived experience, intentionality, and the distinction between conscior
ness in itself and for itself. This rejection requires Bourdien to ground the conditio
for intelligibility in social life entirely on Aomogenization of the habitus with
groups or classes (1977:80), and to explain individual variation in terms
homology among individuals, such that individuals® systems of dispositions :
structural variants of the group habitus, or deviations inrelationto astyle (1977:8
Mericau-Ponty, on the other hand, insists on the a priori necessity of infersubjc
tivity, pointing out that any actor's adoption of a position presupposes his or |
being situated in an intersubjective world, and that science itself is upheld by ti
basic doxa. This intersubjectivity is not an interpenetration of intentionalities, |
an interweaving of familiar patterns of behavior:

1 perceive the other as a piece of behavior, for example, 1 perceive the grief or the an:
of the other in his conduct, in his face or his hands, without recourse to any “inn.
experience of suffering or anger, and because grief and anger are variations
belonging 1o the world, undivided between the body and consciousness, and equs
appiicable to the other’scomduct, visible in his phenomenal body, as in my own cond
as it is presenied to me. [Merleau-Ponty 1962:356]

‘This analysis is echoed by Jackson:

To recognize the embodiedness of our being-in-the-world is to discover a comn
ground where self and other are one, for by using one’s body in the same Wiy as oth
in the same environment one finds oneselfl informed by an understanding which n
then be inkerpreted acconding 10 one 's own custom or bent, yet which remains groun
in a field of practical activity and thereby remains consonant with the experienct
those among whom one has lived. [1989:135]

Because body and consciousness are one, intersubjectivity is also a co-presen
another's emotion is immediate because it is grasped pre-objectively, and famil
insofar as we share the same habitus.

In the end, Bourdieu’s principle of 1ogical indeterminacy becomes the coti
tion for regulated improvisation, whereas Merleau-Ponty s principle of existen
indeterminacy becomes the condition for transcendence in social life. Each prii
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ple has a weakness, based on the implicit favoring of textuality or embodiment,
representation or being in the world. We will leave our discussion with a sumumary
of these issues.

To Merleau-Ponty, authentic acts of expression “for themselves” constitute a
world and are transcendent, but once a linguistic and cultural world is already
constituted, reiteration of those acts is no longer transcendent, no longer projects
itself into the world, and partakes more of being “in itself.” For Merleau-Ponty this
problem subsists primarily in the domain of speech, where the speaking word
becomes sedimented as the spoken word. Here, Bourdieu's analysis of universes
of practice subsisting alongside universes of discourse provides a corrective,
forcing us to generalize this sedimentation from fanguage to the rest of the habitus,
and to acknowledge Merieau-Ponty’s problem as endemic to his conception of
existence. The problem, required by the (uncoliapsed or uncollapsible) duality of
the “in itself” (being) and “for itself™ (existence}, is having fo distinguish genuine,
transcendent expression from reiteration. This leads directly to the dilemma of
having 1o specify conditions under which persons can become objects to others and
to themselves, and under which socioeconomic classes can become objects to other
classes and to themselves, as opposed to being subjects of their own action. While
existence is not text, it is essentially textualizable.

Bourdieu, in rejecting the distinction between “in itself” and “for itself,” can
avoid this problem by conceplualizing the result of indeterminacy as regulated
improvisation, open-ended yet circumscribed by the dispositions of the habitus. In
this he is faced with a different problem, however: accounting for change, creativ-
ity, innovation, transgression, and violation. He claims that, “as an acquired system
of gencrative schemes objectively adjusted to the particular conditions in which it
is constituted, the habitus engenders all the thoughts, all the perceptions, and all the
actions consistent with those conditions, and no others™ (1977:95). This is difficult
to conceive, he claims, if one remains locked in the dilemmas of determinism and
freedom, conditioning and creativity. These are perhaps dualities that he is too
quick to collapse, however, unless the “conditioned and conditional freedom” of
the habitus’s “endless capacity to engender products” includes the capacity for its
own transformation (1977:95). Otherwise. the principle of indeterminacy becomnes
a disguise for Jack of analytic specificity, and habitus loses its value as an analytic
construct. Although the habitus bears some of the schematism of a fixed tex, it can
be ranscended in embodied existence.

Conclusion

Approaching cultural phenomena from the standpoint of embodiment has
allowed us to define a construct of somatic rmodes of attention, which has in turn
led us to a principle of indeterminacy that undermines dualitics between subject
and object, mind and body, self and other. In our concluding comparison of
Mericau-Ponty and Bourdieu, we have seen that the relations between embodiment
itself and textuality, and between representation and being in the world, are
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jndeterminate as well. These indeterminate relations constitute the shifting existe:
tial ground on which contemporary ethnography suggests we must increasing!
situate cultural phenomena. Our attempts to objectify in analysis are analogous |
the definitive gesture of the Senoufo diviner in striking his thigh (Zempleni 198:
to confirm his pronouncement. The act is not so much an invocation of the sacrc
as it is an embodied statement, in defiance of the wisdom that one never steps in)
the same river twice, that one has snatched a definitive outcome from the indete
minate flux of life, and that, once and for ali, *“This is the way it is.”

It is this same principle of indeterminacy, inherent in social life, that has con
to the fore in the conscious movement of postmodernism in art and the unconscio
dissociation of signs and referents, symbols and domains, in contemporary cultut
It is the fundamental indeterminacy of existence that is sensed as missing by tho-
anthropologists antracted to the postmodernist methodological shift from pattern |
pastiche, from key symbols to blurred genres. Their project has been begun in tl
semiotic paradigm of textuality, but a substantal contribution can also be ma
through elaboration of a phemomenological paradigm of embodiment. Yet,
indeterminacy is fundamental to existence, only careful elaboration of its definii
features, such as Merleau-Ponty’s transcendence and Bourdieu’s improvisatio
will allow it to become an awareness of our existential condition without becomii
an excuse for analytical imprecision.
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Medical Magic and Medicinal Cure:
Manipulating Meanings with Ease
of Disease

Laurence Marshall Carucci
Montang State University

Upon my retum from a recent trip to the Marshall Isiands I was unfortunate enoug!
to come down with ty phoid fever, a disease derived from infection by Salmoneii.
typhosa, a bacterial infection commonly transmitied “from feces of asymptomati.
carriers or the stool or urine of patients with active disease™ (The Merck Manua
1987:85). Easily contracted in tropical countries where health conditions ar
marginal, the condition made sense 10 medical authorities in Montana who treate:
the infection with antibiotics and, as required by law, informed health authoritic
in the Marshall Islands. Unforunately, the tests that would confirm this condition
were bungled by the local hospital staff. Thus, the etiology of the disease wa:
posited on the basis of external symptoms open lo a variety of interpretations. Thes:
symptoms had to bear the burden of proof for the diagnosis. Moreover, the first set:
of antibiotics, both injected into my body and administered orally, did not cure th
infection. Others would be administered, and seven weeks would pass before the
doctor and 1 agreed [ was “cured.”

Neither my doctor nor [ knew what hit me. Nenetheless, it was a conditios
that had to be classified and cured. This process of lending meaning and defining
action involved the appropriation and use of metaphors and tropes that classified
and manipulated the world at the same moment they framed the action scenario:
that altered my body's physical state. The condition, which overcame me in Lo:
Angeles, was displaced to the Marshall [slands, since, after an incubation perioci
that generally Jasts for 8 to 14 days, with typhoid “the temperature rises in step:
over 2 to 3 days and remains clevated (usually to 39.4 to 40 C[103 to 104 F)), fon
another 10to 14days, begins to fall gradually at the end of the 3rd week, and reache:
normal levels during the 4th week™ (The Merck Manual 1987:86). In Los Angeles.
I was six days from Majuro, Marshall Islands, but more distandy removed from:
Enewetak (by Western assessment, the most likely point of infection). The ailmen:
was classified as “disease™; not only dis-¢ase, but something pestilential. In tha
sense, it was the type of malady that, at least until the appearance of AIDS in the
late 1980s, Montanans have come to classify as atypically Western and dangerous.
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