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 Section thematique
 Imagination culturelle et politique dans les communautes
 autochtones au Canada et en Australie

 Introduction
 Sylvie Poirer Universite Laval

 Ce numero s'inscrit dans la continuity d'un symposium
 organise en collaboration avec Nicolas Peterson dans

 le cadre de la Conference annuelle de la Societe cana

 dienne d'anthropologie (CASCA) qui s'est tenue ? l'Uni
 versite Carleton (Ottawa) en 2008. Eobjectif du sympo?
 sium etait de reunir des anthropologues travaillant aupres
 d'autoehtones au Canada et en Australie afin de favori

 ser l'echange et le dialogue et eventuellement d'etablir
 les bases d'une perspective comparative autour des rea
 lites autochtones dans ces deux pays. Plusieurs chercheurs
 ont repondu ? notre invitation et ce symposium a connu
 un franc succes. Nous regrettons cependant que plusieurs
 des participants n'aient pu, pour diverses raisons, parti
 ciper au present numero d'Anthropologica - Naomi Adel
 son, Michael Asch, Alexandra Beaulieu, John Carty, Har?
 vey Feit et Nicolas Peterson - et tenons ? les remercier ici
 pour leur contribution riche et stimulante ainsi que pour
 leur participation ? ce dialogue.

 Par ?imagination culturelle et politique ?, nous enten
 dons les processus par lesquels, depuis la rencontre et
 Thistoire coloniales jusqu'au contexte actuel, les autoch?
 tones n'ont eu de cesse que de reproduire et de transfor?

 mer leurs mondes, alors que ceux-ci sont maintenant irre
 mediablement enchevetres avec les politiques et les
 agendas etatiques ? leur egard, avec les interets econo
 miques nationaux et globaux sur leur territoire, et avec les
 valeurs de la modernite et de Fideologie neoliberale. Dans
 la re-imagination de leurs mondes et de leurs identites,
 ainsi que dans leurs interactions avec la societe majori
 taire, les autochtones deploient comme sujets historiques
 et acteurs culturels des pratiques et des formes multiples,

 ? la fois de resistance, d'accommodation et d'engagement
 (Austin-Broos et Macdonald 2005; Blaser et al. 2004; Scott
 2001; Taylor et al. 2005). Ce sont ces pratiques et formes
 qui, aux c?tes des ruptures, des contraintes, des souf
 frances et des disillusions engendrees par Texperience
 de la colonisation participent ? la definition de la contem?
 poraneity (Poirier 2000) et des projets de vie des autoch

 Anthropologica 52 (2010) 3-8  Introduction / 3



 tones (Blaser 2004), et qui leur permettent de renouveler
 leur difference.

 Dans le champ des etudes autochtones, plusieurs
 paralleles peuvent etre etablis entre le Canada et l'Aus
 tralie. Ces deux pays sont issus de TEmpire colonial bri
 tannique et partagent plusieurs similitudes sur le plan de
 Fhistoire des relations entre FEtat et les autochtones.
 Ehistoire coloniale et la declaration de la souverainete,

 les politiques successives ? l'egard des autochtones, les
 pratiques etatiques de depossession et de colonisation y
 ont en effet suivi sensiblement le meme parcours ideolo
 gique. A partir du milieu du XIXe siecle, des politiques
 dites de protection sont institutes, soit Tetablissement
 des reserves au Canada, et des missions et communau
 tes gouvernementales en Australie. Parmi les objectifs
 caches de ces politiques figuraient d'ailleurs la sedenta
 risation forcee ainsi que la depossession graduelle des
 territoires autochtones au profit des colons et des inte?
 rests non-autochtones. Les politiques dissimilation qui
 furent instaurees par la suite ont donne lieu, pour ce qui
 est du Canada, aux ecoles residentielles pour tous les
 enfants autochtones d'?ge scolaire qui etaient des lors
 retires de leur famille et de leur milieu de vie. De maniere

 similaire, certaines missions et communautes gouverne?
 mentales en Australie ont mis en place des dortoirs pour
 les enfants d'?ge scolaire afin de les soustraire ? Finfluence
 de leurs parents. Sur Pensemble du continent australien,
 on a egalement effectue un retrait force des enfants metis
 ses de leur famille aborigene afin qu'ils soient socialises
 dans le monde des Blancs; ce sont ceux et Celles qui for
 ment ce que Ton appelle aujourd'hui la ? generation
 volee ?.

 Les mouvements de decolonisation ? Fechelle inter?

 nationale se sont traduits, ? partir des annees 1970, au
 Canada comme en Australie, par la mise en ceuvre de poli?
 tiques dites d'autodetermination (et d'autogestion). Celles
 ci ont permis aux autochtones de s'engager, sur les plans
 politiques et juridiques, dans des processus de negocia
 tions et de revendications politiques et territoriales pour
 la reconnaissance de droits specifiques (et de titres ances
 traux). Ces processus, comme nous le verrons avec
 l'exemple des Dene Tha offert par Goulet, sont longs,
 ardus, semes d'embuches, de paradoxes, de disillusions,
 certes, mais aussi de ? victoires ?. Pour clore ce bref sur
 vol, ajoutons enfin qu'au moment de la signature de la
 Declaration des Nations Unies sur les droits des peuples
 autochtones en septembre 2007, le Canada et l'Australie
 se sont prononces avec les Etats-Unis et la Nouvelle
 Zelande contre la Declaration et ont refuse de la signer.
 Toutefois, le gouvernement australien de Rudd est depuis
 lors revenu sur sa position. Que ce soit au Canada ou en

 Australie, les realites autochtones contemporaines ne peu
 vent done etre comprises qu'a la lumiere de ces politiques
 successives et des reponses autochtones ? celles-ci, tant
 sur le plan local que regional et national.

 Un autre parallele se dessine entre les deux pays, soit
 celui de leur relation difficile et ambig?e avec la ? diffe?
 rence ? autochtone. Plusieurs auteurs ont dej? souligne les
 limites que rencontrent les Etats democratiques et libe
 raux lorsqu'ils doivent composer avec la difference et l'al
 terite (Povinelli 2002). En outre, la presence et la diffe?
 rence des sujets (coloniaux) autochtones posent un
 Probleme particulier pour le projet d'homogeneisation qui
 accompagne la construction de la Nation (australienne ou
 canadienne) (Macdonald 2008:354). Dans ces deux pays,
 les differences autochtones sont, plus souvent qu'autre

 ment, traduites dans les discours publics en termes de
 ? dysfonctions ?, de ? desavantages ?, de ? problemes ? ou
 encore d'? incapacites ?; les differences des autochtones
 sont done pergues comme un ? echec ? de leur part ? se
 conformer aux exigences de la modernite et ? se sous
 traire aux valeurs de l'ideologie neoliberale (voir Tonkin
 son et Tonkinson, et Macdonald dans ce numero; Poirier,
 sous presse). De tels discours et perceptions sont en outre
 Supportes par les figures de ? Tinegalite statistique ?, en
 ce qui a trait ? l'education, ? la sante, ? l'emploi ou encore
 au logement. II ne s'agit pas ici de nier que les peuples
 autochtones, au Canada et en Australie, sont aux prises
 avec des problemes sociaux majeurs (mort violente, sui?
 cide, abus et violence sous differentes formes). Eexpe
 rience de la colonisation et de la marginalisation ainsi que
 le deni de leur monde social et ontologique ne sont pas
 etrangers ? cette realite (Samson 2004). Les realites
 autochtones contemporaines ne peuvent toutefois etre
 reduites ? ces problemes et souffrances. Des groupes
 autochtones se sont d'ailleurs engages dans des processus
 de ? guerison sociale ? et deploient des initiatives et des
 reponses locales ? ces souffrances (physiques, psycholo
 giques et spirituelles) qui sont plus en accord avec leurs
 valeurs, leurs modes d'etre-au-monde, leurs principes
 moraux et ontologiques (voir Jerome dans ce numero;
 Tanner 2004).

 Comme en temoignent les exemples ethnographiques
 offerts par les auteurs du numero, plusieurs recoupements

 sont done possibles dans les experiences et les realites
 coloniales et neocoloniales des autochtones dans les deux

 pays. Au Canada et en Australie, les trente dernieres
 annees de politiques d'autodetermination et d'autoges
 tion ont contribue ? transformer les socialites, les sub
 jectivites et les agenceites autochtones. Les reponses
 autochtones quant ? la reception et ? la mise en ceuvre de
 ces politiques sont mitigees. Ces reponses, culturellement
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 constitutes, s'orchestrent et prennent forme sur la base
 (Tun enchevetrement complexe entre reglements et lois
 etatiques d'une part, et structures sociales et politiques
 coutumieres, d'autre part: en somme, entre valeurs de la
 modernite occidentale et valeurs autochtones. Ces
 reponses donnent lieu, ? leur tour, ? des formes, des
 espaces et des expressions tant?t d'autonomie et d'affir
 mation, tant?t de dependance et de ? normalisation ?.

 Dans les deux pays, dans les relations entre autoch?
 tones, leaders politiques des uns et des autres et diffe
 rents paliers de gouvernement, la question du territoire
 demeure un enjeu primordial. Les territoires ancestraux,
 ainsi que la relation intime que la majorite des groupes
 autochtones entretiennent avec eux, demeurent ? ce jour
 une composante majeure de leur monde, de leur identite,
 de leur historicite et de leur socialite. Et ce, en depit du
 fait qu'ils ont ete ?invites ?, ? des degres divers selon les
 groupes, ? se retirer socialement, politiquement, ecologi
 quement et economiquement desdits territoires au profit
 d'interets economiques nationaux et internationaux. Quant
 a?x processus de negoeiation et de revendications poli?
 tiques et territoriales, ils continuent de s'appuyer sur les
 structures politiques et juridiques de FEtat colonisateur
 (voir Goulet et Thom), contribuant ainsi ? perpetuer chez
 les autochtones un sentiment d'injustice, d'incomprehen
 sion et de marginalisation. Non seulement le processus
 de decolonisation tarde ? se concretise^ mais les Etats
 canadien et australien continuent Tun et Fautre ? deployer
 des pratiques de colonisation et des strategies de ? nor?
 malisation ? envers les autochtones dans le but avoue de

 les transformer en sujets ? modernes ?, plus aptes ?
 repondre ? adequatement ? aux attentes de FEtat et aux
 valeurs de Fideologie neoliberale (voir Tonkinson et Ton
 kinson, et Macdonald).

 Dans ce numero
 II est question d'une variete de groupes autochtones dans
 ce numero: les Dene Tha (Goulet); les Premieres Nations
 de la C?te Salish (Thom), les Wiradjuri (Macdonald), les
 Mardu (Tonkinson et Tonkinson), les Warlpiri (Dussart)
 et les Atikamekw (Jerome). En s'appuyant sur une expe?
 rience ethnographique approfondie, chaque auteur aborde
 une facette des mondes amerindiens et aborigines
 contemporains et souligne certains des defis et incom?
 prehensions que rencontrent les autochtones des deux
 pays dans leurs interactions avec FEtat ou face aux valeurs
 de la modernite occidentale.

 Quelques fils conducteurs et themes recurrents se
 degagent des textes. Parmi ceux-ci, notons la persistance,
 chez les autochtones, d'une socialite basee sur les rela?

 tions et les reseaux de parente, lesquels fagonnent tou

 jours les dynamiques, les pratiques et les reflexes sociaux,
 economiques et politiques. Ainsi, une des questions fon
 damentales traitee par la majorite des auteurs est celle de
 la distinction entre des societes basees sur la parente et
 la societe civile. En effet, chacune produit et valorise dif
 ferentes formes et expressions de subjectivity et de socia?
 lite, et done differentes notions de personne et d'etre-au

 monde, ainsi que differents types de responsabilites et
 d'obligations. Les autochtones se trouvent aujourd'hui
 tirailles entre ces differents modes d'etre : celui qui met
 Paccent sur les relations, les obligations et les responsa?
 bilites envers la parente elargie, le territoire et les
 ancetres, et celui qui decoule de leur appartenance ? une
 societe civile qui met l'accent sur Tindividualisme; une
 coexistence difficile qui pourrait etre attenuee par la
 reconnaissance, au niveau politique, d'ontologies multiples
 (Clammer et al. 2004). Une autre question se degage des
 textes: dans quelle mesure les autochtones au Canada et
 en Australie ont-ils developpe depuis leur sedentarisation
 forcee un sentiment d'appartenance aux ? communautes
 ? sedentaires? Comment ont-ils reconfigure dans le
 contexte de ces communautes - et sur un territoire res

 treint - les reseaux sociaux d'appartenance et de solida?
 rity construits autour de la filiation et de Talliance?

 Parmi les autres themes et fils conducteurs suivis par
 les auteurs, on peut noter le maintien et la pregnance de
 la valeur et du principe ontologique de ? relationale ?
 dans les mondes autochtones; la question de la resistance
 culturelle, soit les processus complexes et subtils de per?
 sistence et de transformation culturelle dans des contextes

 de domination et de marginalisation; la question de la dif?
 ference autochtone ainsi que les difficultes de traduire,
 de (re)concilier, de negocier ces differences culturelles au
 sein d'Etats nations modernes et liberaux. La question
 de la ?traduetion ? de cette difference en des termes qui
 puissent etre mieux entendus et compris demeure
 d'ailleurs une des principales responsabilites des anthro
 pologues qui travaillent avec les autochtones, et repre
 sente une forme d'engagement politique en soi.

 Les questions de revendications politiques et territo?
 riales et celles de gouvernance sont abordees par plu?
 sieurs des auteurs. En prenant Texemple des Dene Tha
 (Alberta), Goulet nous rappeile, de maniere convaincante
 et en s'appuyant sur une perspective diachronique, la
 longue et difficile bataille des autochtones pour la recon?
 naissance de leurs droits et interets sur leurs territoires

 ancestraux. Eideologie coloniale qui avait permis de jus
 tifier la depossession territoriale des autochtones, avec
 des penseurs comme Locke, entre autres, perdure ? ce
 jour. Goulet retrace, sur une periode de plus de cent ans,
 autant les strategies de PEtat canadien pour affirmer et
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 maintenir sa souverainete et ses interets sur les terri?

 toires des Dene Tha que les demarches entreprises par ces
 derniers pour proteger leurs interets et leurs droits col
 lectifs. Alors que ces negotiations se jouent sur le terrain
 du langage, des instruments et des paradigmes de l'Etat
 colonisateur, Goulet demontre comment les Dene Tha, ?
 Tinstar d'autres groupes autochtones, ont appris ? deco?
 der ceux-ci et ? les utiliser dans la poursuite de leurs
 propres projets de societe. Les rapports de pouvoir n'en
 demeurent pas moins nettement inegaux, et en cela,
 toute ? victoire ? autochtone, comme celle des Dene Tha
 dans le cadre du Projet gazier de la vallee du Macken?
 zie par exemple, s'inscrit dans les politiques autochtones
 de l'espoir.

 Thom, Macdonald et les Tonkinson abordent pour leur
 part plus specifiquement les questions de gouvernance
 au sein des communautes autochtones. Ces auteurs mon

 trent comment les conceptions autochtones d'autorite et
 de gouvernance, mais aussi d'autonomie et de responsa
 bilite s'accordent mal ou du moins difficilement avec celles

 des Etats modernes et liberaux, de la societe civile et de
 la culture bureaucratique. Iis indiquent aussi les ecarts
 qui existent entre les attentes des gouvernements en
 termes d'autodetermination et celles des autochtones.

 ? Finstar de Goulet, Thom s'appuie sur une perspec?
 tive diachronique afin de retracer les continuites, les trans?

 formations et les enchevetrements qui caracterisent les
 structures politiques et decisionnelles actuelles des Pre?
 mieres Nations de la C?te Salish (Colombie-Britannique).
 Ces enchevetrements complexes decoulent de la coexis?
 tence de formes multiples de pouvoir, de leadership et de
 Processus deeisionnels. Ce sont celles qui emanent des
 modes traditionnels construits autour des reseaux de
 parente et des affiliations territoriales, celles qui ont ete
 imposes par la Loi sur les Indiens, notamment les Conseils
 de b?nde, ou encore celles qui sont creees ad hoc pour les
 besoins des revendications. Thom analyse la reticence des
 membres des Premieres Nations de la C?te Salish ? for?

 mer un gouvernement autochtone regional et ? adopter
 pleinement le mode democratique de representation. Ces
 regroupements politiques plus larges, qu'il presente
 d'ailleurs comme leur ? bete noire ?, sont pergus par les
 autochtones davantage comme un risque que comme une
 opportunity, et ce, dans la mesure o? ils risquent de miner

 l'autonomie et le pouvoir decisionnel des groupes locaux -
 fondes sur les reseaux de parente - et mettent en danger
 les principes de fluidite et de flexibility qui caracterisent
 les structures politiques et les modes d'agregation et de
 solidarity traditionnels avec lesquels ils s'accordent mal.
 La question de gouvernance, nous rappeile Thom, est tout
 aussi enigmatique et complexe du fait de la coexistence,

 dans le contexte actuel, de differentes formes de titres
 et de droits fonciers, soit ceux qui emanent de la cou
 tume, et ceux definis et reconnus dans le cadre des
 ententes (et traites) avec les gouvernements provincial
 et federal. Les idiomes de la culture occidentale et des

 Etats Nations modernes qui considerent la propriety
 fonciere en termes de frontieres fixes et d'occupation
 exclusive contrastent avec le paradigme de flexibility
 des modes autochtones de tenure fonciere. Ne peut-on
 concevoir qu'au Canada comme en Australie les poli?
 tiques d'autodetermination (et d'autogestion), les at
 tentes et les exigences des gouvernements sur les plans
 structurels et organisationnels ainsi que l'imposition
 d'une culture bureaucratique ne finissent par represen
 ter une forme de violence neocoloniale?

 Plusieurs points communs emergent entre les ana?
 lyses et observations de Thorn et celles de Macdonald,
 notamment en ce qui concerne la resistance des autoch?
 tones face ? des structures exogenes d'autorite et de hie
 rarchie, susceptibles de miner la logique relationnelle ainsi
 que l'autonomie et les pouvoirs decisionnels des personnes
 et des groupes locaux. Macdonald s'appuie sur l'expe
 rience des Wiradjuri, un peuple aborigene des regions
 rurales de la Nouvelle Galles du Sud, pour aborder la colo?
 nisation comme un ? processus culturel ?, soit celui de la
 colonisation des terres (au XIXe siecle) ? la colonisation
 actuelle des personnes (avec les politiques d'autogestion)
 en passant par la colonisation des corps (avec les poli?
 tiques de segregation et d'assimilation). Une analyse his
 torique et ethnographique approfondie permet d'appre
 cier comment les Wiradjuri, en tant que sujets coloniaux,
 ont su reproduire et re-imaginer leur monde et leurs pra?
 tiques culturelles. Jusqu'au milieu du XXe siecle, dans
 leur interaction et leur engagement avec le monde des
 eleveurs, et en depit de la colonisation de leurs territoires,
 les Wiradjuri ont maintenu une forme d'autonomie sociale
 et spatiale et reproduit les valeurs de reciprocity et de
 partage fondees sur les obligations et les responsabilites
 ? l'egard des reseaux de parente (voir aussi Peterson 1993,
 2008). Or, cette situation allait changer avec Pimposition
 des politiques d'autogestion et des valeurs de la culture
 bureaucratique, et des formes de pouvoir et de processus
 decisionnels qui leur sont associes. Macdonald presente les
 politiques actuelles d'autogestion comme une forme insi
 dieuse et violente de colonisation en ce qu'elles visent spe
 cifiquement le controle et la colonisation des personnes
 (et non plus seulement des territoires) et leur transfor?

 mation en des sujets modernes et individualistes. En effet,
 la logique derriere les structures organisationnelles et
 decisionnelles de l'autogestion ou predominent la culture
 bureaucratique et les exigences d'? accountability ?influe
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 directement sur les relations entre les personnes et sur la
 notion meme de personne; Tindividualisme Temporte sur
 les relations sociales. Macdonald ecrit: ? Aboriginal people

 were unprepared - in any sense of the term - to become
 subjects of liberal democracy which required that they
 exchange their kin-relations for bureaucratic ones ? (voir
 aussi Nadasdy 2003 pour un exemple canadien). C'est
 done en ce sens qu'elle parle d'une ? violence ontologique ?.

 S'appuyant sur leur longue experience aupres des
 Mardu du Desert occidental australien, les Tonkinson
 mettent en evidence quant ? eux ? le fosse infranchis
 sable ? qui separe les valeurs des Mardu et celles de la
 culture occidentale dans leur tentative de mieux com

 prendre les reponses de ces Aborigines aux attentes et
 politiques de FEtat australien. Les disparites et disjonc
 tions entre les valeurs d'un monde de chasseurs-cueilleurs

 et celles de la societe civile et du Systeme capitaliste s'ave
 rent source de tension et de malaise. Or, en depit de leur
 marginalisation, les Mardu, ? Tinstar d'autres groupes
 aborigines, semblent diterminis ? maintenir leur diffe?
 rence. Les Tonkinson s'attachent ainsi ? analyser la ? dif?
 ference ? des Mardu dans leur relation au travail, ? l'edu
 cation, au leadership et ? la proprieti. Deux aspects de
 cette diffirence miritent que Ton s'y arrete. Face au tra?
 vail rimunere, non seulement les Mardu ont un niveau de
 scolariti nettement infirieur ? la moyenne nationale, mais

 encore ils n'hesiteront pas ? dilaisser leur emploi, pour des

 piriodes plus ou moins prolongees, afin de s'acquitter de
 leurs responsabilites vis-?-vis de leur parente ou de leurs
 obligations cirimonielles (rites initiatiques et funiraires).
 Or, plus souvent qu'autrement, ces responsabilitis entrai
 nent des diplacements. Cela nous conduit ? un autre
 aspect, celui de la mobiliti, un thime abordi aussi par
 Dussart et, dans une moindre mesure, par Goulet. Dans
 le contexte contemporain, la mobiliti des Mardu, quoique
 redefinie par l'usage, entre autres, de moyens de transport
 modernes, demeure importante pour les activitis de
 chasse et de cueillette, pour les obligations sociales -
 comme visiter des parents dans des communautis ou des
 villes plus ou moins iloignies - ou encore pour les pres?
 criptions rituelles - comme participer ? des cirimonies ou
 ? des rassemblements. Pour les Mardu, et plusieurs autres
 groupes autochtones tant au Canada qu'en Australie, cette
 mobiliti permet de consolider et de perpituer les riseaux
 de relations sociales et les liens au territoire. Si une teile

 mobiliti, nous dit Dussart ? propos des Warlpiri, consti
 tue une forme de ? nourishment ?, les fonctionnaires de

 l'Etat la voient plutot comme une ? diffirence ? ? contr?
 ler et iventuellement ? iradiquer.

 Dussart et Jerome abordent plus spicifiquement cer
 taines des riponses autochtones ? la maladie et ? la souf

 france, et en particulier plusieurs conceptions et pratiques
 locales face au mieux-etre et ? la guerison. Earticle de
 Dussart evoque de maniere eloquente les obstacles onto
 logiques et les incompatibilites entre les formes abori?
 gines de subjectivity et de socialite et Celles de la culture
 occidentale, notamment face ? la maladie et au Systeme
 biomedical. En Australie comme au Canada, les autoch?
 tones presentent un haut taux de diabete. Dussart, qui
 travaille aupres des Warlpiri du desert central australien,
 analyse comment les personnes atteintes de diabete sont
 sans cesse tiraillees entre l'obligation tacite - teile que
 les praticiens du Systeme biomedical la congoivent - de
 prendre leur medicamentation de fagon reguliere ainsi
 que de minimiser leurs deplacements, d'une part, et les
 responsabilites envers leur ordre social et cosmologique,
 soit envers les parents, le territoire et les activites
 rituelles, d'autre part. Or, de telles responsabilites, comme
 nous l'avons vu avec les Mardu, les amenent ? se deplacer
 regulierement, dans des conditions souvent difficiles. Plus
 souvent qu'autrement, observe Dussart, les diabetiques,
 en depit de la souffrance qui accompagne leur condition,
 choisissent ainsi de ? prendre soin ? de leurs relations
 sociales plut?t que de ? prendre soin ? de leur bien-etre
 physique. Cette attitude n'est pas sans evoquer la dispa?
 rity entre le soi souverain et individualiste et le soi rela?

 tional oii les relations sociales (avec les parents, le ter?
 ritoire ou encore les ancetres) sont constitutifs de la
 personne (Poirier 2008); entretenir ces relations contri
 bue non seulement au mieux-etre de la personne, mais
 aussi ? sa raison d'etre. C'est en ce sens, pour reprendre
 les termes d'un Warlpiri, qu'? il est difficile d'etre malade
 ?, non pas tant ? cause des souffrances physiques induites
 par la maladie, mais en raison de la difficulty pour les dia?

 betiques de maintenir et de ? nourrir ?les relations et les
 obligations sociales et rituelles qui sont au fondement de
 Tidentite et de l'etre warlpiri.

 En prenant appui sur l'exemple des Atikamekw,
 groupe algonquien de centre-nord du Quebec, Jerome
 evoque pour sa part le mouvement pan-amerindien de
 guerison sociale qui s'est repandu, au cours des 30 der
 nieres annees, dans les communautes autochtones du
 Canada en reponse aux blessures et aux souffrances, indi?
 viduelles et collectives, induites par la colonisation et les
 politiques de depossession et d'assimilation. Au niveau
 communautaire, ce mouvement de guerison s'est aussi
 traduit par un renouveau rituel ou des pratiques tradi
 tionnelles, delaissees au moment de leur conversion au
 Catholicisme, ont fait depuis peu l'objet d'un processus
 de reappropriation et de reinterpretation. Trois pratiques
 rituelles retiennent l'attention de Jerome : la ceremonie

 des premiers pas, la l?ge ? sudation et le powwow. II
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 expose comment chacune de ces pratiques contribue, dans
 le contexte des communautes sedentaires, ? retisser les
 liens sociaux et ? re-imaginer les formes traditionnelles de
 socialite et de solidarity. Mais Jerome nous amene aussi

 sur un autre terrain, quelque peu neglige d'ailleurs par les
 anthropologues, celui du rire, de la moquerie et de l'hu
 mour, non seulement au quotidien et dans les relations
 sociales, mais aussi dans les contextes et pratiques rituels.
 Le jeu, le rire et la fete apparaissent des lors comme des
 ? principes relationnels ? du rituel; ils sont meme parfois
 garants de son efficacite. Les Atikamekw, ecrit-il, maitri
 sent et manient Tart de rire avec et de rire de quelqu'un.
 Chez les Atikamekw, et cela pourrait aussi s'appliquer ?
 plusieurs des peuples amerindiens et aborigines, Tart de
 rire est ainsi indissociable de Tart de vivre.

 Les analyses et les regards ethnographiques que nous
 livrent les auteurs de ce numero permettent de mieux
 appretier pourquoi et comment les autochtones - de
 maniere differente selon les lieux, les trajectoires eolo
 niales et les dynamiques sociales et culturelles specifiques -
 parviennent ? resister ? la ? transformation ontologique
 ? qui est attendue d'eux. Enfin, que les autochtones adop
 tent rarement Fattitude attendue face aux politiques eta
 tiques, qu'ils continuent de deployer des pratiques et des
 strategies d'affirmation, de resistance et d'engagement
 en empruntant des avenues souvent inattendues et inno?
 vatives, ou encore qu'ils parviennent ? renouveler leur dif?
 ference mais sans la perdre (Austin-Broos 2003), tout cela
 devrait contribuer ? stimuler notre imagination anthro
 pologique et nous permettre de re-imaginer, de reconfi
 gurer, voire de decoloniser ? notre tour nos propres para
 digmes conceptuels et methodologiques.

 Sylvie Poirier, Departement d'anthropologie, Pavilion Charles
 De K?ninck, 1030, avenue des Sciences-Humaines, Universite
 Laval, Quebec, Quebec GlV 0A6, Canada. Courriel: Sylvie
 . poirier@ant. ulaval. ca.
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 Thematic Section
 Cultural and Political Imagination in Indigenous Communities
 in Canada and Australia

 Introduction
 Sylvie Poirer Universite Laval

 This issue marks the continuation of a symposium pre? sented, in collaboration with Nicolas Peterson, at the
 annual conference of the Canadian Anthropology Society
 (CASCA) which was held at Carleton University (Ottawa)
 in 2008. The goal of the symposium was to bring together

 anthropologists working with indigenous peoples in
 Canada and Australia so as to foster exchange and dia?
 logue and, eventually, build the foundation for a compar?
 ative outlook on indigenous issues in the two countries.
 Several researchers accepted our invitation and played
 their part in a very successful symposium. The sympo?
 sium participants who unfortunately could not contribute
 to the present issue of Anthropologica were: Naomi Adel
 son, Michael Asch, Alexandra Beaulieu, John Carty, Har?
 vey Feit and Nicolas Peterson. We wish to thank them for
 their stimulating and enriching contribution and their
 participation in this dialogue.

 By cultural and political imagination, we mean the
 ways by which indigenous peoples have, since their first
 encounters with colonists till today, reproduced and trans?
 formed their worlds as these have now become irreme?

 diably entangled with state policies and agendas, modern
 and neoliberal values, and national and global commer?
 cial interests in their territories. In the ways they re
 imagine their worlds and identities and interact with the
 larger society, indigenous peoples practice multiple forms
 of resistance, accommodation and engagement, both as
 historical subjects and cultural actors (Austin-Broos and

 Macdonald 2005; Blaser et al. 2004; Scott 2001; Taylor et
 al. 2005). These practices, alongside the fractures, con?
 straints, suffering and disillusionment stemming from
 their colonization, have greatly defined their contempo?
 raneity (Poirier 2000) and life projects (Blaser 2004) and
 are contributing to a renewal of their difference.

 Several parallels can be established between Canada
 and Australia in the field of indigenous studies. Both
 countries were creations of the British colonial empire
 and the history of their relations between the state and
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 indigenous peoples have many similarities. In both coun?
 tries, colonial history, the declaration of sovereignty, suc?

 cessive policies concerning indigenous peoples, and state
 practices of dispossession and colonization followed very
 similar ideological routes. As of the middle of the 19th
 century, so-called protection policies were introduced by
 respectively establishing reserves in Canada and missions
 and government communities in Australia. Was it not one
 of the hidden agendas of these policies to force indige?
 nous peoples to become sedentary and gradually dispos?
 sess them of their territories in favour of colonists and

 non-indigenous interests? In Canada, the assimilation
 policies that were later imposed gave rise to residential
 schools for all Native, school-aged children, who were
 then taken from their families and lifeways. In Australia,
 certain missions and government communities set up dor?

 mitories for school-aged children to remove them from
 their parents' influence. Mixed race children were force?
 fully taken from their Aboriginal families all over Aus?
 tralia to be raised in the white people's world. Australians
 now call these children the "stolen generation."

 The international decolonization movements of the

 1970s pushed Canada and Australia to implement self
 determination and self-management policies. These poli?
 cies have allowed indigenous peoples to engage in politi?
 cal negotiations and land claims so as to have specific
 rights and ancestral titles recognized. As we will see in
 Goulet's example of the Dene Tha, these processes are
 long, arduous, and full of pitfalls, paradoxes and disillu?
 sionment, but also sometimes contain "victories." To con?

 clude this brief overview, we might add that when the
 United Nations adopted the Declaration on the Rights of
 indigenous Peoples in September 2007, Canada and Aus?
 tralia, along with the United States and New Zealand,
 spoke out against the declaration and refused to sign. The
 Australian government under Rudd has since, however,
 changed its position. In both Canada and Australia, pres?
 ent-day indigenous situations can only be understood in
 light of the successive policies and subsequent responses
 of indigenous peoples at the local, regional, and national
 levels.

 There is another parallel between the two countries:
 their difficult and ambiguous relationship with the "dif?
 ference" of the indigenous other. Authors have already
 pointed out the limits that democratic and liberal states
 face when they must deal with difference and otherness
 (Povinelli 2002). Moreover, the presence and difference
 of their indigenous and still colonial subjects pose a par?
 ticular problem for the construction of a homogeneous
 nation, be it Australian or Canadian (Macdonald 2008:354).

 In both countries, indigenous differences are, more often

 than not, described in public discourse in terms of "dys?
 functions," "disadvantages," "problems" or "inabilities."
 The differences of indigenous peoples are seen as "fail?
 ures" on their part to meet the requirements of modernity

 and to accept neoliberal values (see Tonkinson and Tonk
 inson, and Macdonald in this issue; Poirier In press). Such
 statements and perceptions are supported by education,
 health, employment and housing figures that denote "sta?
 tistical inequality." It is not our purpose here to deny that
 indigenous peoples in Canada and Australia are faced with

 major social problems, including abuse, violence and sui?
 cide. Colonization, marginalization and the denial of their
 social and ontological world are not unrelated to these
 problems (Samson 2004). The reality of present-day
 indigenous peoples cannot however be reduced to these
 problems and the suffering they engender. Indigenous
 groups have moreover begun the process of "social heal?
 ing" and have undertaken local initiatives and responses
 to their physical, psychological, and spiritual suffering
 that is in keeping with their values, their ways of being
 in-the-world and their moral and ontological principles
 (see Jerome in this issue; Tanner 2004).

 As can be seen from the ethnographic examples pro?
 vided by the authors in this issue, several parallels can
 be drawn between the colonial and neocolonial experi?
 ences of the two countries' indigenous peoples. The last
 30 years of self-determination and self-management poli?
 cies in Canada and Australia have changed indigenous
 peoples' socialities, subjectivities and agencies. Indige?
 nous peoples have responded in disparate ways to the
 implementation of these policies. The complex entan?
 glement between Western and indigenous values, be?
 tween state regulations and laws on the one hand and
 customary social and political structures on the other
 has shaped these culturally constituted responses. These
 in turn have given rise to forms, spaces and expressions
 that swing from autonomy and affirmation to depend?
 ence and "standardization."

 The land question remains a fundamental issue in
 both countries with regard to relations among indigenous
 peoples, their political leaders and different levels of gov?
 ernment. Ancestral lands, as well as the intimate rela?
 tionship that the majority of indigenous groups have with

 them, are still a major component of the indigenous world,

 identity, historicity and sociality. This despite the fact that

 these groups have been "invited" in various ways to give
 up their land?be it socially, politically, ecologically or eco?
 nomically?for the benefit of national or international eco?

 nomic interests. As for land claims and political negotia?
 tions, they continue to be based on the political and judicial

 structures of the colonizing state (see Goulet and Thorn in
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 this issue), thereby perpetuating feelings of injustice, mis?
 understanding and marginalization among indigenous
 peoples. Not only is the de-colonization process excruci?
 atingly slow, but the Canadian and Australian states are
 continuing with their colonization practices and "stan?
 dardization" strategies concerning indigenous peoples,
 with the stated goal of changing them into modern sub?
 jects who will be able to respond more "appropriately" to
 the state's expectations and to neoliberal values (see Tonk?
 inson and Tonkinson, and Macdonald in this issue).

 This Issue
 The indigenous groups discussed in this issue include the:
 Dene Tha (Goulet), Coast Salish First Nation (Thom),
 Wiradjuri (Macdonald), Mardu (Tonkinson and Tonkin?
 son), Warlpiri (Dussart) and Atikamekw (Jerome). Based
 on an in-depth ethnographic inquiry, each author looks at
 an aspect of contemporary Amerindian and Aboriginal
 worlds and highlights some of the challenges and misun?
 derstandings that indigenous peoples in the two countries
 must deal with in their interactions with the state and in
 their consideration of modern Western values.

 A few recurrent themes stand out in the texts. Of par?

 ticular note is the persistence in indigenous cultures of a
 sociality founded on kin-based relationships and networks,

 which have a permanent effect on indigenous social, eco?
 nomic and political practices, interactions and reflexes.
 One of the fundamental questions addressed by the major?
 ity of the authors is thus the distinction between kin-based

 societies and civil society. Each of these societies produces
 and values different forms of subjectivity and sociality,
 and thus different notions of the person and being-in-the

 world, as well as different types of responsibilities and
 obligations. The indigenous peoples now find themselves
 torn between two different ways of being: one which puts
 the accent on relations with, obligations to, and responsi?
 bilities toward kin, ancestors, and land; and another, that
 of the civil society, which puts the emphasis on individu?
 alism. This difficult coexistence could be attenuated by
 the recognition, at the political level, of multiple ontologies
 (Clammer et al. 2004). Another question that arises con?
 cerns the extent to which indigenous peoples in Canada
 and Australia have, since their forced sedentarization,
 developed a feeling of belonging to sedentary "communi?
 ties." How have they re-imagined?in the context of these
 communities and in a limited territory?the social net?
 works that are based on kinship and alliances, on belong?
 ing and solidarity?

 Other themes addressed by the authors are worthy of
 note: the preservation and resonance of the ontological
 principle of "relationality" in indigenous worlds; the issue

 of cultural resistance, that is the complex and subtle
 processes of cultural persistence in response to domina?
 tion and marginalization; the issue of the indigenous dif?
 ference and the difficulties of "translating," reconciling
 and negotiating these cultural differences in modern and
 liberal nation-states. Indeed, is it not one of the main
 responsibilities for anthropologists in this field?an
 expression of their political engagement?to "translate"
 this difference into more easily understandable terms?

 The issues of political demands, land claims and gov?
 ernance are examined by several authors. Using the exam?
 ple of the Dene Tha in Alberta, Goulet convincingly de?
 scribes for us, through a diachronic perspective, the long
 and difficult battle they have fought to have their rights

 and interests in ancestral lands recognized. The colonial
 ideology that, based on thinkers such as Locke, has jus?
 tified dispossessing indigenous peoples of their land still
 persists. Goulet relates the strategies deployed by the
 Canadian state for more than 100 years to affirm and pre?

 serve its sovereignty over Dene Tha land, as well as the
 initiatives undertaken by the Dene Tha to protect their
 collective rights and interests. While the tools used in the
 negotiations have been those of the colonizing state,
 namely its language, instruments and paradigms, Goulet
 shows how the Dene Tha, like other indigenous groups,
 have learned to decipher these tools and use them to pur?
 sue their own social projects. The balance of power, how?
 ever, remains clearly lopsided, and as such, any indige?
 nous "victory," like that of the Dene Tha against the
 pipeline of the Mackenzie Valley Gas Project, is one small
 example of the indigenous politics of hope.

 Thorn, Macdonald and the Tonkinsons examine the
 more specific issue of governance in indigenous commu?
 nities. These authors illustrate how indigenous concep?
 tions of authority, governance, autonomy and responsi?
 bility clash with or, at least, diverge from those of modern,
 liberal states, civil society and bureaucratic culture. They
 also point out the gaps that exist between governments'
 and indigenous peoples' expectations concerning self
 determination.

 Like Goulet, Thorn employs a diachronic perspective
 to relate the continuities, changes, and entanglements
 that characterize the current political and decisional struc?
 tures of the Coast Salish First Nations in British Colum?

 bia. The complex entanglement stems from multiple forms

 of power, leadership and decision-making. These forms
 have different sources including: traditional ways based
 on kin-networks and territorial connections; Indian Act
 impositions, in particular band councils; and current
 Native land claims and demands. Thorn analyzes the ret?
 icence of members of the Coast Salish First Nations to
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 form a regional Native government and fully adopt a dem?

 ocratic approach to representation. These larger politi?
 cal groups, which are "anathema" to them, are seen by
 this Native people to be more of a risk than an opportu?
 nity. They believe this structure might undermine the
 autonomy and decision-making authority of local groups
 founded on kin-based networks and conflict with and even

 endanger the principles of fluidity and flexibility that char?

 acterize their political structures, groupings and tradi?
 tional solidarity. Thom also reminds us that the issue of
 governance is enigmatic and complex due to the coexis?
 tence, in the current context, of different types of land
 rights and interests, namely those stemming from cus?
 tom and those defined and recognized in agreements and
 treaties with provincial and federal governments. The
 idioms employed in Western culture and modern nation
 states to describe land ownership in terms of fixed bound?

 aries and exclusive use contrast with the flexibility para?
 digm that marks the indigenous land tenure approach.
 Are these self-determination and self-management poli?
 cies, government structural and organizational expecta?
 tions and bureaucratic culture impositions not, in them?
 selves, a form of neocolonial violence in Canada and
 Australia?

 There are several similarities in the analyses and
 observations of Thom and Macdonald, most notably those
 concerning indigenous peoples' resistance to exogenous
 authority and hierarchy structures that are likely to
 undermine the relational logic, autonomy and decision
 making power of local people and groups. MacDonald
 bases her inquiry on the experience of the Wiradjuri, an
 Aboriginal people from the rural regions of New South
 Wales, and looks at the "cultural process" of colonization
 in three different forms: namely the colonization of land
 (in the 19th century), the colonization of bodies (in seg?
 regation and assimilation policies), and the current colo?
 nization of personhood (through self-management poli?
 cies). An in-depth historical and ethnographic analysis
 helps us understand how the Wiradjuri, as colonial sub?
 jects, were able to reproduce and re-imagine their world
 and cultural practices. In their interactions and engage?
 ments with sheep farmers and despite their land being
 colonized, the Wiradjuri maintained social and spatial
 autonomy up to the middle of the 20th century, repro?
 ducing the values of reciprocity and sharing based on obli?

 gations toward and responsibilities for kin networks (see
 also Peterson 1993, 2008). This situation changed, how?
 ever, with the imposition of self-management policies,
 bureaucratic values and their associated decision-making
 authority and processes. Macdonald presents the current
 self-management policies as an insidious and violent form

 of colonization in as much as they specifically aim to con?
 trol and colonize the person?rather than just land?and
 to transform that person into a modern, individualistic
 subject. The underlying logic of the organizational and
 decision-making structures of self-management?where
 bureaucratic culture dominates and accountability
 requirements directly impact the relationships between
 persons and even the very definition of a person?is one
 in which individualism wins out over social relations. Mac

 donald writes, "aboriginal people were unprepared?in
 any sense of the term?to become subjects of liberal
 democracy which required that they exchange their kin
 relations for bureaucratic ones" (see also Nadasdy 2003
 for a Canadian example). It is in this sense that she speaks
 of "ontological violence."

 The Tonkinsons, who have spent many years attempt?
 ing to better understand the Western Desert Mardu and
 their responses to Australian state policies and expecta?
 tions, now describe the gulf between these people's val?
 ues and those of Western culture as being unbridgeable.
 The disparities and disjunctures between hunter gath?
 erers' values and those of civil society and capitalism are
 a source of tension and discomfort. Despite their mar
 ginalization however, the Mardu, like other Aboriginal
 groups, seem determined to uphold their "difference."
 The Tonkinsons analyze the Mardu's difference in their
 relationship to work, education, leadership and owner?
 ship. Two aspects of this difference are worthy of our
 attention. With regard to paid work, not only is the
 Mardu's educational level considerably lower than the
 national average, but they do not hesitate to leave a job,
 for varying lengths of time, in order to meet their kin
 responsibilities or ceremonial obligations such as initia?
 tion or funeral rites. More often than not, however, these

 responsibilities imply travel, which brings us to the sec?
 ond aspect, mobility, a theme which is also discussed by
 Dussart and, to a lesser extent, by Goulet. In the current
 context, the Mardu's mobility, though redefined by the
 use of modern transportation among other things, is still
 considerable. It meets the demands of hunting and gath?
 ering, of visits to kin living in towns or cities near or far,

 and of participation in ritual ceremonies and gatherings.
 For the Mardu and several other indigenous groups, in
 both Canada and Australia, this mobility allows them to
 consolidate and reproduce their social networks and ties
 to the land. As Dussart tells us about the Warlpiri, this
 mobility is a form of "nourishment." Civil servants, on
 the other hand, see it as a "difference" to be controlled
 and eventually eradicated.

 More specifically, Dussart and Jerome look at indige?
 nous responses to illness and suffering in local well-being
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 and healing practices. Dussart eloquently evokes the onto
 logical obstacles and incompatibilities between Aboriginal
 forms of subjectivity and sociality and those of Western
 culture, in particular with regard to illness and the bio
 medical system. In Australia as in Canada, there is a high
 rate of diabetes among indigenous peoples. Dussart, who
 works with the Warlpiri in Australia's Central Desert,
 analyzes how people with diabetes are incessantly torn
 between their biomedical responsibilities as advised by
 their medical practitioners, namely regularly taking med?
 ication and limiting travel, and their social and cosmo
 logical responsibilities toward their kin, land and ritual
 activities. As we saw with the Mardu, the Warlpiri must
 travel regularly in often difficult conditions to fulfil these

 responsibilities. As Dussart has observed, diabetics, in
 spite of their physical suffering, more often than not
 choose to "look after" their social relations rather than

 "look after" their physical well-being. This attitude evokes
 the discrepancy between the sovereign and individualis?
 tic self and the relational self for whom social relations

 with kin, land or ancestors make up the person (Poirier
 2008). Taking care of these relations contributes not only
 to the person's well-being but also to his or her raison
 d'etre. This is what the Warlpiri people mean when they
 say that "it is hard to be sick now." It is not so much
 because of the physical suffering arising from the illness,
 but rather because of the difficulties that diabetics have

 maintaining and "nourishing" the social relations and rit?
 ual obligations on which Warlpiri identity and being are
 founded.

 Jerome evokes the pan-Amerindian social healing
 movement, taking as an example the Atikamekw, an
 Algonquian group from central-northern Quebec. This
 movement has expanded in Canada's Native communi?
 ties over the last 30 years in response to both the indi?
 vidual and collective suffering that has followed from
 colonization, dispossession and assimilation policies. At
 the community level, this healing movement is being
 expressed through a renewal in traditional ritual prac?
 tices that were dropped in the conversion to Catholi?
 cism and that are now being re-appropriated and re?
 interpreted. Jerome focuses his attention on three ritual
 practices: the first steps ceremony, the sweat lodge and
 the powwow. He shows how each one of these practices
 contributes, in the context of sedentary communities,
 to restoring social ties and re-imagining traditional
 forms of sociality and solidarity. Jerome also takes us
 to another area that is somewhat neglected by anthro?
 pologists, that of the laughter, mockery and humour that
 occurs not only in daily events and social relations, but
 also in ritual contexts and practices. Games, laughter

 and festivities thus appear as the "relational principles"
 of ritual. They also sometimes guarantee their effec?
 tiveness. The Atikamekw, he writes, master the art of
 laughing with and about someone. The art of laughter is
 an integral part of the art of living for the Atikamekw,
 a fact which could apply to several other Amerindian
 and Aboriginal peoples.

 The ethnographic analyses and inquiries that the
 authors in this issue have provided allow us to better
 appreciate how and why indigenous peoples resist their
 expected "ontological transformation," and in ways that
 differ according to place, colonial trajectories and socially
 and culturally specific configurations. The fact that indige?

 nous peoples rarely respond to state policies in an
 expected manner, that they continue to employ affirma?
 tion, resistance, and engagement practices and strategies
 by taking often unforeseen and innovative paths, and that

 they renew their difference without losing it (Austin-Broos
 2003) should also stimulate our anthropological imagina?
 tions and allow us to re-imagine and even de-colonize our
 own conceptual and methodological paradigms.

 Sylvie Poirier, Departement d'anthropologie, Pavilion Charles
 De K?ninck, 1030, avenue des Sciences-Humaines, Universite
 Laval, Quebec, Quebec GlV 0A6, Canada. E-mail: Sylvie
 .poirier@ant.ulaval. ca.
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 Legal Victories for the Dene Tha?: Their Significance
 for Aboriginal Rights in Canada

 Jean-Guy A. Goulet Saint Paul University

 Abstract: In 2008, the Federal Court of Appeal upheld the 2006
 Federal Court ruling that the federal government had failed in
 its fiduciary duty to consult with the Dene Tha of northwest?
 ern Alberta concerning the Mackenzie Valley Pipeline. The
 analysis of these significant legal victories for recognition of
 Aboriginal and treaty rights in Canada underlines the religious
 underpinnings of the Crown's understanding of Aboriginal
 rights, and identifies the competing interests that repeatedly
 take governments, industry and Aboriginal peoples before the
 courts.

 Keywords: Aboriginal rights, Crown, Fiduciary Duty, Macken?
 zie Valley Gas Project, Dene Tha, Alberta

 Resume: En 2008 la Cour federale d'appel enterinait le juge
 ment rendu en 2006 par la Cour federale selon lequel le gou
 vernement federal avait manque ? son devoir fiduciaire de
 consulter les Denes Tha du nord-ouest albertain dans le cadre
 du projet du pipeline du Mackenzie. Eanalyse de ces victoires
 legales significatives pour Pavenir des droits autochtones au
 Canada souligne la dimension religieuse des enonces politiques
 de la Couronne et met en lumiere les interets difficilement conci

 liables qui opposent les gouvernements, les milieux d'affaire et
 les peuples autochtones devant les tribunaux.

 Mots-cles: Droits aborigenes, Couronne, obligation fiduciaire,
 Projet gazier de la vallee du Mackenzie, Dene Tha, Alberta

 Introduction
 i i T% /T ay your deliberations be guided by Divine Prov

 .lVAidence, may your wisdom and patriotism enlarge
 the prosperity of the country and promote in every way
 the well-being of its people" (Canada 2007a:19). The reli?
 gious dimension of Canada's ambitions is obvious in this
 concluding sentence of the October 2007 Speech from the
 Throne. Such a speech is read by the Crown's represen?
 tative, the Governor General of Canada, at the beginning
 of each legislative session of the Canadian parliament
 when the government of the day outlines its legislative
 agenda.1 Every Speech from the Throne is read to the
 elected members of Parliament and to the members of

 the Senate appointed by the Prime Minister of Canada. It
 is they who, in the name of her Majesty, decide on the
 laws of the land. They claim to be doing so in the interest
 of all subjects. Aboriginal Peoples2 disagree. As Deh Cho
 First Nations interim Grand Chief Gerald Antoine said

 in Ottawa in April 2008, "when you say our future must
 fit into your system, we think that system is unjust" (Deh
 Cho First Nation 2008). The unavoidable question must
 then be asked: is justice and constructive co-existence
 between the settler state and Aboriginal Peoples possi?
 ble in Canada today?

 The answer to this crucial question depends in part on
 the Crown. It is a prominent Canadian political and reli?
 gious actor in whose name laws are promulgated and
 judgements of the courts are made. The law regulating
 the production and distribution of the dollar coin was
 promulgated in the name of "Elizabeth the Second, by the
 Grace of God of the United Kingdom, Canada and Her
 other Realms and Territories QUEEN, Head of the Com?
 monwealth, Defender of the Faith" (Leblanc 1996:1,
 emphasis added). "God Save The Queen," widely known
 as the Royal Anthem is "played in the presence of mem?
 bers of the Royal Family or as part of the salute accorded
 to the Governor General and the lieutenant governors"
 (Canada 2007b:l). The Anthem not only mentions God six
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 times, it also equates God's enemies with the Queen's.
 These religious themes go back to the 16th century when
 nascent English nationalism was "sanctioned by religion"
 and a reformed religion took "perceptible nationalistic
 overtones." The British then saw "England as God's Pecu?
 liar People, and the Token of His Love." This religious
 stance gave a distinct and unique nation a sense that its
 prosperity and power were due to "divine intervention"
 (Greenfield 1992:60, 62).

 The evolution of the government's relationship to the
 original inhabitants of the land depends also in part on
 the outcome of the long-standing pursuit of justice against

 unjust laws undertaken by Aboriginal Peoples since the
 arrival of Europeans in their midst. The historical, ethno?
 graphic and court records show that Aboriginal Peoples
 and the Crown disagree on the meaning and implications
 of the treaties they have entered into. Disagreements
 have given the Supreme Court of Canada a prominent
 role in defining Aboriginal and treaty rights. There is now
 general agreement that the 1982 constitutional protec?
 tion of Aboriginal rights "represents the culmination of a
 long and difficult struggle in both the political forum and
 the courts for the constitutional recognition of [Aborig?
 inal rights," a struggle led by "strong representations of
 native associations and other groups concerned with the
 welfare of Canada's [A]boriginal peoples" (R. v. Sparrow
 1990:32). Over the past 25 years, Aboriginal peoples have
 argued successfully in numerous cases brought before
 the Supreme Court of Canada that laws enacted by the
 Parliament of Canada failed to respect their rights and
 interests.3 This paper shows that such recognition on the
 part of the Supreme Court has yet to radically change the
 view taken by federal, provincial and territorial govern?
 ments on Aboriginal rights.

 Specifically, this article examines the events that led
 the Dene Tha to seek a court order in 2005 that would

 oblige the federal government to consult with them "about
 the MGP [Mackenzie Gas Pipeline], including the design
 of the environmental assessment process, the terms of
 Reference for the environment assessment, the treatment

 of the Connecting Facilities, and the program of financial
 and/or technical support to assist the Dene Tha' in par?
 ticipating in the process" {Dene Tha' First Nation v.
 Canada (Minister of Environment) 2006:122, henceforth
 Federal Court 2006).4 The government maintained that
 the Dene Tha did not have a right to intervene in the MGP
 project because it pertained to the Northwest Territories
 and that limited consultation with them reflected the fact

 that the MGP would connect with an Alberta pipeline
 south close to Dene Tha reserves. In November 2006, the

 Federal Court of Canada rejected the government's view

 on what constitutes proper consultation of the Dene Tha
 and declared that "the duty to consult cannot be fulfilled
 by giving the Dene Tha' 24 hours to respond to a process
 created over a period of months" (Federal Court 2006:116).
 The presiding judge ruled that "The location of the Dene
 Tha's affected territory (south of 60) also is irrelevant to
 justification for exclusion because the scope of the JRP
 [Joint Review Panel] includes the Connecting Facilities
 [located in Alberta] as part of its consideration of the

 whole MGP" (Federal Court 2006:74). As discussed below,
 the federal government immediately appealed the deci?
 sion, suggesting that Judge Phelan was in error.

 The federal government's position is also the one
 taken by Alberta in recent court cases. It argued that
 treaties signed by the Crown before the Province was cre?
 ated in 1905 allow it to take land necessary for settlement
 or economic activity without consulting Aboriginal peo?
 ples (more on this issue of treaty interpretation below). In
 R. v. Cardinal, the Alberta Provincial Court agreed, rul?
 ing that "the duty to consult was fulfilled by negotiation
 of the treaty itself, and the subsequent survey of reserves,

 and the fulfilment of the treaty land entitlement require?
 ment in the treaty" (Rath and Rana 2003:29). This judg?
 ment ran counter to the one rendered three years earlier
 by the same court in R. v. Breaker (2000). The case
 involved the right of an Aboriginal person, Mr. Breaker,
 to hunt in a provincial wildlife sanctuary. Judge Cioni then
 rejected the provincial position: "I find the Crown's argu?
 ment to depend on 'bootstrap logic,' i.e., there are no rights
 to be breached because of the very effect of the Crown's

 action, and to ignore the jurisprudence of Sparrow and
 Badger et seq" (Rath and Rana 2003:28).5 Undeterred, in
 R. v. Cardinal the Province was still maintaining that
 treaties had abolished Aboriginal rights in Alberta.

 If governments and courts can act in this way today,
 how much more could they act in the past contrary to
 what the Supreme Court now recognizes as Aboriginal
 treaty and constitutional rights? Is justice ever done? Can
 it be done? Some argue that the courts are politicized and
 that "lurking behind the camouflage of justice is a game
 of redistributive politics that is just as dirty, narrow, and
 self-interested as the game played in the legislative arena"
 (James et al. 2002:4). Others object that by "reinterpret?
 ing treaties in the light of extrinsic evidence, including
 both historic documents and oral traditions," the courts
 are "rewriting treaties without the consent of both parties"
 (Flanagan 2002:135). In effect, more and more, litigation
 rather than political agreement becomes the context in
 which "the meaning of indigenous difference is produced"
 (Hamilton 2008:5). In this process, for better or worse,
 culture has entered the vocabulary of Aboriginal peoples,
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 politicians, commissions and the courts when trying to
 conceptualize their respective rights and obligations and
 so define their relationships.6

 To analyze these competing views on Aboriginal
 rights, I proceed in four steps. First, I argue that dis?
 agreements in the field of Aboriginal rights reflect dif?
 ferences at the level of culture or social imagination. Sec?
 ond, I show that to understand these disagreements we
 must go back in time to the 1763 Royal Proclamation and
 discuss the Crown's unilateral definition of its relation?

 ships to Aboriginal Peoples. Third I document how, over
 the past century, Dene Tha resistance to policies that
 denied their ancestral rights frustrated government
 attempts to control their activities in their homeland.
 Fourth, I review the events that triggered the Dene Tha
 court challenge to the MGP and analyze the rulings in
 their favour to show that despite these legal victories, the
 federal government and the Dene Tha still disagree on
 the nature and extent of their respective rights.

 Culture and the Collective Imagination
 To understand disputes around Aboriginal rights obvious
 throughout Canada's history, I find useful the concept of
 culture as consisting of "the socially available 'systems of
 social significance'?beliefs, rites, meaningful objects?in
 terms of which subjective life is ordered and outward
 behaviour is guided" (Geertz 1973b:95). The focus here is
 on the relationship between ideas, subjectivity and action
 in public. "Contracting your eyelids on purpose when there

 exists a public code in which so doing counts as a conspir
 ational signal is winking" (Geertz 1973a:12). Absent this
 code, the contracting of the eyelid is a meaningless twitch.

 In Canada, royal assent is required for legislation to
 become law, an assent signified by a nod of the head from
 the Governor General or her deputy: "It is this gesture
 that constitutes Royal Assent, and it is at this time that
 the bill comes into force as law" (Canada 1989). Absent
 this political code, the nod has no legal significance.

 This understanding of culture is akin to that of social
 imagination defined "not according to the common usage
 of the term (the fictional or the illusory) but as a system
 of social representations that give meaning to natural and
 social phenomena" (Beaucage 2007:96, author's transla?
 tion). Any social order is sustained in the world through
 images of how things ought to be. Numerous social
 processes, creation, competition, cooperation, cooption,
 et cetera, come into play, for if an idea "loses its grip on
 the minds of a sufficient majority, or of a minority with

 sufficient power to impose it on others, it cannot be sus?
 tained and is bound to vanish from the outside world as

 well" (Greenfeld 1992:18).

 This view of culture is often criticized. For many, "the

 assumption that there are two separate levels?the cul?
 tural, on the one side (consisting of symbols) and the social
 and psychological, on the other?which interact" is highly
 problematic for it moves us away from "a notion of sym?
 bols that are intrinsic to signifying and organizing prac?
 tices" (Asad 1993:32). In other words, if actions are of
 interest only because of "their symbolic content, not their

 mundane consequence," Geertz is "an extreme idealist" for
 whom "culture is the essential element in the definition of

 human nature, and the dominant force in history" (Kuper
 2000:92,120). Such charges are unwarranted. Caton, for
 instance, reminds us that following Geertz, "behaviour

 must be attended to, and with some exactness, because
 it is through the flow of behaviour?or more precisely,
 social action?that cultural forms find articulation," forms

 that "draw their meaning from the role they play
 (Wittgenstein would say their 'use') in an ongoing pattern
 of life, not from any intrinsic relationship they bear to one
 another" (Caton 2006:39). To Caton's observations I may
 add that critics forget that Geertz called upon anthropol?
 ogists to "write a social history of the imagination" (1973b:
 96). Interpretive codes not only change over time, at any
 given time actors may argue for different rules of inter?

 pretation. In a history of any collective imagination cul?
 tures "are not given, nor are they necessarily primary,"
 they "are above all 'constructed'" as individuals and groups
 seek to establish boundaries between themselves (Schouls

 2003:85). An interpretive approach to culture is therefore
 compatible with a view of culture as socially constructed
 or historically constituted, an evolving phenomenon "con?

 stantly remade through social encounters, ethical delib?
 erations, political processes and writing" (Biehl et al.
 2007:7).

 Gerard Bouchard similarly sees culture as collective
 imagination, "the product of the totality of symbolic steps
 by which a society gives itself points of reference to anchor
 itself in space and time, to make possible communication
 between its members and to situate itself in relationship
 to other societies" (Bouchard 2001:14, author's transla?
 tion) A collective imagination calls to political action and
 generates a "national culture ... that offers itself as the
 official symbolic framework of the collectivity as a whole"
 (G. Bouchard 2001:29, my translation). The Speech from
 the Throne, the stance of governments and the court rul?

 ings discussed above are all part of an evolving national
 culture in which different actors compete to constitute
 the social order in a given way and to define the language
 in which it will be affirmed.

 Let us consider, for instance, the over-representation
 of Aboriginal peoples in Canadian prisons. According to
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 the Royal Commission on Aboriginal Peoples (RCAP),
 this fact is due to a failure of the criminal justice system
 and "the principal reason for this crushing failure is the
 fundamentally different world views of Aboriginal and
 non-Aboriginal people with respect to such elemental
 issues as the substantive content of justice and the process

 of achieving justice" (Hamilton 2008:30). For some, fram?
 ing the issue of justice in terms of a cultural divide "under?

 mines any explicit discussion of race and of how racism
 structures Canadian society, undercutting any analysis
 of indigenous peoples generally, and indigenous women
 in particular, as a racialized group" (Hamilton 2008:92).
 For others, framing the issue of justice as the RCAP does
 in terms of culture or worldview opens the door to official

 recognition that "the creation of legal meaning?jurisge
 nesis?always take place through an essentially cultural
 medium" (Borrows 1996:632).

 Following White, Borrows (Anishinabe/Chipewa) sees
 the creation of law as flowing from u<a culture of argu?
 ment' that 'provide[s] a place and a set of institutions and
 methods where this conversational process can go on, as
 well as a second conversation by which the first is criticized

 and judged'" (Borrows 2005:192). Legal systems thus
 evolve through living cultures. "Each Aboriginal Nation
 has its own particular stories which categorize its legal
 relationships to different orders of Creation" (Borrows
 1996:661,632) J Napoleon (2007:3) of Cree, Saulteux and
 Dunne'za ancestry, and adopted member of the Gitanyow
 (Gitksan) House of Luuxhon, Ganeda (Frog) clan, simi?
 larly argues that "since our legal orders and law are
 entirely created within our cultures, it is difficult to see and
 understand law in other cultures." She adds that since

 "law is culturally bound, it is only law within the culture
 that created it. Gitksan law is not law to Cree peoples,
 and vice versa" (Napoleon 2007:3-4). In the same way, one
 may add, Canadian law is not law in the U.S. or in Mex?
 ico, which has not prevented them to enter a free trade
 agreement that does not diminish their sovereignty and
 ability to create laws each within their own cultural tra?
 dition. Is the same possible for First Nations within
 Canada? The Supreme Court suggests it is when it writes
 that "the challenge of defining [AJboriginal rights stems
 from the fact that they are rights peculiar to the meeting

 of two vastly dissimilar legal cultures" (R u Van derPeet
 1996). The Court must then decide "which legal culture is
 to provide the vantage point from which rights are to be
 defined" or "incorporate both legal perspectives" which is
 the "morally and politically defensible conception of
 [A]boriginal rights" (R u Van der Peet 1996:507). How
 this is to be done remains to be seen.

 Colliding Collective Imaginations

 History shows that in the past quite different views of
 what was morally and politically defensible prevailed. The
 religiously legitimated British national culture alluded to
 above invested the King of England with the power to
 abrogate the laws of infidels (i.e., Aboriginal Peoples) "for
 that they be not only against Christianity, but against the
 law of God and of nature" (Asch 2002:25). Views such as
 these arose at a time when "an ideology proclaiming Euro?
 pean superiority over all other people of the earth was
 taking hold" (RCAP 1996:12). In 1698, for instance, when
 writing about America, Locke maintained that "the Indi?
 ans' have property in the fruit and nuts they gather, the
 wild corn they pick, the fish they catch and the deer they
 hunt, but not in the land on which they hunt" for they are

 in a "state of nature," not of civilization (Tully 1995:72). In
 Canada, this ideology discredited the notion of Indian
 ownership since, in the words of Stephen Leacock, they
 "were too few to count" and "their use of resources of the

 continent was scarcely more than that by crows and
 wolves, their development of it nothing" (Smith 2005:87).8
 Accordingly, "Canadian law has often been applied on the
 assumption that First Nation cultures were inferior to
 European laws and culture" (Borrows 1996:633), thereby
 legitimating their dispossession (Williams 1989).

 British law also developed the notion that the title to
 the lands occupied by native North American Indians
 rested with the Crown, a notion vigorously opposed by
 Indian nations of the time and of today (Borrows 1997).
 In the 1763 Royal Proclamation, the King, not the British
 Parliament, sought to rein in the expansionary views of
 colonists thriving far away from his eyes. He required
 "that no private Person do presume to make any pur?
 chase from the said Indians of any Lands reserved to the
 said Indians ... but that if at any time any of the said
 Indians should be inclined to dispose of the said Lands,
 the same shall be Purchased only for Us, in our Name"
 (Delgamuukw v. British Columbia 1997:203). In 1990,
 following a reference to the Royal Proclamation of 1763
 respecting the right of native populations "to occupy their

 traditional lands," the Supreme Court had noted that
 "there was from the outset never any doubt that sover?
 eignty and legislative power, and indeed the underlying
 title to such lands vested in the Crown" (R. v. Sparrow
 1990:30). Hence "the treatment of '[AJboriginal title' as
 a compensable right can be traced back to the Royal
 Proclamation, 1763" (Delgamuukw v. British Columbia
 1997:203).

 According to this Proclamation, colonial governments,
 religious groups, entrepreneurs, et cetera, cannot extend
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 their land holding by purchasing lands from Aboriginal
 Peoples who live on them. The King seeks less to protect
 Indians than to restrain the ambitions of his British sub?

 jects?nascent political foes and rebels?colonizing the
 eastern shores of North America. In 1748, at the age of 16,

 George Washington (1732-99) was working as a surveyor
 "for the Fairfax family, the largest landowners in Vir?
 ginia." Throughout his life Washington went on to survey
 "80,000 acres of land in more than 200 professional sur?
 veys" and became "an active land speculator" (Graham
 1999:1). He purchased 70,000 acres of land in six present
 day states and fought "over bounty lands promised to the
 veterans of the Virginia Regiment who fought with him in
 the French and Indian War" before the Revolutionary

 War (1775-83) (Graham 1999:2, 3).9 After independence
 the alienation of Indians from their land proceeded rela?
 tively swiftly through military campaigns and other
 means. The American Declaration of Independence is an
 exemplary case in which the language proclaiming the
 birth of a nation simultaneously takes possession of the
 territory it claims from Britain and Aboriginal Peoples,
 "consecrating the existential reality of the United States
 of America in an action in which the world as language
 and the world-world are one and the same" (Giroux
 2004:293, author's translation).

 While this is not the place to compare and contrast
 American and Canadian policy toward Aboriginal popu?
 lations it should be noted that "from the 17th Century to
 the 20th Century more than 400 treaties were signed
 between the British Crown and Aboriginal Peoples. Many
 of these treaties were meant to establish military or com?
 mercial alliances, or to simply accommodate each other
 at a particular place at a particular moment in time"
 (Dussault and Erasmus 1994:12, author's translation).
 This was the case with the 1764 Niagara Treaty signed
 between the British Crown and approximately 2,000
 chiefs representing over 24 Nations gathered at Nia?
 gara. At that assembly, the 1763 Royal Proclamation was
 read to the Indians "and a promise of peace was given by
 Aboriginal representatives and a state of mutual non?
 interference established" (Borrows 1997:163). Read
 jointly, the 1763 Royal Proclamation, the 1764 Niagara
 Treaty, the wampum belt supporting oral tradition, and
 the reports of British officials who met with the Indians,
 all led to one conclusion, that the First Nations convened
 in 1764 received assurances that they would continue
 governing themselves in their territory. It follows that
 "colonial interpretations of the Royal Proclamation
 should be recognized for what they are?a discourse that
 dispossesses First Nations of their rights" (Borrows
 1997:171-172).

 Following the 1867 British North America Act, how?
 ever, the colonial view of the Crown's prerogative guided
 the government. Treaties became the means to imple?
 ment an immigration policy designed to enable hundreds
 of thousands of Europeans to establish themselves on
 "Indian" lands. Canada thus acquired an area equivalent
 to five times the size of France (543,915 square kilome?
 tres) or more than eleven times the size of the United
 Kingdom (244,101 square kilometres).The purpose then
 as today, as stated in the 2007 Speech from the Throne,
 was to "enlarge the prosperity of the country" and "pro?
 mote ... the well being of its people" (Canada 2007a:19).

 It is always in the name of the Crown that Treaty Com?

 missioners appointed by the federal government tell Indi?
 ans they must give up their territory in favour of Canada.
 The treaties stipulate that "the said Indians DO HEREBY
 CEDE, RELEASE, SURRENDER AND YIELD UP to
 the Government of the Dominion of Canada, for Her
 Majesty the Queen and Her successors forever, all their
 rights, titles and privileges whatsoever, to the lands
 included within the following limits" (Indian and North?
 ern Affairs Canada 2007a). When confronted with this
 evidence, Chief Frangois Paulette of the Treaty 8 Tribal
 Council (Yellowknife, Northwest Territories) retorts: "In
 my language, there is no word for 'surrender.' There is
 no word. I cannot describe 'surrender' to you in my lan?
 guage, so how do you expect my people to [have] put their
 X on 'surrender'?" (RCAP 1996:10). In the same vein,
 asserting her people's inalienable right to their homeland,
 Julienne Andre from Arctic Red River maintains that

 "This land is ours. I was born in it and God gave it to us.

 We didn't buy it. Why they want to buy it from us?" (Scott

 2008:42). The religious dimension in her statement is often
 found in affirmations of Aboriginal identity and rights
 (Goulet 2008, In press).

 To this day descendants of the chiefs who signed these
 treaties remind us that the Commissioners "negotiating
 treaties on behalf of the Crown often used a symbolic lan?
 guage that alluded to their perennial character: 'as long
 as the sun will rise, that the grass will grow and that the
 river will flow'" (Dussault and Erasmus 1994:12, author's
 translation). Treaty 8 is quite explicit in this matter: "Her
 Majesty also agrees that next year and annually after?
 wards for ever, She will cause to be paid to the said Indi?
 ans in cash ... to each Chief twenty-five dollars, each
 Headman ... fifteen dollars, and to every other Indian of
 whatever age, five dollars" (INAC 2007a). Government
 officials call that day the "Treaty Day." Dene Tha refer
 to it as "the day on which people are given money."10 Con?

 cerning this practice which I witnessed six times between
 1980 and 1985, Dene Tha Elder Jean-Marie Talley, told
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 me, "this money was not to sell anything but to make us
 brothers and sisters. That is what my father, who saw
 them give money, used to say. It [the treaty] will not be a

 lie for God as long as night follows night, and as long as
 the sun lasts, and as long as the water flows." In other
 words, for the Dene Tha the Treaty established a kinship?
 like alliance with the government. Concerning Treaty 11
 a Dhe Cho Elder in Wrigley similarly noted that "we are
 here to help each other and to live like brothers and sis?
 ters, one relation. This is a peace treaty" (Asch 2002:32).
 If the Dene Tha are hosts to foreigners they do so after
 the Crown promised them that they could continue living
 as they had done before in their traditional homeland.
 Briefly, in the minds of the Dene Tha Treaty 8 did not
 extinguish their ancestral rights. These are still alive and
 worth fighting for (INAC 1985).

 Making treaties through interpreters, between par?
 ties whose most basic assumptions about land, autonomy,
 respect, were so different, is inherently ambiguous.11 Each

 party left the negotiations thinking they had achieved their

 respective goals, the Crown in extinguishing the ill-defined
 rights of Indians in exchange for defined rights to educa?
 tion, health care, freedom to hunt, et cetera, the Indian in

 having established a peace treaty intended to establish a
 pattern of co-existence allowing them to pursue their activ?
 ities in their homeland. The dismay of the Dene when con?
 fronted with government actions stem from their funda?

 mentally different understanding of the Treaty.

 Dene Tha Resistance to Government Policies
 If, "in the history of colonial invasion ... maps are instru?

 ments of conquest" (Said 1996:xxix), they also indicate
 where conflicts are likely to occur. Conflicts between the
 Dene Tha and outside parties?government, government
 agencies and industry?arise in part because foreign polit?
 ical boundaries cross their homeland and new jurisdic?
 tions are created without consultation and due consider?

 ation of their ancestral rights and treaty rights.
 After the Dene Tha signed Treaty 8 in 1900, they con?

 tinued to move freely in their homeland. In 1905, the cen?
 tral government created the province of Alberta and
 appointed an Albertan, Frank Oliver, as Minister of Inte?
 rior and Superintendent General of Indian Affairs
 (Fumoleau 1994:142). New political and legislative enti?
 ties entered the lives of the Dene Tha without their con?

 sent. In Edmonton, the capital of the newly established
 province, politicians pursued their interests in the north?
 ern parts of "their" territory. Immigration of settlers, fol?

 lowed by the construction of rail transportation, soon
 made possible the transfer of resources and crops from the
 north to the south.12

 In 1906, cognizant of these developments, the federal
 government amended the Indian Act "to ensure that
 games laws in the prairie provinces and in the NWT
 [Northwest Territories] would not apply to [A]boriginal
 people without the consent of the Superintendent Gen?
 eral of Indian Affairs" (Bouchard 2006:13). Provincial
 game laws might still apply to Indians without their con?
 sent, as long as the federal government looking after the
 interests of its wards consented. More followed. "In 1930,

 without consulting Aboriginal Peoples, Canada trans?
 ferred ownership and administrative control of Crown
 lands and natural resources to the province of Alberta
 under the Natural Resources Transfer Agreement
 (NRTA)" (Ross 2001:4). The federal government assumed
 that the province would allow for Aboriginal subsistence
 activities on Crown lands.

 Provincial authorities were determined, however, to
 regulate hunting and trapping within their jurisdiction.
 As of 1939, the government of Alberta forbade all resi?
 dents, Aboriginals or not, to hunt and trap without a
 provincial license. Everyone then became liable to pros?
 ecution for hunting or trapping on a trapline other than
 one's own. The Dene Tha obtained licences for individual

 traplines but did not change their behaviour. A govern?
 ment official reported: "The whole body of trappers fol?
 lowed age-old inclinations, simply followed the game and
 fur and could not or would not confine their operations to
 individual areas" (Bouchard 2006:16).13 The Dene Tha

 were exercising their best judgment: "Our people lived
 and travelled all over Dene Tha traditional lands follow?

 ing the animals and hunting them in their best habitats ...

 My grandparents went wherever animals moved. Their
 life was based around where and when the animals moved

 and could be found" (J.-B. Talley N.d.:20). "I would travel
 through my line but would go further into BC and the
 NWT ... Even though we [the Dene Tha] had a trapline,
 we went out on the land wherever we wanted," says
 another Dene Tha (Didzena N.d.:2).

 This practice offended government authorities. In
 1950, to emphasize their authority over their respective
 territories, the provinces of Alberta and British Columbia
 blazed the border between the two provinces. In 1951, the
 border between Alberta and the NWT was bulldozed.

 Despite clearly drawn borders, the Dene Tha carried on
 with their activities throughout their homeland. As shown
 by Brody (1981) for Dunne-za, whose territory in British
 Columbia is adjacent to that of the Dene Tha, it is through
 their movements that hunters and trappers politicized
 their identity and asserted their rights over a given geo?
 graphical area. In other words, "the national territories of
 [A]boriginal hunters are continuously invented, reaffirmed
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 not only through speech but through journeys over the
 land" (Desgent and Lanoue 2005:11, author's translation).
 Governments may blaze boundaries as they wish; doing
 so does not take away Dene Tha rights, including that of
 self-government and of moving unimpeded in their home?

 land as agreed to at the time of Treaty 8. As Chief Ahanas
 say reminded the MGP JRP, "as Dene people, we did not
 create those NWT boundaries, BC-Alberta boundary, that
 kind of stuff... We have Dene people all around us ... As
 a people, we all share lands" (Joint Review Panel (JRP)
 2006:3853).

 In her study of Dene Tha youth's attachment to their
 community and homeland, Spyce emphasized that "place
 is more than a location; it involves human experiences,
 emotions, and meanings attached to the lived environ?
 ment" (Spyce 2009:51). In this sense, Dene Tha territory
 is more than a geographical space. As place, it is the focus
 of collective attachment and identity, the context "within
 which interpersonal, community, and cultural relation?
 ships occur" (Spyce 2009:58). The issue is how to maintain
 the historical relationship to the land and community in
 the face of so many interventions by outside interests. In
 1995, to improve relationships with government and indus?

 try, the Dene Tha agreed to participate in a Traditional
 Land Use and Occupancy Study (TLUOS).14 The study
 revealed two important differences in the perspective of
 the parties involved.

 First, "land" and "occupied land" had different mean?
 ings for the Dene Tha and for the government and indus?
 try. A Dene Tha interviewed said, "we did this study to
 show our land. Drilling on the water, that too is our land.

 To the people the water is part of the land we need to
 show that?under the Land and Water Act it is not so"

 (Horvath et al. 2001:17). The government takes the view
 that once it grants land around Dene Tha reservations to
 industry, "these lands are 'occupied' and are no longer
 accessible to the Dene Tha' for traditional use" (Horvath
 et al. 2001:22). In the eyes of the Dene Tha these lands
 continue to be theirs even when others have access to
 them.

 Second, for reasons of their own, the Dene Tha with?
 held from investigators locations associated with tradi?
 tional healing practices, particularly the areas where they
 collect plants with healing properties. As a Dene Tha
 stated, "not everyone should know about them [medicine,

 or powers]" and "any person cannot just pick ground med?

 icine. It is dangerous if one does not know how to use it"
 (Dene Tha Nation 1997:38).1s

 Dene Tha are also cognizant and appreciative of the
 sites of ceremonies held over time across their homeland,

 sites that are strong identity markers.16 All agree that

 the area in which they hunt, trap, fish and gather plants
 "is Dene Tha' territory" which needs protection for the

 well-being of Dene Tha today and tomorrow (Horvath et
 al. 2001:18). As a result of the study, community pride and

 awareness of the importance of traditional sites and knowl?

 edge increased (Horwath et al. 2001:36).17
 "While issues of the ownership and territory seemed

 to be at the forefront of community members' minds, the

 TLUOS has not had the desired impact in terms of outside
 recognition of these issues" (Horvath et al. 2001:17). The
 provincial government allocates sub-surface rights to
 industry without consulting Aboriginal peoples. When
 Treaty 8 signatories in northern Alberta complained about
 the devastating impact of the "Cheviot Coal Project
 approved in neighbouring Treaty 6 territory," the Alberta
 government "argued that neither treaty rights nor a duty
 to consult exist at all when it exercises its authority under

 the NRTA [Natural Resources Transfer Agreement] to
 take up lands for mining" (Szatylo 2002:223). Companies
 therefore come to the Dene Tha with permits issued by the

 Alberta Department of Energy giving them rights "to
 drill for and recover oil and gas in a specific area" (Ross
 2001:5). Since "industry's communication with the Dene
 Tha' comes late in the process of resource development
 making process," it tends to "revolve around mitigating
 impacts and considering the concerns of the Dene Tha'"
 (Horvath et al. 2001:28).

 In this respect, the Alberta government falls short of

 its obligation to protect the rights of Aboriginal peoples.
 In other words, "despite the statement, in the Aboriginal
 Policy Framework (Alberta 2000), that government will
 meet its constitutional obligations to Aboriginal people in
 the context of land and resource developments and hon?
 our their treaty rights, it has yet to develop the neces?
 sary tools to implement this commitment" (Ross 2001:6).
 According to Chief Ahnassay, "the time has come for
 Alberta to scrap their unconstitutional Consultation
 Guidelines and to sit down with the Dene Tha and other

 First Nations in Alberta to negotiate a mutually satis?
 factory consultation process" (Dene Tha' First Nation
 2008:1).

 The Mackenzie Gas Project Yesterday
 and Today
 In 1973, governments and industry proposed to build a
 pipeline from the Mackenzie Delta in the Arctic to Alberta
 in the south across Dene territories, without consulting
 them, much as Quebec was proposing then to invest in

 major hydroelectric developments in the James Bay area
 without consulting with the Cree. In both cases, Aborig?
 inal Peoples asked the Courts to prevent government from

 Anthropologica 52 (2010)  Legal Victories for the Dene Tha? / 21

������������ ������������� 



 proceeding with initiatives that ignored their rights. Judge
 Malouf in Quebec and Judge Morrow in the NWT issued
 injunctions to stop the projects, reminding the respective
 governments of the Crown's fiduciary duty to protect the
 interests of Aboriginal Peoples. Governments were
 instructed to negotiate agreements with Aboriginal Peo?
 ples whose lands and livelihoods would surely be impacted
 by major developments beneficial primarily to urban cen?
 tres in the south.

 In the NWT, through the Berger Inquiry, the federal
 government initiated consultation with all the Dene, Metis
 and Inuit communities along the Mackenzie River. The
 Berger Commission concluded that the projected Macken?
 zie Pipeline ought to be postponed by ten years to allow
 all parties to reach an agreement on the development that
 would eventually take place. The federal government
 accepted this recommendation and the Dene communi?
 ties from the Mackenzie delta down to the Alberta border

 coalesced as one negotiating body presenting itself to the
 world as The Dene Nation (Goulet 2001). At the end of
 lengthy negotiations, the parties arrived at an agreement
 in principle (Dene Nation and the Metis Association of
 the NWT 1982) which the Dene Nation Assembly rejected
 in June 1990.

 The vote against the agreement followed a speech by
 Georges Erasmus, President of the Dene Nation. He
 reminded the Dene that while they were negotiating with
 the federal government to extinguish their rights on large
 tracts of land in return for jobs and monetary compen?
 sation, the Supreme Court was recognizing important
 Aboriginal rights. By accepting the agreement would the
 Dene not relinquish the rights recognized by the highest
 court? This is precisely the view taken by the Supreme
 Court in the same year. Interpreting Section 35(1) of the
 Constitution, the Court concluded that "the word 'exist?
 ing' makes it clear that the rights to which s. 35(1) applies
 are those that were in existence when the Constitution

 Act, 1982 came into effect. This means that extinguished
 rights are not revived by the Constitution Act, 1982" (R. v.

 Sparrow 1990).
 The rejection of the agreement in principle meant the

 end of the Dene Nation as an umbrella negotiation organ?
 ization for Dene communities throughout the NWT. The
 federal government proceeded to negotiate with regional
 groupings, reaching agreements that included an extin?
 guishment clause with the Dinjii Zhuh (Gwich'in) in 1992,
 with the Sahtu (Bearlakers) in 1994 and the Dogribs in
 1999. Immediately south of the Dogribs, the Deh Cho
 First Nation (DCFN) did not settle its claims with the
 federal government. With Chief negotiator George Eras?
 mus, the DCFN are still seeking an agreement that would

 not include an extinguishment clause. Its lands, which
 overlap in part with those of the Dene Tha, comprise 40%
 of the NWT territory through which the MGP would have
 to go before reaching Alberta. Indeed, were it not for the
 existence of the boundary set at the 60th parallel, the
 Dene Tha would most probably be part of the Deh Cho
 First Nations with whom they share "significant familial
 and cultural relationships" (Federal Court 2006:7).18

 In 2001, Yukon and the NWT Aboriginal communi?
 ties were bluntly reminded that corporations looking
 around the world "for competitive tax regimes, competi?
 tive royalty rates, available skilled workers, and govern?
 ments who honour their commitments ... will not be held

 hostage to a multitude of artificial and unnecessary bar?
 riers," such as land claims based on Treaty rights, "that
 do not exist elsewhere" (Morgan 2001). The reference to
 unnecessary barriers underscores the importance of
 mobility of capital and labour for the corporate world. The
 image of the liberal-minded capitalist held hostage by

 Aboriginal peoples claiming their treaty rights calls to
 mind that of a rescuer, a role that the business sector
 expects the government to fill. This is the role taken by the
 Minister of Indian Affairs and Northern Development
 when he declares that "the Deh Cho is the largest bit of
 unfinished business North of 60 in this country" and it is
 an open question as to "whether it will be resolved prior
 to the pipeline" (Baily 2006). In other words, negotiations
 should not impede the multi-billion dollar MGP project

 meant to fuel prosperity in Canada and beyond.
 To this end, while negotiating with the Deh Cho First

 Nations, government officials and business corporations
 established the regulatory framework for the MGP Key
 stakeholders were identified, the principles to guide the
 expert assessment of the pipeline on sensitive environ?
 ments and remote communities were established, and a
 public consultation process was announced (NGPS 2003).
 The stakeholders' first initiative was to create the Aborig?
 inal Pipeline Group (APG). This was done in 2000 following

 meetings in Fort Liard and Fort Simpson of Aboriginal
 politicians and businessmen representing the Inuvialiut,
 the Gwich'in, and the Sahtu. The APG's motto is "Maxi?
 mizing economic benefits through ownership in a North?
 ern pipeline." In June 2001, APG "negotiated a Memo?
 randum of Understanding with the Mackenzie Delta
 Producers?Imperial Oil, ConocoPhillips, Shell and Exxon
 Mobil" whereby it would eventually gain one third own?
 ership of the MGP (APG N.d.). Assuming a 33% owner?
 ship of the project, the APG estimated its share of future
 profits in the order of $100 million per year, a profit to be
 distributed among APG shareholders (APG 2004:2).i9

 With this agreement the Mackenzie Valley Producers
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 Group was formed, including three oil corporations (Impe?
 rial Oil, ConocoPhillips and Shell Canada) and one Abo?
 riginal partner (APG).

 Second, in June 2003, the Mackenzie Valley Produc?
 ers Group, of which APG is a partner, filed with the Min?
 ister of Resources a Preliminary Information Package
 (PIP), a 205-page document describing the scope of the
 project and its implementation timetable (Imperial Oil et
 al. 2003). The filing of the PIP triggered the creation of the
 Northern Gas Project Secretariat in December of the
 same year. This development followed the Interim
 Resource Development Agreement signed by the federal
 government with the Deh Cho First Nation on 17 April
 2003 (Deh Cho First Nations 2003; INAC 2003). Third,
 on 18 August 2004, the Minister of the Environment
 appointed a Joint Review Panel (JRP), "a seven-member,
 independent body that will evaluate the potential impacts
 of the project on the environment and lives of the people
 in the project area" (Northern Gas Project Secretariat
 N.d.). Finally, also in August 2004, the Minister of the
 Environment issued the JRP's Terms of Reference, a 77
 page document outlining the MGP and the scope of the
 assessments to follow (Northern Gas Project Secretariat
 2004).

 The appointment of the JRP and the issuing of its
 Terms of Reference, followed a presentation by Robert
 Reid, President of APG to the Senate Standing Commit?
 tee on Energy, on 8 March 2004. Reid noted that the Deh
 Cho had yet to sign on to the APG Memorandum of
 Understanding which had "the potential to significantly
 delay this important project [the MGP]?a delay that
 could jeopardize both the project itself and the significant

 benefits that APG's ownership in the pipeline would bring
 to NWT Aboriginal Groups" (APG 2004:2). Reid urged
 the government to reach an agreement that would bring
 the Deh Cho Nations within the fold of the MGP The fol?

 lowing month, in response to the difficulty of reaching a
 common ground with the Deh Cho First Nations, the fed?
 eral chief negotiator Tim Christian suggested that if a
 negotiated settlement was not reached, "any decision in
 the future would not be his, but that of the Canadian gov?
 ernment" (Deh Cho First Nation 2008).20

 What might the government do? Reflecting on his
 role in the MGP in 1970, Chretien wrote: "I was in conflict

 with myself: as Minister of Indian Affairs I was on the
 side of the Indians; as Minister of Northern Development
 I was in favour of development" (Chretien 1986:61). Com?
 prehensive land claims negotiated with the Gwitch'in,
 Sahtu and Dogrib extinguished Aboriginal rights and
 opened the way to development. The MGP is again high
 on the national agenda and the Minister of Indian and

 Northern Affairs Canada has "no intentions to either sup?

 port or fund procedures that are dysfunctional, non-con?
 structive, or systematically in opposition to the interest of
 Canada or the interest of the majority of northerners"
 (INAC 2006). In other words, Canada could cease fund?
 ing current negotiations with the Deh Cho First Nation
 and walk away from negotiations. If ministers have to
 take sides, they give primacy to national interests. This,
 maintain Aboriginal Peoples, leads to injustice. As
 poignantly stated by Dene Tha band member, Gloria Sil?
 ver at the MGP JRP hearing in High Level:

 Yes, you're going to sit here and you're going to talk
 and then you're going to say "Well, we talked to you, but
 the Prime Minister of Canada wants it, the President
 of the United States want it, the town of High Level
 wants it, Zama wants it, we want it. The almighty dol?
 lar, that's what we're after. The hell with your way of
 life, your culture, your water, your animals, your chil?

 dren, your grandchildren. We'll go ahead and do our
 thing. It doesn't matter what you say." [Joint Review
 Panel 2006:3832]

 In other words, Canada's expertise at developing natu?
 ral resources and responding to continental energy
 demand has yet to be matched with a capacity to protect
 the land and Aboriginal communities.

 In March 2005, the APG appointed former Alberta
 Premier Peter Lougheed to its board. In the press release
 announcing this appointment, APG President Robert Reid
 said about Lougheed that "his experience in developing oil
 and gas resources in Alberta during his tenure as Pre?
 mier in the 1970s and 1980s, will serve Northerners well

 as they work towards developing the Mackenzie Gas
 Pipeline" (APG 2005). Not mentioned in the press release
 is the key role Lougheed played in the formulation of sec?
 tion 35 of the 1982 Constitution Act. In November 1981,

 Lougheed agreed to section 35 "if the word 'existing' were
 added to the constitutional provision that [A]boriginal and
 treaty rights 'are hereby recognized and affirmed'" (Smith
 2000). Lougheed insisted on this wording "as it was feared
 that without it the section would create new rights that

 were not previously recognized in law" (Smith 2000). As
 seen above, the Crown has repeatedly defended the view
 that rights claimed by Aboriginal peoples do not exist in
 law because they were extinguished by Treaty.

 This stance is the one taken in 2005 by the consor?
 tium of oil companies and the APG. In their Community
 Reports pertaining to the environmental impact of the
 Gas Project in Rainbow Lake and Zama City, two com?
 munities in Dene Tha territory, five categories of owner?
 ship of land were distinguished, none of them Aboriginal:
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 federal Crown lands administered by Indian and North?
 ern Affairs Canada (INAC), Crown lands administered
 by the territorial government, provincial Crown lands,
 municipal lands and private lands (Imperial Oil et al. 2005).
 The report, which recognizes that the MGP may run into
 zoning conflicts at the municipal level, does not mention
 potential conflicts with the Dene Tha.

 "In July 2004 the Dene Tha' were given copies of the
 draft El [Environmental Impact] Terms of Reference (a
 70-page highly technical document) and the draft JRP
 [Joint Review Process] Agreement, and were told that
 the deadline for input on both was the following day" (Fed?
 eral Court 2006:44). The determination of the federal gov?

 ernment to sideline the Dene Tha in the development of
 the MGP led them to appeal to the Federal Court, which
 they did on 18 May 2005. The Dene Tha also filed a motion
 with the JRP asking that the hearings scheduled to be
 held in High Level Alberta in July 2006 be suspended
 until the ruling of the Federal Court. The Chair of the
 JRP denied the motion, writing that "the matters under
 consideration by the Federal Court of Canada ... are
 beyond the jurisdiction of the Panel and are to be resolved
 by the court" (Northern Gas Project Secretariat 2006).

 Following a lengthy trial, on 10 November 2006, Jus?
 tice Phelan of the Federal Court found the federal gov?
 ernment in breach of duty to consult the Dene Tha' with
 respect to the MGP (Foisy 2006a, 2006b). While he noted
 that all parties recognized the existence of the Crown's
 "duty to consult," he ruled that four federal Ministers had

 "breached their duty to consult" and reminded them that
 "the duty to consult cannot be fulfilled by giving the Dene
 Tha' 24 hours to respond to a process created over a period
 of months (indeed years) which involved input from vir?
 tually every affected group except the Dene Tha'" (Fed?
 eral Court 2006:116).

 Justice Phelan noted that in three recent cases, the
 Supreme Court had described the duty to consult as a
 duty more general than the fiduciary one, a duty "aris?
 ing out of the honour of the Crown" (Federal Court
 2006:77). It is worth recalling here that article 35(1) of the

 Constitutional Act, 1982 stipulates that "the existing
 [A]boriginal and treaty rights of the [A]boriginal peoples
 of Canada are hereby recognized and affirmed" (Canada
 1982) and that article 25 of the Canadian Charter of Rights
 asserts that none of its parts "shall be construed so as to
 abrogate or derogate from any [A]boriginal treaty or other

 rights or freedoms that pertain to the [A]boriginal peoples
 of Canada" (Canada 1982). Consistent with this view the
 Supreme Court ruled that "Section 35(1) is to be con?
 strued in a purposive way. A generous, liberal interpre?
 tation is demanded given that the provision is to affirm

 [A]boriginal rights" (R. v. Sparrow 1990). In Mikisew
 Cree First Nation (2005) the Supreme Court affirmed the
 Treaty 8 First Nations right to object to developments
 that might impact negatively on their environment.
 Against the view of the provincial and federal govern?
 ments, "the Court held that any consultation must be
 undertaken with the genuine intention to address First
 Nation concerns," underlining that this "right to consul?
 tation takes priority over the rights of others" (Federal
 Court 2006:103-104).

 In light of these constitutional rights and legal prece?

 dents, Justice Phelan recognized that a remedy was called
 for. He noted, however, that "the difficulty posed by this
 case is that to some extent 'the ship has left the dock.'
 How does one consult with respect to a process which is
 already operating?" (Federal Court 2006:130). The Court
 decided to hold further remedies hearings and the JPR
 was "enjoined from considering any aspect of the MGP
 which affects either the treaty lands of the Dene Tha' or
 the [A]boriginal rights claimed by the Dene Tha'" and
 "from issuing any report of its proceedings to the National
 Energy Board" (Federal Court 2006:133).

 In paragraph 68 of his judgment, Justice Phelan noted
 that the Deh Cho First Nation, while not having a final
 land claim settlement with Canada, had "entered an
 Interim Measures Agreement and an Interim Resource
 Development Agenda that gives the Deh Cho rights in
 respect of its claimed territory" (Federal Court 2006:69).
 Moreover, "as a result of litigation initiated by the Deh
 Cho alleging that Canada had failed to consult with it ade?
 quately regarding the MGP, the Deh Cho received a gen?
 erous agreement," including settlement funds of millions
 of dollars "to prepare for the environmental assessment
 and regulatory review of the MGP," along with "$15 mil?
 lion in economic development funding for this same time
 period to facilitate the identification and implementation
 of economic development opportunities relating to the
 MGP, and $3 million each fiscal year until 2008 for Deh
 Cho process funding" (Federal Court 2006:27).

 On 30 November 2006, 20 days following the judg?
 ment of the Federal Court, Jim Prentice, Minister for
 Indian Affairs and Northern Development, appointed
 "Tim Christian as Chief Consultation Officer for the Dene

 Tha' First Nation" and charged him with the task of
 "negotiating a Settlement Agreement with the DTFN, as
 part of Canada's commitment to fulfilling its obligations
 to consult" (INAC 2007c ). Notwithstanding these nego?
 tiations, on 5 December 2006 "Canada filed a Notice of
 Appeal of the Federal Court decision of November 10th,
 2006, concerning the Dene Tha' First Nation and the
 Mackenzie Gas Project," arguing that it was doing so "in
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 the interest of seeking greater clarity of the law on Abo?
 riginal consultation" (INAC 2007c:l). The appellants, the
 Minister of Environment, Minister of Fisheries and
 Oceans, Minister of Indian and Northern Affairs Canada
 and the Minister of Transport, failed to convince the Fed?

 eral Court of Appeal that Judge Phelan had "imposed on
 the Crown an obligation that is different or more oner?
 ous than is justified by the jurisprudence" and that "in
 assessing whether there had been adequate consultation,
 [Justice Phelan] applied a standard of correctness rather
 than reasonableness" (Canada (Environment) u Imper?
 ial Oil Resources Ventures Ltd. 2008:8,10). In January
 2008, to the great satisfaction of the Dene Tha, the Fed?
 eral Court of Appeal upheld Judge Phelan's 2006 ruling
 and dismissed the government's request.

 In the meantime, on 23 July 2007, the federal gov?
 ernment had signed an agreement with the Dene Tha.
 The agreement is similar to that in place with the Deh
 Cho First Nations. If the MGP is approved, Canada will
 provide $25 million to the Dene Tha First Nation to assess
 the impact of the project on culture and heritage as well
 as "on asserted or existing Treaty or Aboriginal rights"
 (INAC 2007d). The parties also decided to cease litiga?
 tion and agreed to "set out a time-frame for Canada's
 review of a Dene Tha First Nation claim to Aboriginal
 Rights and Title in the Southern Northwest Territories"
 (INAC 2007d).

 What is the significance of the 2007 agreement and
 the Dene Tha 2006 and 2008 legal victories? They reveal
 that the Crown and Aboriginal Peoples still disagree on
 the nature and extent of their rights, not only because
 they pursue different interests, but also because these
 are pursued within distinctive cultural understandings,
 or collective imaginations, defining who they are as peo?
 ple, how they are to relate to land and to each other.
 Briefly, because they do not see the world and each other
 through the same system of significance, they inevitably
 end up in adversarial positions.

 Following the 2007 agreement, the minister of INAC
 was careful to distinguish between Treaty and Aborigi?
 nal rights: "The Dene Tha' First Nation (DTFN) hold
 Treaty 8 rights in this area [northern Alberta], which
 Canada acknowledges. The DTFN also assert Aboriginal
 rights to lands in the southern NWT, which Canada does
 not recognize" (INAC 2007c). Briefly, the minister reaf?
 firms the position of the Crown: Treaty extinguishes Abo?

 riginal rights. Aboriginal peoples who pursue traditional
 activities on Crown land have no title to the land. Not so

 for the Dene Tha for whom Treaty affirms Aboriginal
 rights and extends Dene Tha peaceful cooperation with
 newcomers to their homeland. According to Chief Ahnas

 say, "this Settlement Agreement is a signal that, going
 forward, governments and industry will work with us to
 ensure our Treaty and Aboriginal Rights, and our rights
 as first peoples of this great land, are respected" (INAC
 2007d).

 The Dene Tha and the Deh Cho First Nations are
 currently working on "an accord which would lay out how

 we're going to use our shared territories within the NWT"
 according to Chief Ahanassay. Rather than define the
 issue as one of overlap, they want to refer to "a shared
 area" where they "have a common harvest area and land
 use." The goal is not to assert exclusive rights but to "show
 to industry [and] the government, that we are still Dene
 people, that we work together and we share lands" (JRP
 2006:3852, 3853, 3856). The Deh Cho First Nations and
 the Dene Tha hope that the government will adopt a sim?
 ilar perspective on access to shared land. They do so in the
 knowledge that the Federal Court of Appeal has called
 upon all parties to reach agreement out of court. What
 does the future hold? A final settlement with the Deh Cho

 First Nations and the Dene Tha that extinguishes their
 Aboriginal rights to "enlarge the prosperity of the coun?
 try and promote in every way the well-being of its people"
 (Canada 2007a:19)? A final settlement based on shared
 ownership of a territory on which many nations build a
 sustainable future? The answer to these questions will
 define the national culture for years to come.

 Conclusion
 This article highlights the strategies deployed by the
 Crown to assert its sovereignty and interests over those
 of Aboriginal peoples and describes how the Dene Tha
 have acted over more than a century to protect their col?
 lective rights and interests. The relationship to Aborigi?
 nal peoples was defined unilaterally by the Crown who
 did not question the subjection of others to its policies.
 An ideology of supremacy led governments and Canadi?
 ans to view Aboriginal objections to economic develop?
 ment projects as obstacles to orderly exploitation of the
 nation's resources. Too often, Aboriginal Peoples have
 had to take their case to provincial courts and to appeal
 to the Federal Courts and to the Supreme Court of
 Canada to reverse adversarial lower-court decisions.

 Despite these decisions upholding Aboriginal and treaty
 rights, governments are inclined to interpret these rul?
 ings in the narrowest sense possible. The fight between

 Aboriginal Peoples and the Crown is unending.
 Aboriginal Peoples have also sought recognition of

 their rights at the international level through the UN
 Declaration on the Rights of Aboriginal Peoples signed
 in 2007. It is from the UN that Aboriginal Peoples, in
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 Canada and elsewhere, received recognition of their right
 to exist and develop as enduring, self-governing societies
 in their ancestral homelands. At the time, four Anglo
 Saxon countries, Canada, the U.S., Australia and New
 Zealand, did not sign the Declaration. The deeper roots of
 this resistance to recognition of Aboriginal rights are
 found in a particular system of social significance, or in a
 specific form of social imagination, namely that of a Sov?
 ereign Crown which takes under its tutelage Aboriginal
 peoples, claiming their territory as its own so as to intro?
 duce them to the universal movement toward civilization.

 The failure to radically question this system of social sig?
 nificance formed in a Christian world inevitably leads to
 the repetition of similar conflicts in which Aboriginal Peo?

 ples and settlers are continuously at odds. Justice and
 peaceful co-existence are possible; they are a matter of
 radically re-imagining our joint destinies.

 Jean-Guy A Goulet, Faculty of Human Sciences, Conflict Stud?
 ies, Saint Paul University, 223 Main Street, Ottawa, Ontario,

 KlS lCJp, Canada. E-mail: jggoulet@ustpaul.ca.
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 Notes
 1 Speeches from the Throne typically end with a similar ref?

 erence to Divine Providence assisting Canadian legislators.
 2 Following the Constitutional Law of 1982, Aboriginal Peo?

 ples denote First Nations (formerly known as Indians?
 with or without treaty, status or non-status), Inuit (formerly
 known as Eskimos) and Metis (also known as Half-Breeds).

 3 See for instance, Guerin v. The Queen 1984, R. v. Sparrow
 1990, Delgamuukw v. British Columbia 1997, Mikisew Cree
 First Nation v. Canada 2005.

 4 Dene Tha7 (with an apostrophe) is used by the Dene Tha
 band, governments and courts, in contrast to Dene Tha
 (without apostrophe), the linguistically more accurate
 spelling used in the anthropological literature.

 5 Given the Sparrow test,
 In practice, the Crown would have to prove at trial that
 regulations had been infringed by the defendant: a
 prima facie case. Then the burden of proof shifts to
 the defendant to show that he or she has an existing
 [AJboriginal or treaty right that is frustrated to some
 degree by the regulation. If the exercise of the pro?
 tected right is adversely affected by the regulation,
 then the Crown must justify its application in the face
 of section 35 protection, which is not absolute. This is

 the case despite section 52 of the Constitution Act
 1982 which provides that any enactments inconsistent
 with protected rights are, to the extent of the incon?
 sistency, "of no force and effect." [Virtual Law Office
 1990]

 6 The literature on this topic is vast. This paper draws upon
 the work of many authors, among them, Asch (2002), Beau
 chemin (2007), Borrows (2002), Hamilton (2008), Napoleon
 (2007), Niezen (2003), Poirier (2004), Schouls (2003) and
 Tully (1995).

 7 Borrows demonstrates the importance of stories in shaping
 legal reasoning among his own people, the Anishinabe (1996:
 649-652), the Navajo (2005:210-211) and the Blackfoot
 (2005:193-195). Tully (1995) does the same as he draws on
 The Spirit of Haida Gwaii to challenge dominant views on
 constitutionalism.

 8 Leacock was a prominent political scientist at McGill Uni?
 versity. His book was paid for by Samuel Bronfman, the
 owner of Seagram the liquor company. One hundred and
 sixty thousand copies were "distributed free of charge to
 schools and libraries" (Smith 2005:87).

 9 "Later in the colonial period, a new crop of land companies
 composed of English and colonial speculators sought both
 title to and political control over great tracts in the Missis?
 sippi Valley... [attracting] some of the ablest colonial lead?
 ers into their ranks, among them George Washington,
 Richard Henry Lee, Benjamin Franklin, the Whartons and
 George Croghan. The struggles of these rival companies
 for charters and grants played an important role in British
 colonial policy during the years before the Revolution" (Gra?
 ham 1999:4). I thank Bruce Miller for bringing these facts
 to my attention.

 10 Among the Chipewyan, Slavey, Hare and Dogrib, treaty is
 translated to English as "money is distributed," Indian
 Agent as "the one distributing money," July as "then month
 when money is given" and the first Treaty as "the first time
 money was given" (Kulchyski 2005:81).

 11 The ambiguity inherent in making treaties is apparent in the
 report that Commissioner David Laird wrote to the Minis?
 ter of the Interior on 22 September 1899, following his nego?
 tiations with the Aboriginal parties to Treaty 8. The Treaty
 specifies that "Her Majesty the Queen HEREBY AGREES

 with the said Indians that they shall have the right to pur?
 sue their usual vocations of hunting, trapping and fishing ...
 subject to such regulations as may from time to time be

 made by the Government of the country, acting under the
 authority of Her Majesty" (INAC 2007a). When the Dene
 asked the Commissioner if their "usual vocations" would

 be curtailed by the government, he answered that any
 reduction would not be such to prevent their making "a
 livelihood by such pursuits" (INAC 2007b). His verbal assur?
 ances were ambiguous at best, for it told the Dene Tha that
 by definition they were under tutelage, wards of the State.
 They were not to decide their fate.

 12 As mentioned by a reviewer of this paper, one of the moti?
 vations for extending Treaty 8 to part of northeastern
 British Columbia was to open the territory for safe passage
 to the Yukon gold fields. See Duff and Petryshyn (1999
 2000) for a special issue of Lobstick on the 100th anniver?
 sary of Treaty 8.
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 13 Similar attempts by the Quebec and Ontario governments
 failed to reallocate traplines so that Crees in each province
 would have their "traplines in the province where they
 'resided'" because "the latter changes conflicted with Cree

 views of their 'residence' which was on hunting territories"
 that preceded provincial boundaries (Feit 2005:281).

 14 The study was funded by Alberta industries and the fed?
 eral government as well as the provincial governments of
 Alberta and British Columbia. Given the source of the fund?

 ing, TLUOS did not consider Dene Tha traditional lands
 outside of Alberta on which the Dene Tha claim Aboriginal
 rights and where they continue to hunt, trap and harvest
 plants.

 15 See Goulet 1998 for a discussion of Dene Tha views on dan?

 ger, power and powerfulness. Dene Tha told the MGP Joint
 Review Panel recently of the importance of traditional ways.
 "My family gathers plants to use as medicine to remedy
 health ailments. My parents are well informed about the
 many different types of plants used for medicines as that
 knowledge is passed down" (G. Tallay N.d.:2). "We have
 many medicinal remedies to treat many kinds of illness or
 health ailments ... I know that some of the younger people
 of our family were taught what to look for and where to go
 look for it" (Didzena N.d.:3).

 16 "There are tea dance [also known as the Prophet Dance]
 ceremony sites and spiritual cultural areas found on Dene
 Tha' traditional lands ... My father keeps me informed
 about those sacred places and sites" (G. Tallay N.d.:l).
 "There are also important ceremonial sites on the land ...

 We still have ceremonial offerings and give offerings at
 those places. We pray and give thanks to the creator at these
 sites and pray that it will be a good year for all who enter
 the circle" (J.B. Tallay N.d.:3).

 17 Significantly, the photograph of Alexis Seniantha fills the
 whole cover page of the TLUOS publication. Until his death
 in the early 1990s, he was the head prophet who presided
 over the Dene Tha ceremonies of offerings and a major
 healer in his own right. The first chapter of Those Who
 Know: Profiles of Alberta's Native Elders by Diane Meili
 (1991) is devoted to Alexis Seniantha, a clear indication of
 the high regard he was held in Alberta.

 18 In his submission to the JRP for the MGP, Dene Tha elder
 John Baptiste Tallay affirmed the closeness of the two peo?
 ple: "The Deh Cho people are closely related to the Dene
 Tha people. We use a similar dialect. Our language and tra?
 ditional culture are similar. We share the same lands. We
 are related through blood and our extended families" (J.B.
 Tallay N.d.:l). While Tallay resides in Chateh, Alberta, his
 grandmother from Fort Simpson in Deh Cho territory had
 married a Dunne-za from northeastern British Columbia.

 19 "The Sahtu Pipeline Trust is the largest single owner of
 APG with 34 partnership units; the Gwich'in Tribal Coun?
 cil is next with 20 partnership units; the Inuvialuit Regional
 Corporation holds 4 partnership units; and we have 34 part?
 nership units set aside for the Dehcho Pipeline Manage?
 ment LP, who are in the process of joining APG" (Senate of
 Canada 2008:8-9).

 20 Failing a land claim agreement what happens? Responding
 to Senator Nick Sibbeston from the NWT who had asked if
 the MGP could be built without a land claim settlement with

 the Deh Cho First Nations, Mr. Chambers, Executive Direc?
 tor of the Northern Gas Project Secretariat, referred to
 three diamond mines operating in the NWT in areas where
 land claims have not been settled: "It is not unprecedented
 that capital projects do proceed if there is goodwill on the
 part of everyone involved. While I cannot say whether the
 [MGP] project can happen prior to a land claim being set?
 tled, I can say that based on the experience of the diamond

 mines, it is not unprecedented if there is goodwill among
 the parties" (Senate of Canada 2008:17-18).
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 The Anathema of Aggregation: Toward 21st-century
 Self-Government in the Coast Salish World

 Brian Thorn University of Victoria

 Abstract: There are significant tensions in state-sponsored
 attempts to formulate aggregated First Nations self-govern?
 ment bodies. In spite of decades of pressure from the Indian
 Act and Canada's Inherent Self-Government Rights Policy, and
 a dramatic privatization and alienation of lands and resources,
 First Nations' visions of future self-governments continue to
 be distinctively local, with a few notable exceptions. This arti?
 cle looks at how the kin-based principles that underwrite Coast
 Salish leadership, property, political networking and the distri?
 bution of political power bases profoundly influence choices in
 self-determination. These issues challenge both state and First
 Nations negotiators to reconcile cultural difference in these
 agreements.

 Keywords: self-government, Coast Salish, Canadian Aborigi?
 nal policy, kinship, political organization

 Resume: Les tentatives parrainees par l'Etat de concevoir des
 organismes de gouvernement autonome en delegation de pou
 voir chez les Premieres Nations engendrent des tensions signi
 ficatives. En depit de decennies de pression associee ? la Loi
 canadienne sur les Indiens et la politique sur le droit inherent
 ? Tautonomie gouvernementale, de meme qu'? la privatisation
 et ? l'alienation de territoires et de ressources naturelles, les
 Autochtones continuent de voir les futurs organismes de gou?
 vernement autonome comme distinctement locaux, ? quelques
 exceptions pres. Cet article etudie comment, chez les Salishs
 de la Cote, les principes fondes sur la parente qui sous-tendent
 les bases du leadership, de la propriete, des reseaux politiques
 et la distribution du pouvoir politique ont une influence pro
 fonde sur les choix relatifs ? l'auto-determination. Ces enjeux
 posent aux negociateurs de l'Etat et des Premieres Nations le
 defi de faire concorder les differences culturelles lors de l'ela
 boration de ces ententes.

 Mots-cles: gouvernement autonome, Salish de la Cote, politi?
 que autochtone canadienne, parente, organisation politique

 Introduction

 In the summer of2007, in a minor local media tempest,1 the Hurqumi'num Treaty Group, an umbrella organi?
 zation representing six Coast Salish Indian bands where
 I had been employed full-time as a researcher, advisor
 and negotiator for seven years, nearly fissured. The cir?
 cumstances of the Hul'qumi'num Treaty Group are not
 different from those other Coast Salish communities who

 have attempted aggregation. The former 24-member
 St6:l? Nation, which had coalesced when I was a tribal
 employee in 1994, had, barely 10 years later, split into two
 tribal councils and a half a dozen independent bands.2 The

 Mid-Island Tribal Council, which provided services and
 leadership for many of the smaller First Nations on the
 east coast of Vancouver Island split in the late 1990s. The
 South Island Tribal Council suffered a similar fate fol?

 lowing the collapse of their justice program. Indeed, in
 spite of repeated calls for political aggregation?from

 Hawthorne, Belshaw and Jamieson's report, Indians of
 British Columbia (1958:465-466), to the recommendations
 on aggregation by the 1996 Royal Commission on Abo?

 riginal Peoples (Government of Canada 1996), to the high
 level dialogue in 2009 between provincial and First

 Nations leadership in British Columbia concerning the
 so-called reconstitution of Indigenous Nations (British
 Columbia 2009)?there has been little traction in Coast
 Salish communities for strongly centralized self-govern?

 ment. Indeed, in the discourse around unity in self-gov?
 ernment I have experienced in my day-to-day participa?
 tion in Coast Salish political life, aggregation seems to be
 something of an anathema.

 This scenario presents a significant conundrum for
 those who are seeking both to re-imagine and to re-estab?
 lish self-determination within the overall framework of

 the state. For indigenous actors, it represents a moment
 of the possible re-imagining and re-moulding of identities

 that have been deeply shaped by colonial processes
 (Anderson 1991) into ones where cultural creativity and
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 Strategie compromises may, depending on one's view,
 result in significant benefit or persistently and cata
 strophically bureaucratized lives. For state actors, aggre?
 gation of indigenous governments creates the possibility
 of bringing self-sufficient, accountable and democratic
 indigenous governance institutions into the fold of the
 nation state. Indigenous communities otherwise continue
 to be too small, too disparate, too poor, to have the capac?
 ity to meet their own self-government aspirations. Indeed,
 for state actors who articulate policies of accommodating
 indigenous difference while encouraging self-sufficiency,

 the political gains and economies of scale that result from
 collaboration in aggregated indigenous self-government
 institutions are seen as a crucial long-term goal.

 Though there are examples of functional aggregated
 self-governments, from the Inuit legislature in Nunavut,
 to the Saami Parliament in the Nordic countries, such
 institutions are the exception, not the rule. Drawing on
 an ethnographic account of historic and contemporary
 Coast Salish political life in British Columbia, this article
 examines some key reasons why the discourse of indige?
 nous self-government has come to see aggregation as
 something of an anathema.

 Though there are many nuanced and local reasons
 for the continued reluctance of members of closely related
 Coast Salish Indian bands to aggregate into a central gov?
 ernment, two underlying issues pervade self-government
 discussions and decision making. The first is the assim?
 ilative dynamic of state power, which acts as a significant
 political disincentive for present day Indian bands to dis?
 solve and coalesce into larger political units. This power
 transforms local, culturally shared social and political rela?
 tionships into ones familiar to, and indeed often mirror?
 ing, the state itself. Such transformative power is warily
 regarded by Aboriginal people who have in many ways
 been failed by the states' institutions and bureaucracies
 in the wake of colonization. The ethnographic evidence
 from my experience in Coast Salish communities reveals
 many disincentives: self-preserving Indian Act govern?
 ments; the legal and economic uncertainty regarding the
 place of aggregated self-governments within the overall
 constitutional and fiscal relationship of First Nations gov?

 ernments to the state; and, given a lack of politically inte?

 grating tools such as a common media (in spite of intense
 regional interaction), a divided, underfunded power-base
 presently focused on difficult local crisis issues like lack
 of housing and youth violence. The apparent incentives
 that are there?important structural changes in fiscal
 financing, clarified law-making roles vis-a-vis federal and
 provincial government?are bewilderingly complex and
 expensive to implement and they are generally bundled

 in self-government negotiations with community non
 starters such as the requirement to give up tax exemptions

 currently guaranteed by the Indian Act.
 The second underlying issue is the dynamic of power

 in kin-ordered politics among closely related First Nations
 people. Though kin groups' power has diminished since
 the fabric of everyday life has been woven in with the
 norms of modern, individual-centred, mainstream soci?
 ety, the kin-based principles that underwrite indigenous
 communities' leadership, territories and property, politi?
 cal networking and the distribution of political power
 bases continue to profoundly influence choices in the on?
 going formulation of indigenous self-determination.
 Though identifications with long-standing networks of
 extended kin continue to resonate for Coast Salish social

 and cultural lives, people also strongly identify with their
 Indian band. The strength of this village-based identity is
 underscored by Indian Act driven membership codes,
 through which eligibility to receive benefits and serv?
 ices?from housing and land to social programs?is
 derived.These issues challenge both state and indigenous
 actors endeavouring to reconcile cultural difference
 through negotiated self-government arrangements.

 Describing Coast Salish Polities
 There has been considerable ethnographic work done in
 describing the prevailing elements of political organization
 of Coast Salish people, looking at both "traditional" poli?
 ties and those which are more clearly derived from Coast
 Salish peoples' experience with the bureaucratic mecha?
 nisms of the state (Allen 1976; Angelbeck 2009; Barnett
 1938, 1955; Boxberber and Miller 1997; Collins 1979;
 Drucker 1983; Kennedy 2007; Kew and Miller 1999; Lewis
 1980; Miller 1989; Miller and Boxberger 1994; Miller 1997;

 Mitchell 1983; Suttles 1963; Verma 1956; among others).
 This ethnographic material paints a remarkably consistent
 picture of historic political authority in Coast Salish com?
 munities from the early 1880s to just prior to 1940. Coast
 Salish political authority largely rested at the level of the
 local residence group (Drucker 1983:88), which is typi?
 cally made up of a large household group or villages of
 closely related households (Barnett 1938:119). Larger
 aggregations of villages did occur at certain locales, nor?
 mally to take advantage of abundant resources (Mitchell
 1983:99-100), but the aggregations were not "tribes" in
 the usual sense of the term (Kennedy 1995; Miller and
 Boxberger 1992; Suttles 1963:513), rather they were
 peaceful neighbours with no supra-village order (Barnett
 1955:18). Even in these residence groups, consolidated
 political authority did not rest with a "chief" or "council"
 of individuals, but was distributed between respected indi
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 viduals, often high-born or wealthy, and those who had
 the capacity to coordinate the specialized labour of the
 group.

 Until they were appointed by Canadian officials, vil?
 lages had no superior chiefs (Barnett 1938:129-130; Sut
 tles 1989; Collins 1979:251), with political power vested
 in respected, property and title-holding family heads or
 other specialists who could organize people for specific
 tasks, but whose power was largely at the discretion of
 their followers (Suttles 1963:513). Nor was the village
 group self-contained or self-sufficient (Suttles 1960,
 1963:502,514) inasmuch as social relations between closely
 related but geographically distant kin were frequently
 more important than those between neighbours within a
 village (Leacock 1949; Lewis 1980; Suttles 1963:517).
 Indeed, these now famously named residence groups?
 such as the Musqueam, the Cowiehan, the Squamish?
 that affiliated on the basis of household, village or water?

 shed residence, are deeply cross-cut by groups of
 exogamous, bilaterally descended, property-owning kin
 groups, which form large networks throughout the Coast
 Salish world (Suttles 1963:513; Kennedy 2007). Contact
 within this broad kin-based "community" has been con?
 tinually reinforced through extensive informal social net?

 works, including labour (working together on subsistence
 and other ventures); trade (pervasive small-scale econ?
 omy of redistribution or reciprocity); ritual (bighouse,
 shakers, ritual healing); potlatch (family feasts, formal
 events like namings); and sport (basketball, soccer, canoe
 races) (Suttles 1963:517). So, while village or tribal aggre?
 gations did not historically serve stable, long-term polit?
 ical functions, regional inter-village networks of kin have

 been a critical component of Coast Salish social and polit?
 ical life. The importance of these regional kin networks
 persists today, in spite of the significant social and cul?
 tural transformations that have been experienced over
 the last four to five generations.

 Contemporary Political Organization and
 Aggregation
 Though the key centre of power today is the local Indian
 band, there is some political unity beyond village groups.
 Regional and provincial level political lobby groups and a
 bewildering array of regional service-provision groups
 have all formed to take advantage of economies of scale.
 Below I detail the local and regional political configuration
 of Canadian Coast Salish communities.

 Local Level

 In British Columbia, much of the political authority held
 by Coast Salish residence groups was nearly universally

 transferred to Indian bands that are supported by the
 Canadian government (Suttles 1963:516). Band councils
 have been appointed or elected since the 1880s in some
 Coast Salish communities, but as late as the 1940s in oth?
 ers, and handle?to the degree that the Indian Act permits
 them?the political affairs of these communities. Verma
 observed that with these Indian bands a "new economic

 and political unit owning land and moneys in common
 [was] imposed on existing units [traditional villages and
 extended families]" (1956:66).

 As Table 1 demonstrates, the Coast Salish Indian bands

 do not incorporate old village groups on a simple 1:1 basis.
 During the late 19th and early 20th century processes of
 reserve creation and Indian Affairs administration, many
 bands were formed from aggregations of several closely

 TABLE 1
 Coast Salish Indian Bands in Canada (with spring
 2008 populations)
 Mainland  Mainland  Islands

 (Sunshine Coast/northern
 Strait of Georgia Area)
 Homalco (456)[> 1]
 Klahoose (79a)[> 1]
 Sliammon (959)[> 1]
 Sechelt (1218)[> 1]

 (Howe Sound Area)
 Squamish (3600)[> 10]

 (Vancouver Area)
 Musqueam (1196)[> 1]
 Katzie (494)[> 1]
 Semiahmoo (80)[> 1]
 Tsawwassen (275)[1:1]
 Tseil-Waututh (Burrard)

 (442)[1:1]
 Kwikwetlem (Coquitlam)

 (61)[1:1]
 Qayqayt(9)[l:l]

 (Fraser Valley Area)
 Kwantlen (197)[> 1]
 Matsqui(233)[> 1]
 Sumas(182a)[> 1]
 Lakahahmen

 (Leq'a:mel)341)[> 1]
 Scowlitz (107a)[> 1]
 Chehalis (965)[> 1]
 Chilliwack Tribe [> 10]
 Aitchelitz (40)[1:1]
 Kwaw-kwaw-a-pilt

 (40)[1:1]
 Skowkale (227)[1:1]
 Skwah (464)[1:1]
 Shxwhary (319)[1:1]
 Soowahlie (351)[1:1]
 Squiala (129)[1:1]
 Tzeachten (387)[1:1]_
 Yakweakwioose

 (63)[1:1]
 Pilalt Tribe [> 5]

 Cheam (470)[1:1]
 Popkum (8)[1:1]
 Peters (118)[1:1]

 Tait Tribe [> 10]
 Shxw'ow'hamel

 (164)[1:1]
 Skawahlook (72)[1:1]
 Chawathil (521)[1:1]
 Yale (145)[1:1]
 Union Bar (118)[1:1]
 Seabird Island

 (801)[> 1]
 Hatzic Tribe [> 1]
 Whonnock Tribe [> 1]
 Skayuks Tribe [> 1]
 Sna'kwemelh Tribe

 [>1]

 (Parksville-Nanaimo
 Area)
 Pentlatch Tribe [> 1]

 Qualicum (106)[1:1]
 Nanoose (217)[1:1]
 Snuneymuxw (1513)[> 1]

 (Ladysmith/Duncan
 Gulf Islands)
 Chemainus(1145)[> 1]
 Halalt(208)[> 1]
 Lyackson (189)[> 1]
 Penelakut(840)[> 1]
 Cowichan (4196)[> 10]
 Malahat(258)[l:l]
 Lake Cowichan

 (15*)[1:1]

 (Victoria-Saanich
 Area)
 Songhees (489)[> 1]
 Esquimalt(256)[> 1]
 T'Sou-ke (Sooke)

 (216)[1:1]
 Scia'new (Beecher

 Bay) (230)[1:1]
 Saanich Tribe [> 10]
 Tsartlip (571a)[l:l]
 Pauquachin (363)[1:1]
 T^eycum (153)[1:1]
 Tsawout (749)[1:1]

 Note: Square brackets show number of 18-19th C. "village groups" incorporated
 into present-day Indian bands. "Tribes" in italics are historic named group
 aggregations not recognized as formal political bodies today.
 a In population number indicates only on-reserve population numbers represented.

 Anthropologica 52 (2010)  The Anathema of Aggregation / 35

������������ ������������� 



 connected local groups or village groups. The aggrega?
 tions were consistent with the government's policies for
 the effective and efficient administering of residence
 based communities but also were responses of First
 Nations working to negotiate a new position in a land?
 scape that was rapidly transformed by intense settlement.

 Cowichan Tribes and Squamish Nation distinguish
 themselves as very large Indian bands, both representing
 aggregations of more than 10 historical local village groups

 and having memberships today of around 4,000 people.
 This aggregation of the Cowichan-area villages was done
 by Indian Affairs in about 1954, "because the separate
 bands [villages] were related groups on a common reserve,
 were using common trust funds, and more and more of
 their property was being held by members who had moved
 out [from the historic village areas] to live elsewhere [in
 newly established suburban areas] on the reserve" (Lewis
 1980:56). The Squamish Band amalgamated in 1923, with
 16 of the 17 closely related Indian bands established to
 administer Squamish Indian Reserves amalgamating into
 one unit with Chief George of the Burrard Band not agree?

 ing to join (Verma 1956:68,73). At Squamish, the amalga?
 mation occurred to alleviate the strained relations between

 kin caused when certain parcels of or assets from Indian
 Reserve lands were sold. The proceeds of these sales were
 distributed only to members of the Indian bands who
 resided on these Reserves, while others, who had held
 legitimate extended family claims to these lands under
 the customary law system but had ended up belonging to
 neighbouring Indian bands, got nothing (Verma 1956:68
 73). Amalgamation allowed for each member to have an
 equal share of the cash distributions from these land and
 assets sales.

 Sliammon, Chehalis, Chemainus, Musqueam, Sechelt
 and Snuneymuxw are all large Indian bands that have
 between 1,000-1,500 members, and each of them is also a
 large aggregation of historic village groups. Tsawout,
 Seabird Island, and Penelakut are mid-sized Indian bands
 with between 750-850 members, which are also state-cre?
 ated, multi-village aggregations from the late 19th to the
 early 20th century (Duff 1952:42; Rozen 1985:95, 97,101,
 126-127; Suttles 1951:24). Most of the small Indian bands
 (n=27) have between 50 and 500 members and about half

 represent single historic village groups, though 13 of them

 (Klahoose, Semiahmoo, Qualicum, Scowlitz, Sumas, Lyack
 son, Kwantlen, Halalt, Matsqui, Esquimalt, Leq'a:mel,
 Homalco, Songhees and Katzie), are also aggregations of
 several historic villages now represented by single Indian
 bands. Several very small Indian bands may represent
 the descendants of local groups that may have only been
 a single family kin-group, like the Lake Cowichan (Rozen

 1985:217-218) or villages that experienced devastating
 historic depopulation, such as Popkum and Qeqayt (Duff
 1952:34,24).

 Indian bands derive much of their formal power
 through the mechanisms of the state, including having
 the power to make by-laws as set out in the Indian Act,
 and to provide core services funded primarily by annual
 fiscal transfers from the Federal Government, with "top
 ups" being provided for additional delegated services such
 as health care, child and family services, or fisheries man?
 agement (see Table 2). Indian bands have the option of
 incorporating for the purposes of generation of revenues,

 supported now by federal legislative options which provide
 additional governance and taxation for bands who opt in.
 Economic development corporations which run "band
 businesses" frequently have governance boards made up
 of elected band chiefs and councils or persons appointed
 by them.

 TABLE 2
 Coast Salish Local (Indian Band) Program
 and Service Delivery

 Elementary / secondary / post-secondary education schools,
 curriculum and funding

 Band Governance Support
 Indian Registry
 Elections
 Lands and Trust services
 Infrastructure, water, other municipal services

 Social assistance
 Social support services
 Health services
 Housing programs (CMHC social housing)
 DFO funded fisheries programs
 Employment programs
 Economic development / Band-run businesses

 Regional Level
 To say that aggregation is a complete anathema would be
 an overstatement of the situation on the ground. In addi?
 tion to the state's 19th- and 20th-century administrative
 aggregations of village units into Indian bands discussed
 above, there have been a number of First Nation led
 efforts at regional-level political organization and consol?
 idation (see Table 3). These regional bodies have been
 formed largely for taking advantage of economies of scale
 when performing important functions: negotiating self
 government, land claims and other inter-governmental
 agreements; providing technical services and community
 planning; administering, providing and delivering health
 and other services; creating economic opportunities and
 facilitating economic development; promoting education,
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 TABLE 3
 Regional Political Organizations of the Coast
 Salish in Canada

 Treaty Negotiation
 Offices Tribal Councils

 Hul'qumi'num Treaty
 Group (Cowichan, Lake
 Cowichan, Halalt,
 Penelakut, Lyakcson,
 Chemainus)

 Temexw Treaty
 Association (Beecher
 Bay, Malahat, Nanoose,
 Songhees, and Sooke)

 St?:l? Xwexwilmexw
 Treaty Association
 (Aitchelitz, Leq'a:mel,
 Popkum, Skawahlook,
 Skowkale, Tzeachten,
 and Yakweakwioose)

 St?:l? Nation
 (Aitchelitz, Leq'a:mel,

 Matsqui, Popkum,
 Shxwha:y Village,
 Skawahlook, Skowkale,
 Squiala, Sumas,
 Tzeachten, and
 Yakweakwioose)

 St?:l? Tribal Council
 (Chawathil, Cheam,

 Kwantlen, Kwaw'kwaw'
 apilt, Scowlitz, Seabird
 Island, Shxw'ow'hamel
 and Soowahlie)

 Naut'samawt Tribal
 Council (Chemainus,
 Halalt, Homalco,
 Klahoose, Malahat,
 Nanoose, Sliammon,
 Snuneymuxw,
 Tsawwassen and
 Tsleil-Waututh)

 Defunct:
 - South Island Tribal
 Council

 - Mid Island Tribal
 Council

 - Southern Vancouver
 Island Tribal
 Federation (15 bands)

 Political Affiliates

 Sencot'en Alliance
 (Tsartlip, Tsawout,
 Pauquachin, Semiahmoo)

 Coast Salish Gathering
 Organization

 cultural practices and community leadership; and, admin?
 istering, providing and delivering programs and services.

 Under or parallel to these regional bodies, there is a
 myriad of programs and organizations which provide serv?
 ices that most Canadians receive from their provincial or
 federal governments Examples of these organizations are
 shown in Table 4. The provision of these services is often
 complicated by lack of harmonization between federal and
 provincial governments in terms of standards, funding and
 arrangements for services provided to on- and off-reserve
 Indians. Even for something as basic for most Canadians
 as medical services, First Nations health authorities are
 often seen as an efficient means for adrninistering the com?

 plex interplay between federal and provincial programs
 and services for status Indians. These regional bodies are
 generally incorporated as "societies" under the provincial
 Societies Act, with boards of directors who are often
 appointed by Indian band chiefs and councils.

 The recent annual Coast Salish Gathering is a differ?
 ent kind of political aggregation. The Coast Salish lead?
 ership from both Canada and U.S. communities assem

 TABLE 4
 Coast Salish Regional Program and Service
 Delivery Organizations (not exhaustive)

 Health Services
 Inter-Tribal Health Authority (28 Vancouver Island Coast

 Salish members)
 Tsewultun Health Centre (Cowichan)
 H'ulh-etun Health Society (5 members)

 Child and Family Services
 Lalum'utuP Smun'eem Child and Family Services

 (Cowichan)
 Kwumut Lelum Child and Family Services (9 members)

 Coast Salish Employment and Training Society (22)
 First Nations Marine Society (26 members)
 Friendship Centres (urban areas)
 Tribal Councils (South Island, Mid-Island, Nutsa'maat)
 M'akola Group of Societies (Victoria, Duncan, Nanaimo)

 bles on an annual basis to discuss environmental issues,

 co-ordinating strategies toward actions of mutual benefit.

 They have seized on funding opportunities provided by
 several government environmental agencies to assist in
 the planning, logistics and expenses of the gathering. An
 oversized, hand-made, skin drum, made sometime in the
 1990s, lists the names of all the Coast Salish Indian bands,

 with the signatures of each of the originally participating
 chiefs beside their band. The drum is passed from host
 community to host community to serve as a symbol of the

 unity and common interest the Coast Salish have and of
 their strategy of coming together to seize opportunities.
 A prominent organizer of a recent Coast Salish Gather?
 ing told me that it was very significant that these leaders

 were putting differences aside to work together. He said
 that the gathering has two strengths. One is that people
 cannot be on top of each other?no one is over the others
 in the way the gathering is structured. This is now it needs
 to work when the families are all related at the grand
 parental or more distant level. The second is the ability for
 leaders of communities to opt in or out. If people do not
 like it, they can move, without having to tear down the

 work of the others. This has made the Coast Salish Gath?

 ering a flexible, viable institution for the limited but impor?
 tant mandate it deals with.

 Provincial Level

 There are also three major provincial level political bod?
 ies in which Coast Salish First Nations participate (see
 Table 5). These bodies, again accountable to Indian band
 chiefs and councils, are the current generation of broad
 based First Nations political lobby groups which press
 federal and provincial governments for policy change
 (antecedent organizations have been described by Drucker
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 TABLE 5
 Province-Wide Political Organizations

 First Nations Summit Union of BC Indian
 (Coast Salish members) Chiefs

 Katzie, Musqueam,
 Squamish, Tsawwassen,
 Tsleil-Waututh, Yale,
 St?:l? (Aitehelitz,
 Leq'a:mel, Matsqui,
 Popkum, Skawahlook,
 Skowkale, Tzeachten,
 and Yakweakwioose),
 Homalco HTG
 (Cowichan, Chemainus,
 Lyackson, Penelakut,
 Halalt, Lake Cowichan),
 Klahoose, Sechelt,
 Sliammon, Snuneymuxw,
 Te'mexw (Beecher Bay,
 Malahat, Nanoose,
 Songhees, and Sooke)

 About 70 bands in
 British Columbia, few of
 which are involved in the

 British Columbia Treaty
 Process.

 Assembly of First
 Nations (BC Region)

 All 192 bands in British
 Columbia

 1958:97, 121-122; Hawthorne et al. 1958; Tennant 1982,
 1983, 1990; Thornton 2002). The major achievements of
 these organizations in recent years have been the 2005
 Transformative Change Accord with the Government of
 Canada, the 2006 New Relationships with the British
 Columbia Government and the Federal Government's
 Statement of Apology to the former students of Indian
 Residential Schools in 2008. These bodies continue to be

 the touchstone for dialogue with First Nations for provin?
 cial and federal legislative and policy reform. They also co?
 ordinate or help administer several provincial-level serv?
 ice organizations (see Table 6). Though important for
 lobbying and providing limited services in the form of pol?
 icy expertise, the political authority of these provincial
 level bodies should not be overstated. Many Aboriginal
 people feel that these are largely spokesperson positions
 whose work is not mandated by the general First Nation
 population. These bodies are nothing like the Royal Com?
 mission on Aboriginal Peoples' proposals (Government of
 Canada 1996) for formal representation in parliament
 through a House of First Peoples.

 TABLE 6
 Provincial Program and Service Organizations

 First Nation Summit
 Fiscal Relations Committee
 First Nations Chiefs' Health Committee

 First Nations Technology Council
 First Nations Education Steering Committee
 Assembly of First Nations, BC Region

 British Columbia First Nations Fisheries Council

 British Columbia First Nations Energy Summit
 British Columbia Aboriginal Fisheries Commission

 Examples of Failed Aggregation

 Given these examples, a certain degree of political aggre?
 gation has occurred among Coast Salish communities.
 However, from my own experiences, there have been
 many other attempts at unity beyond the local group that
 have been strained, rocky and tumultuous, and some of
 which have ultimately failed. Indeed, I would argue that
 there remains continual tension favouring the fissioning
 of political organizations that try to represent multiple
 Coast Salish people beyond the family level. From the
 constant tension of fission in the Hul'qumi'num Treaty
 Group; the very public 2004 split of the St?:l? Nation; the
 2004 and 2009 calls from members of two different village
 groups (Somena and Quamichan) in Cowichan to re-estab?
 lish their own governance outside the Cowichan Tribes;
 the lack of support of Indian band chiefs and councils
 for the federally unrecognized Hwiltsum First Nation's
 joining any tribal council or treaty negotiations; the out?
 right litigation between multiple First Nations (Mus
 queam-Squamish-Tseilil-Waututh; Cowichan-Sencot'en
 Tsawwassen) around "overlapping" land claims; the
 yearly inter-band divisions over the economies of the
 Fraser River sockeye fishery; the folding of the Mid Island

 and South Island Tribal councils; the problems of South
 Island Justice Project's attempt to institutionalize socio
 ceremonial aggregations (Miller 2001); to the splitting
 and dissolving of numerous intertribal program and serv?
 ice delivery agencies (from justice and policing programs
 to health and child and family services agencies), all expe?
 riences show that many Coast Salish people have signif?
 icant difficulty with political aggregation. So, again I turn
 to my question, why?

 Why Is Aggregation an Anathema
 Earlier I proposed that the assimilative dynamic of state
 power and the continuing importance of kin-centred iden?

 tity and politics are underlying factors behind the reluc?
 tance of Coast Salish people to fully engage in political
 aggregation. Below, I point to examples that underscore
 the working of these two forces, showing how in realms of
 Indian band decision making and leadership, and in the
 engagement of federal and provincial government land
 and self-government policies, Coast Salish people are
 reluctant, hesitant and even dismissive, electing largely to
 stay out of political aggregations.

 To formulate these examples, I have drawn on my
 extensive participation as an active observer of Coast Sal?
 ish political life and from extensive dialogues with Coast
 Salish political leadership, elders and community mem?
 bers in a variety of public and private forums. I have been
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 intensively involved in these discussions and dialogues on
 an ongoing basis since 1994.1 have almost always worked
 as a tribal employee for First Nations institutions that
 represent multiple Indian bands. My work as a tribal
 employee has been near the centre of the governance
 building effort: negotiating land claims provisions, facili?
 tating dialogue about the reconstitution of self-govern?
 ment, developing inter-governmental relationships with
 federal, provincial and local governments, preparing for
 litigation on rights issues that affect individuals from mul?

 tiple Indian bands, co-chairing a multi-First Nation park
 co-management board, and so on. From my perspective as
 a tribal employee, aggregation has largely been seen as
 an important but elusive goal. My account attempts to
 balance maintaining a respectful anonymity, by not elab?
 orating detailed examples and dialogues, with providing
 a candid ethnographic account of the situation on the
 ground over the past 15 years.

 Indian Bands in Inter-Indian Band Contexts

 Talking to a prominent, retired First Nations leader over
 lunch recently, I was struck by his candid observation that

 it only became possible for the Indian bands of the Nass
 River valley to move decision making forward on the Nis
 ga'a treaty once there was a clear separation between the
 bands and the Nisga'a Nation. Under Indian band chiefs
 and councils, he said, it was impossible to get decision
 making on a treaty, as collective interests were subordi?
 nated by locally pressing issues. When the Nisga'a Tribal
 Council was formed, it was mandated directly by the gen?
 eral membership of Nisga'a citizens to handle making
 decisions on treaty issues, without needing to go back to
 individual chiefs and councils for approval. This cleared a
 critical hurdle for building the aggregated governance of
 the Nisga'a Nation.

 In Coast Salish territories, there is similarly a sig?
 nificant lack of decision making by aggregated Indian Act
 governments. In instances where this has occurred, such
 as in the Hul'qumi'num Treaty Group where the chief of
 a large band like Cowichan Tribes with 4,000 members
 sits on a board of directors with an equal vote to fellow
 directors of much smaller bands (for instance, Lake
 Cowichan Band with under 20 members), decision mak?
 ing at the aggregated level becomes a serious political lia?
 bility at the band level. Consensus decisions on "safe
 issues" such as administration, personnel or general man?
 dating are made through a board of directors, but when
 more politically complex issues are brought to the table,
 the board of directors are reluctant to tackle them with?

 out thoroughly grounding any decision with their chiefs
 and councils at home. Where this process has worked,

 such as the establishment of a collective committee to

 engage Parks Canada in cooperative management of the
 Gulf Islands National Park Reserve, or in establishing a
 Memorandum of Understanding with the Archaeology
 Branch, reaching a consensus decision was very time con?
 suming. In other examples, such as the ratification of a
 draft political accord around land use planning with the
 Islands Trust or the possible admission of a new member
 to the Treaty Group, dissent of any one of the member
 First Nations prevented a consensus decision from being
 reached.

 In an analysis of political decision making at the
 Hul'qumi'num Treaty Group, David Pope, a lawyer, medi?
 ator and advisor to First Nations on governance issues,
 has suggested that there may be other ways to structure
 the Board to achieve more effective decision making
 (2009:3):

 ? Unanimity (complete consensus), all must agree
 ? Simple Majority (50% plus one of the members). The
 Canadian House of Commons is an example.

 ? Special Majority based on a certain majority of num?
 ber of members representing a certain proportion of
 the population involved. The proposals for a formula
 to change the Canadian Constitution usually are based
 on this type of majority.

 ? Special Majority based on a certain majority of num?
 ber of members representing a certain proportion of
 the financial contribution to the organization, where
 financial contribution and population are not neces?
 sarily the same, as in the World Bank and Interna?
 tional Monetary Fund.

 ? Weighted votes based in part on the population and in
 part on whether a member is participating by paying
 for a particular service, such as is used in British
 Columbia Regional Districts.

 ? Determining what a "sufficient consensus" is to carry
 the matter, as was used in the peace negotiations in
 Northern Ireland or the planning for future govern?
 ment in South Africa in the transition from apartheid.
 This usually amounts to a majority of representatives,
 but always requires enough participants to ensure
 that the decision "sticks" and is not avoided or

 reversed at the next meeting if some participants are
 different. This method is very uncertain and is used
 in situations where changing alliances and goals often
 arise.

 However, there has been little appetite to date for restruc?

 turing around any of Pope's suggestions, nor are there
 other Coast Salish aggregated political bodies which have,
 to my knowledge, adopted any of the more complex of
 these decision-making mechanisms. Accountability for

 Anthropologica 52 (2010)  The Anathema of Aggregation / 39

������������ ������������� 



 political decision making is clearly a key factor, as it is the
 chiefs and councils that are directly elected (or selected in
 the case of hereditary chiefs with life-terms), and the
 aggregated bodies with appointed boards like the
 HuFqumi'num Treaty Group are accountable only to the
 chiefs and councils not directly to the whole membership.

 Significant political concerns at the band level arise when
 aggregated governments compete for the same limited
 funds available to Indian bands or when the implemen?
 tation of some benefit from aggregated governance (for
 instance securing land) is perceived to be advantageous to
 one community to the exclusion of others. Such scenarios
 have led either to a lack of willingness to make a decision
 or to the fissioning of the aggregated body when deci?
 sions were taken that had an objectionable element.

 Information sharing on political issues among band
 councils, between bands and an aggregated political body,
 and between these bodies and the general membership
 is also crucial in this context. I have observed, however,
 that there is often a significant lack of information flow,

 despite the close proximity of these communities. The
 lack of an integrating Coast Salish media, such as a news?
 paper or radio station, contributes to this. Most local news
 stories concerning Coast Salish bands are run in small-cir?
 culation papers of the Black Press newspaper chain, with
 little media attention paid to pan-Coast Salish issues.
 Some locally published newsletters are photocopied or
 commercially printed, but these seldom carry on the kind
 of intensive dialogue needed for inter-community politi?
 cal issues to be fully raised. Such media are often viewed
 as irreparably biased or as self-serving and leave little
 room for independent, local voices.

 Where Indian bands continue to be the sole bodies

 accountable for political decision-making in aggregated
 political structures (such as the HuFqumi'num Treaty
 Group) whose board of directors are appointed by the
 bands (as opposed to elected or selected by the general
 membership), there are also real potential problems in
 efficiency and effectiveness of decision-path information
 flow. Already burgeoning band council agendas are
 strained in dealing with issues or decisions that are needed

 to move forward aggregated governance issues. However,
 when the staff or Board of Directors move forward on

 issues without bringing them to individual Indian bands
 for decision making, councillors may feel like they are
 being left behind on political issues being led by a central
 office. The efficiencies and economies of scale of a central

 political body become lost in this scenario.
 While the need for local accountability in political

 decision making may be a significant practical barrier to
 aggregation, another significant conceptual barrier exists

 in the view that aggregation is tantamount to "over?
 throwing" the Indian bands which have come to stand
 for the more ancient village settlements established in
 syuth, a class of oral traditions that belong to the Coast
 Salish canon of charter myths (Thorn 2005:83). Coast Sal?
 ish communities, like other communities on the North?

 west Coast (Adams 1974:172), have oral traditions that
 recall the very First Ancestors on the land who estab?
 lished the original communities, many of which have con?
 tinued to the present day. In the Coast Salish forms of
 these stories, powerful people drop from the sky or oth?
 erwise appear in the world and found the original vil?
 lages (see for example, Barnett 1955:18,20-21). The sto?
 ries frequently refer to fundamental teachings about the
 importance of exogamous kin relations and extended fam?

 ily networks. They also commemorate prominent land?
 marks and villages in the Coast Salish world through the
 places that the ancestors landed, or exercised and expe?
 rienced their powers and settled communities. The fig?
 ures whose deeds are recounted in these stories provide
 a "charter" for the named local groups today, outlining
 rights and privileges of their resident members. In dis?
 cussions with Coast Salish leaders and Elders about these

 syuth (Thorn 2005:88-93), I have been struck by how
 strongly they provide an index of identity, anchoring con?

 nections to village places?now largely articulated as
 one's home Indian Reserve?through these ancient
 ancestors. Though the interconnection between commu?
 nities through the kinship and travel of these ancestors
 within the Coast Salish world is sometimes rhetorically
 commented on as an integrating force, the greater sense
 of political identity is in the connections to the ancestral
 village area for which the Indian band most often stands
 today. Such strong band identities continue to be articu?
 lated today, even among young leaders, like one individ?
 ual who, in a recent important community discussion of
 aggregation, said

 We don't want to lose our identity as distinct First
 Nations. We can all come together but we don't do that
 at the expense of who we are as Chemainus people, as
 Cowichan people. We don't want to come together and
 have as a result our identity melt into one. You bring
 who you are together at the table. In decolonizing, we
 need to not dilute who we really are.

 While advocates of aggregation may find the Nisga'a
 experience compelling in reducing or constraining the
 political authority of Indian bands, it is clear in the Coast
 Salish case that Indian bands are going to be a continu?
 ing fixture in the political landscape.
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 Leadership

 Leadership has continued to follow the axiom that there
 be "no superior chief," with few Indian band chiefs hav?
 ing more broad-based support than immediate kin and.
 some co-residents. Though in recent years, a few Coast
 Salish leaders, like British Columbia's Lieutenant Gov?
 ernor Steven Point, have been given the honorific title
 Grand Chief, it is a position of moral not formal political
 or institutional authority. Leaders who command broader
 popular support within the Coast Salish community acti?
 vate and maintain extended kin ties in venues like winter

 dancing, canoe racing or Indian doctoring, which are
 largely outside the formal political process. This support
 has rarely manifested in broad political support in the
 context of formal aggregated governance.

 Indeed, among the extended network of kin, there
 has always been a tension amongst in-laws, something
 Snyder (1964:75,389-391) observed in her analysis of the
 canon of Coast Salish myth, and navigating the practical
 or political limits of relationships in these vast kin net?
 works is one of the central challenges of personhood in
 Coast Salish life. While reliance on in-laws for access to

 important resource sites, sharing of locally abundant
 resources and hospitality while travelling, is a prominent
 theme, there is a potential for gluttony in sharing or over

 extending one's welcome that adds an edge to the rela?
 tionship. Reliance on in-laws from other communities in
 roles of political leadership has the potential to erode the
 support of local kin, who, in the contemporary era, ex?
 change their support for jobs, social housing, discretionary
 education funding and other band-run opportunities. The
 fear is that in an aggregated governance scenario, where
 economies of scale may eliminate duplication of services
 offered by individual bands, such discretion may be elim?
 inated. This can even be seen in instances of Indian band

 level leadership, where an individual married into a polit?
 ically influential family from another Coast Salish
 community can hold political influence for a time, but loses
 local support when the connecting kin dies or breaks off
 the relationship. Such change is frequent at the band level,

 where political leadership is often in flux. Chief and coun?

 cil elections are typified by having very large slates of
 candidates, including many from a single family, with the

 result of vote-splitting. Compelling leaders may hold ofSce

 for a time, but frequent chief and council elections, man?

 dated by standard Indian Act election codes which require
 elections every two years, make continuity a challenge.

 Rhetoric involved in the maintenance of political sup?
 port invokes the scorn of johnnies-come-lately and the
 trust of people of proven, established lineages. This is

 very frequently articulated today in the context of indi?
 viduals who regained their status through the change to
 membership rules imposed by Bill C-31. That bill allowed
 status Indian women who had lost their membership when

 they married non-status individuals, to regain Indian sta?
 tus for themselves and their children. I have heard such

 people derisively described as having "floated in on a log."
 There is suspicion of their spurious claims as compared to
 those of old, established families whose members have
 chosen to continue to live on-reserve in recent genera?
 tions. Such gossip can intensify between communities,
 where suspicions about the veracity of linking genealo?
 gies may be highlighted as distrust for a neighbouring
 community's leaders is augmented.

 Land Claims Policies

 The aggregation of bodies with rights over land presents
 another significant conundrum for Coast Salish commu?
 nities. The fate of customary land tenure, Indian Act forms

 of title (location tickets, certificates of possession), fee
 simple titles, and the potential for some future form of
 land tenure created by land claims agreements, is debated
 in considerations of aggregated governance. Political
 aggregation creates new problems for determining who
 (collective and individual) title holders will be, and what
 jurisdictions local or aggregated authorities will have over
 these lands.

 Local, ancestral property systems which recognize
 properties being held by both family and residence groups
 (Kennedy 2000; Thorn 2005) have never been codified to
 the extent that they may be effectively administered by
 a central government. Even the Cowichan Land Com?
 mittee, which has operated for over 30 years with a man?
 date to reconcile ancestral property claims with Indian
 Act forms of title on Reserve lands, is still embroiled in sig?
 nificant debates over outstanding issues of location, bound?
 aries and descent of ancestral titles.

 Under the current options available to First Nation
 governments through land claims agreements in British
 Columbia, all forms of Aboriginal title within a First
 Nation's territory are converted to fee-simple title held
 collectively by the group settling the land claim (such as
 in the Nisga'a, Maa-nulth and Tsawwassen Final Agree?

 ments). An aggregated group may hold the title collec?
 tively as a Nation (such as clause 3 of the Nisga'a Final
 Agreement land chapter) or choose to have the new fee
 simple title held collectively by each of the local groups
 benefitting from the agreement (such as clause 2.3.1 of
 the Maa-nulth Final Agreement land chapter). The title
 holding group?either the umbrella or local group?is
 required to set out in its constitution what the terms would
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 be for dispossessing itself of collective title (in the case of
 transferring a fee-simple title to individual members for
 instance) to any of its lands (for example clause 13.3.1(m)
 of the Maa-nulth Final Agreement).

 The problem is compounded if post-land claim agree?
 ment titles rest with individual Coast Salish village com?
 munities, as intercommunity territorial boundaries are
 not neatly understood (Thorn 2009), resulting in the infa?
 mous "overlapping claims" that bedevil contemporary
 land claims and treaty negotiations. Divisive debates,

 which in 2007 were punctuated by litigation at the British
 Columbia Supreme Court over the Tsawaassen Final
 Agreement (Cowichan Tribes v. R.; Cook v. The Minister
 of Aboriginal Relations and Reconciliation), continue as
 Indian band councils consider the complexities of over?
 lapping territorial boundaries between their village com?

 munities. Similar issues encumber the closing negotia?
 tions for the Yale Final Agreement, which are disputed
 by the St6:l? Nation and the In-SHUCK-ch Final Agree?
 ment, which is hotly contested by the Chehalis Band.
 Though aggregation under an umbrella government or
 collective title holding group appears to be an elegant
 solution, it is also plagued with problems.

 Under a fully aggregated governance model, individ?
 ual family heads with ancestral properties (who were for?
 tunate enough to have their homes and important resource
 locales located on lands received under the benefits of the

 agreement, as many likely will not be), individual holders
 of Indian Act titles, and Indian band councils, who con?
 trol common band properties, would all have their titles
 converted to a collective fee-simple title held by the aggre?
 gated group. The aggregated government's jurisdiction
 would then be relied on to create, register and adminis?
 ter lesser titles. The uncertain outcomes of such a feu

 dalization and redistribution of the existing customary
 and Indian Act tenure systems?in spite of all the prob?
 lems, peculiarities and uncertainties of those customary
 and Indian Act titles (cf. Alacantra and Flanagan 2006)?
 is a risk that many Coast Salish people are extremely cau?
 tious about, as the process is obviously fraught with poten?
 tial for the powerful to benefit at the expense of those
 whose relationship to the lands are contested. These issues
 are all exacerbated by the extremely small land offers
 made by the government in the largely urban Coast Sal?
 ish area, perpetuating an overall scarcity of land for which
 these titles could be worked out.

 Self-Government Policies

 Canada's Inherent Right of Self-Government Policy (Gov?
 ernment of Canada 1995) articulates how the federal gov?

 ernment is willing to recognize self-defined Aboriginal

 groups, their constitutions and a range of legislative pow?
 ers, and will work to facilitate program and service deliv?

 ery capacities. In British Columbia, self-government
 under Canada's Inherent Right Policy has been, for all
 but the Sechelt and Westbank First Nations (which derive

 delegated authorities from provincial or federal legisla?
 tion), been negotiated within the framework of settling
 land claims in the British Columbia Treaty Process. It
 has, to date, failed to produce any lasting agreements with

 aggregated Coast Salish First Nations.
 Canada's approach to governance in the treaty pro?

 cess has produced examples of both aggregated (Nisga'a)
 and village-level (Tsawwassen, Maa-nulth) governance
 based on the core principles of this policy. The preambles
 to these agreements contain an acknowledgment by
 Canada and the First Nation in question that, prior to the
 treaty, Aboriginal jurisdictions flowed from the First
 Nation's inherent right of self-government. The treaty
 then goes on to set out constitutionally binding general
 provisions which modify all pre-existing governance (and
 other) rights into those which are articulated between the
 covers of the treaty. In these general provisions, Canada
 and British Columbia are released from and indemnified

 against all obligations or duties, past, present and future,
 around any right or jurisdiction not explicitly set out in the

 treaty. The general provisions also make it explicit that the

 Canadian Charter of Rights and Freedoms apply to the
 government of the First Nation and that federal and
 provincial laws now apply concurrently with the laws of
 the First Nation, with the priority of laws on occasions of

 conflict being established on a case-by-case basis for each
 political authority that has made it into the text of the
 treaty. These general provisions clarify that any of the
 governance powers mentioned in the text of the treaty do
 not include authority over criminal law, criminal proce?
 dure, intellectual property, official languages of Canada,
 aeronautics, navigation and shipping, or labour relations
 and working conditions, which are exclusive areas of fed?
 eral jurisdiction under Canada's Inherent Rights Policy.3

 The governance chapters of these treaty agreements
 then establish that the collective rights and jurisdictions
 of the First Nation will be democratically represented by
 the First Nation government established under a consti?
 tution that a majority of the eligible members ratify at
 the same time as the treaty. The Canadian authorities
 expect that the structure of such governments will ensure

 that the majority of responsible decision makers are dem?

 ocratically accountable to the membership through elec?
 tions, irrespective of any hereditary or other means of
 selecting government representatives. Canada insists on
 treaty text that establishes these governments and their
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 institutions as legal entities, with the legal rights and
 duties of a natural person (closing a legal ambiguity in
 the status of Indian bands). The governance chapters then
 set out provisions to allow the First Nation government
 to delegate any of its law-making authorities to another
 First Nation or to a public institution established by one
 or more First Nations in British Columbia. Finally, these
 governance chapters and various references in other chap?

 ters, exhaustively (through about 20 pages of text) set out
 the scope and limits of the heads of power of that First
 Nation (summarized in Table 7).

 TABLE 7
 General First Nations Heads of Power Negotiated
 through BC Treaty Process (drawn from

 Maa-nulth Final Agreement 2006 and
 Tsawwassen Final Agreement 2008)

 General Governance
 - election, administration, manage?
 ment and operation of the First
 Nation government
 - use, possession and management of a
 First nation's assets

 - citizenship in the First nation
 - adoption of its citizen's children
 residing in British Columbia

 - solemnization of marriages
 - powers of enforcement of the First
 Nation's laws
 - direct taxation of the First Nations
 citizens

 - preservation, promotion and
 development of language and culture

 Management of Lands and
 Activities on First Nations Lands
 - use, management, planning, zoning
 and development

 - regulation of nuisances, buildings
 and structures, businesses and land
 use planning in designated foreshore
 areas

 - ownership, disposition of estates or
 interests

 - expropriation for public purposes by
 First Nation government
 - public order, peace and safety
 - regulation of businesses
 - traffic, transportation, parking and
 highways

 - buildings and structures
 - forest resources and forestry practices
 - protection, preservation and conser?
 vation of the environment

 - conservation and management of,
 and public access to heritage sites,
 artifacts and ancient human remains

 Government Services
 - child protection services for First
 Nation's citizens
 - childcare services on First Nation's
 lands

 - K-12, post-secondary and language
 and culture education provided by
 the First Nation

 - health services provided by the First
 Nation
 - social development services provided
 by the First Nation

 - emergency preparedness services
 provided by the First Nation

 - public works services on First
 Nation lands

 Natural Resources
 - use of water from the First Nation's
 water licence
 - distribution of fish, wildlife plants
 harvested under the agreement

 - licencing of members exercising har?
 vesting rights under the agreement

 - methods, timing and location of har?
 vest of wildlife under the agreement

 - trade and barter of wildlife harvested

 under the agreement

 Many Coast Salish communities negotiating gover?
 nance in the British Columbia Treaty Process are cau?
 tious about accepting such provisions for self-government

 within the permanently binding agreements of a Final

 Agreement. One issue which has attracted widespread
 criticism by First Nations leadership and their legal advi?
 sors is the extent to which the so-called "certainty" clauses

 of the general provisions chapter limits the entire future
 scope and extent of their authority to the text of the treaty.

 They are concerned that the ingenuity and pragmatism of
 the currently uneodified systems of customary law?for
 instance with respect to intangible property systems, or
 the management of family or village properties that fall
 outside the treaty settlement lands provided with the
 agreement?will be much diminished by such an ap?
 proach, eliminating important constitutional protections
 for the future exercise of any rights that are not ade?
 quately articulated in the treaties (Thorn 2008).

 Another concern is the relatively permanent decision
 that must be made within the text of a Final Agreement
 with respect to who the governing authority will be as
 well as the extent of the the jurisdiction(s) that the treaty
 recognizes for the First Nation. Though there are juris
 dictional delegation clauses allowing the First Nation to
 pass its authority to other First Nations, aggregations or
 their public institutions, once they have also entered into
 final agreements (for instance the Tsawwassen Final
 Agreement governance chapter clauses 39 and 40), such
 provisions do not provide assurances that a community's
 future decision to associate or disassociate with other lev?

 els of Aboriginal government will be accommodated with?

 out significant complexity. Even under the terms of such
 treaties, there has been some ambiguity concerning the
 differential allocation of jurisdiction by disparate First
 Nations governments to the aggregate First Nations body.

 In the case of education, for instance, if an aggregated
 First Nation body passed laws under the authority dele?
 gated by a First Nation that had carved out its jurisdic?
 tion in detail under the treaty, could those laws apply to
 a member First Nation whose authority may not have
 been as exhaustively established (and such differences in
 drafting conventions do exist between these agreements)
 or may indeed have merely been delegated from the
 Province in an out-of-treaty arrangement? The inter-juris
 dictional complexities of this system reinforce the politi?
 cal economics of the lowest common denominator in such

 efforts. The fluidity of association and decision making
 present in Coast Salish communities is effectively sub?
 sumed under the state-like First Nation governments
 established under these agreements.

 Many community members have little hope that
 aggregated governments produced by self-government
 agreements will be able to solve the social crisis produced
 by poverty and the disenfranchisement experienced by
 many Aboriginal people living in a settler society. Though
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 these problems have been too complex to be solved by
 Indian bands, there is a significant reluctance to put polit?

 ical capital into another possible failure. The examples of
 chronically inadequate funding of the services provided by

 aggregated Aboriginal governments, both those like the
 Nisga'a who have established agreements, or the former
 St?:l? Nation who established their own constitutions,
 reinforce this view.

 Indeed, aggregation under Canada's Inherent Right
 to Self-Government Policy and attendant positions in self
 government or land claims negotiations have come to be
 characterized by a number of Coast Salish First Nations
 leaders as a "risk" rather than an opportunity to embrace.
 Several have stated that aggregated, constitutionally
 entrenched Aboriginal self-governments need to be more
 fully empowered for Coast Salish people to risk the conse?
 quences of the significant and uncertain change from Indian

 Act governance to aggregated bodies operating outside the
 known bounds of the Indian Act. Others have been cau?

 tiously critical of how aggregated governance under this
 policy erases kin-based polities through democratization,
 structural permanence of institutions through binding "con?

 stitutions" and certainty provisions, membership criteria,

 and application of the Charter of Rights, and replaces them
 with something much more familiar to the state.

 Indigenous Nations and the New Relationship
 in British Columbia

 The stakes for aggregation increased significantly in the
 spring of 2009 with the proposal from the British Colum?
 bia Government and First Nations Leadership Council
 to pass provincial legislation that would recognize that
 Aboriginal rights and title exist through the territories
 of "Indigenous Nations" without the requirement of proof
 or strength of claim, establishing revenue sharing and
 shared decision making for planning, management and
 tenuring decisions over these lands (British Columbia
 2009). The First Nations Leadership Council has circu?
 lated several documents, letters and PowerPoint presen?
 tations amongst the Aboriginal leadership in British
 Columbia providing context for discussion of this pro?
 posed legislation, including a draft map of Indigenous
 Nations territories (see Figure 1). The comprehensive
 involvement of First Nations in decision making and rev?

 enue sharing under this legislation would be dependent on
 their having aggregated into these Indigenous Nations,
 where the collective rights and title holders who share
 common threads of language, customs, traditions and his?
 tory join together into a single, formal political aggrega?
 tion. This vision of "Indigenous Nations" as being the
 proper title and rights holders comes from the Canadian

 courts which, in decisions like Marshall, Bernard, Del
 gamuukw and Tsilhqot'in, have stated that the collective,
 rights-based governance, decision-making authorities that
 flow from Aboriginal title must be exercised by Aboriginal

 "peoples" or "nations," and not necessarily at the level of
 the Indian band. The First Nations Leadership Council is
 also motivated by a vision that the many divisive territo?
 rial overlaps between closely related Indian band com?
 munities will be significantly resolved by their consolida?
 tion into aggregated Indigenous Nations who engage the
 Province in shared decision making and revenue sharing
 on the basis of their collective territorial interests.

 I understand from discussions with provincial officials
 that the British Columbia Government is in part motivated

 to encourage the reconstitution of Indigenous Nations
 because of its need for effective, efficient First Nations
 decision making. If the government is going to implement

 some manner of legislated duty toward the Aboriginal title
 of a First Nation through formal shared decision-making
 mechanisms, for example, significant economies of scale .
 need to be realized. Vocal critics, like prominent First
 Nations commentator Arthur Manual, claim that the move

 is also a crass political manoeuvre by the provincial gov?
 ernment which anticipates that dissenters and Aboriginal
 rights activists will have a voice during the intense inter?
 national spotlight of the 2010 Olympic Winter Games.4 The

 government could claim that it has boldly legislated recog?

 nition of Aboriginal rights and title, while satisfying its
 own conservative constituency by incurring very little
 actual risk of significant material outcome in the short
 term, as recent experience has shown that there is very lit?

 tle present political appetite for aggregation by Indian
 band First Nations in British Columbia. Whatever the

 motivations, the very public discourse around this pro?
 posed legislation has created a high-stakes environment for
 First Nations leaders to consider aggregation to increase
 their involvement in the management of and the reaping
 of benefits from their territories. Not surprisingly, late in

 the summer of2009, the proposal in the Reconciliation Act

 to aggregate Indian bands into Indigenous Nations was
 rejected by Aboriginal leaders in a rare all-chiefs gather?
 ing held in Vancouver.5

 Indeed, in numerous informal discussions I have had
 with Coast Salish leaders on the proposed legislative ini?
 tiative, many were not persuaded by the potential benefits

 of aggregation. These individuals would prefer not to risk
 entering into such formal aggregations where their iden?
 tity as individual communities?in spite of their widespread
 kin connections?might be lost in the decision making about

 the approval of land use plans and the receipt of benefits
 from the provincial development of lands and resources in
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 Figure 1: Map showing sovereign Indigenous Nations territorial bondaries. UBCIC, June 1993. Redrawn by M.J. Chrchill and
 Brian Thorn, 2010.

 local corners of the a so-called Indigenous Nations' terri?
 tories. Navigating the internal politics of such decisions
 appears to be an impossible task at this time.

 Kinship in aggregated political
 organization
 The pre-eminent Northwest Coast scholar Wayne Suttles
 observed in 1963 that "the Coast Salish were not to be

 made over to conform to the model of the Old World peas?

 ant village?ideologically homogeneous, economically self
 sufficient, socially self-contained" (516). Today, the nego?
 tiation process around land claims and self-government

 may be more effective in promoting this assimilation goal.

 It may be that, as Suttles suggested over 45 years ago, an
 alternative to these current government mandates will
 emerge that will incorporate the regional kin networks
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 and their social, ceremonial, economic and, perhaps, polit?
 ical manifestations, providing "a basis for the growth of the

 organization and leadership that is needed" (1963:523) to
 establish strong and culturally relevant self-governments.

 The extended Coast Salish kin group, which plays an
 enormously important role in areas of life as diverse as
 subsistence, ceremony and sport, would appear to be the
 natural line upon which aggregation could be built.
 Extended kinship may provide the common idiom of rela?
 tionship, creating a pathway so that aggregated political
 structures in the Coast Salish world can come together
 temporarily, even opportunistically, around areas of com?
 mon interest. The Coast Salish Gathering example dis?
 cussed earlier is an interesting example of this, with the
 event and the institution that has emerged to sustain it
 serving Coast Salish communities on well-defined, com?
 mon, transboundary and transnational environmental
 issues. Also, individual charismatic leaders who work

 within and beyond the bounds of this kin-centred cultural
 logic may make the politics of approaching aggregation
 less dangerous and divisive. The dynamic leadership of
 Steven Point who united the St6:l? in the 1990s, or
 Cowichan council member Abraham C. Joe's success
 drawing on extensive political, kin and Shaker church net?
 works to gain support in pushing for housing reform and
 land claims processes in the late 1960s and 1970s are
 examples. Formulating elements of the idiom of extended
 kinship in aggregated political action may be the best way
 to operationalize Cornell and Kalt's (1998) now famous
 observation that success in self-government is most often
 won when indigenous institutions and authorities are
 organized and implemented in ways that are rooted in
 indigenous concepts of authority and governance.

 Given that these extended kin groups are not perma?
 nent or mutually exclusive (Suttles 1963:514), it is hard to
 imagine how the state would be able to articulate with an
 amorphous kin-based political structure if it were to be
 more formally empowered. Indeed, as Kew and Miller
 (1999:57-59) and Allen (1976) have suggested, there is a
 great deal of (at least theoretical) flexibility of residence
 affiliation in being a member of a bilateral kin network. If

 affiliating with kin from one area becomes tense (Allen
 1976:169), or there are significant political disagreements

 with band or other aggregated governments (Kew and
 Miller 1999:59), people can (and do) "pull out," re-affiliate
 or form new groups of like-minded kin. This element of the

 functioning of kin-based social organizations?what Kew
 and Miller call "routine political actions rather than schisms"
 (1999:59)?may be difficult to actualize in the language and
 organizational practice of bureaucratic institutions and dem?

 ocratic, aggregated Aboriginal self-government.

 Government mandates in self-government negotia?
 tions may already allow for the delegation of law-making
 authorities from one First Nation government to another,

 foreshadowing the need for economies of scale for First
 Nations institutions providing services under harmonized
 First Nations laws. In practice, the process of delegated
 governance is likely to be cumbersome, politically charged
 and unwieldy. Re-crafting membership codes and citi?
 zenship eligibility criteria may be another mechanism for
 achieving a recognition of unity through bilaterally
 descended ancestry. In discussions around crafting just
 such codes and criteria in treaties, I have heard First
 Nations leaders express serious concerns about being
 unable to provide enough land or governance services to
 all the members "coming home." Enabling people to hold
 membership in multiple First Nations (as many Coast
 Salish people do for tribes on either side of the Canada
 U.S. border, as dual-membership within a nation is pro?
 hibited due to potential "double-dipping") may be another
 strategy. These suggestions point to ways for First
 Nations leaders to work within the challenges of the state's

 agendas and policies to bring cultural principles into con?
 temporary governance.

 Conclusions
 It is clear that it is in the agency that First Nations have

 in navigating and controlling the processes of social
 change that are engendered in building First Nations gov?
 ernments, that fundamental indigenous ideas, indeed
 indigenous ontologies (Poirier 2005; Scott 2001), will be
 brought to shape these governments in the 21st century.
 It is important to see these processes as dynamic, not

 merely a myriad of state-run programs to aggregate local
 communities, but indeed a great political debate that rages
 in the communities. In the case of the Hul'qumi'num
 Treaty Group, for instance, a decade-long project has been
 underway to undertake a decision about political unity,
 with community forums, elders' meetings and special
 working groups all discussing the idea of coming together,

 sitting as one (nutsa'maat in the Island dialect of the
 Hul'q'umi'num' language). There are strong supporters of
 more regional-style, aggregated representation working
 with symbols of identity?shared language, shared ter?
 ritory, shared history, shared cultural practice, shared
 kin?to shape new forms of Aboriginal government. And
 there are strong detractors from the idea of dismantling
 the political identities that have taken their current shape

 under Indian Act and subsequent federal and provincial
 policies, and which have become so central a feature of
 many First Nations lives. While the title "anathema of
 aggregation" may have been shown here to be hyperbole,
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 the political tension is very real and a considerable puz?
 zle for 21st-century self-government.

 Brian Thorn, Adjunct Assistant Professor, Department of
 Anthropology, University of Victoria, PO Box 3050 STN CSC,
 Victoria, British Columbia, V8W3P5. E-mail: bthom@uvicxa.

 Notes
 1 "Tribes breaking away to form independent parallel treaty

 table," Cowichan News Leader Pictorial, 16 May 2007,
 "Parallel Treaty Moves Step Closer," Cowichan News
 Leader Pictorial, 20 June 2007; "Tribes Walk on a Differ?
 ent Path One Worth Taking," Cowichan News Leader Pic?
 torial, 27 June 2007.

 2 "Dispute Splits Sto:lo Nation," Chilliwack Progress, 27 July
 2004; "Treaty Fight Leads to Sto:lo Split," Abbotsford
 Times, 29 July 2004.

 3 These legal mechanisms for describing the status of Abo?
 riginal self-government in a Final Agreement can be seen,
 for example, in the Tsawwassen Final Agreement, pream?
 ble clause D, general provisions chapter clauses 9,12 (b), 13,
 16,17,19 and 22, and governance chapter clause 1.

 4 For instance, Arthur Manuel's "Commentary," Georgia
 Strait, 23 July 2009, electronic document, http://www
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 5 "BC First Nations Leaders Declare Reconciliation Act Offi?
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 Colonizing Processes, the Reach of the State and
 Ontological Violence: Historicizing Aboriginal
 Australian Experience

 Gaynor Macdonald University of Sydney

 Abstract: The success of Aboriginal people in reconstituting
 kin and locality-oriented socialities which could engage with
 Australian nation-building is underestimated in the naturalizing
 of "the local community" by anthropologists and politicians alike.
 But these socialities have not been able to withstand their rad?

 ical re-shaping under "self-management" programs. These have
 produced a violent struggle between kin and civic sociality, and
 between personal autonomy and social responsibility. The con?
 sequent loss of cultural and economic autonomy, the stress
 placed on the realization of persons, and the rendering of author?
 ity as ineffectual have produced a pervasive social sickness
 throughout Aboriginal Australia.

 Keywords: Colonization, Aboriginal Australians, self-manage?
 ment, ontology, social suffering, personhood

 Resume: Les populations aborigenes ont connu du succes dans
 leur entreprise pour reconstituer des unites sociales basees sur
 la parente et la proximite et susceptibles de contribuer ? la
 reconstruction de la nation australienne. Toutefois, les anthro
 pologues comme les politiciens ont tendance ? sous-estimer cette
 reussite quand ils decrivent?la communaute locale ? comme un
 phenomene naturel. Mais ces unites sociales ont mal supporte
 leur reconfiguration radicale dans le cadre des programmes
 ? d'autonomie gouvernementale ?. Ces programmes ont engen
 dre de violentes luttes entre les liens de parente et la partici?
 pation civique, de meme qu'entre autonomie personnelle et res
 ponsabilite sociale. La perte d'autonomie culturelle et
 economique qui s'ensuit, l'insistance sur la realisation des per
 sonnes et la description de l'autorite comme inefficace ont engen
 dre un malaise social envahissant dans toute l'Australie abori
 gene.

 Mots-cles : colonisation, Aborigenes australiens, gouverne
 ment autonome, ontologie, souffrance sociale, identite indivi?
 duelle

 Contemporary Social Suffering:
 A Reflection of Colonialism?

 In one Aboriginal society after another, the length and breadth of Australia, there is an escalation of violence,
 especially directed at women and children. As well, sub?
 stance abuse, widespread corruption asserted through
 bullying tactics, bribery and threats are part of a vio?
 lence that has been increasing over the past three
 decades, since the late 1970s (see for example, Sullivan
 1986; Sutton 2009; von St?rmer 1982). I would not want
 to suggest that there were no social problems before this.

 On the contrary, when I began my own fieldwork in cen?
 tral rural New South Wales (NSW) in 1981, there were
 violent people and vulnerable people but they were not
 the norm. There was poverty but there was also hope.
 There were work histories to be proud of, strong and
 inspirational men and women to look up to, hilarious sto?
 ries to tell in the evenings, sports prowess to celebrate
 and small kids to enjoy. While there might have been
 periods of boredom and restlessness, there was also
 something to look forward to, the next pay day, the week?

 end disco and the promise of social movements such as
 "land rights." There was a sense that things could and

 would get better. No one spoke of their communities as
 if they were out of control, spiralling downwards into
 increasing poverty, drug and alcohol abuse or of people
 thieving from their own.

 Within a decade I could see people turning in on them?
 selves, sucking the lifeblood out of social relations with
 spitefulness and resentment. Another decade later there

 were knife fights, rapes, suicides and unexplained mur?
 ders. What was happening? People in these communities

 were blaming each other. I was wondering how it was that
 people who continually celebrated their earlier lives of
 "caring and sharing" and their evident commitment to
 kin networks could so rapidly start tearing each other
 apart. Soon other anthropologists were reporting similar
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 situations from other parts of Australia, with those work?

 ing in "remote" areas tending to interpret this as an inabil?
 ity to deal with coming out of the bush or desert. But

 Wiradjuri people had not responded to their arguably
 more violent experiences of "the frontier days," between
 1815 and about 1850, in this way, and they had later

 worked alongside whitefellas in rural NSW for well over
 a century. So why did they seem to be in turmoil too?

 Aboriginal peoples throughout Australia, from one to
 two centuries beyond those frontier days, often refer to
 their contemporary social suffering as due to their colo?
 nization. This claim would have to be dismissed if colo?

 nization is understood as past event. But Aboriginal state?
 ments are not simply focused on an unjust past which has
 led to present discrimination. Rather, they alert us to the

 ways in which colonization itself continues in various
 guises, something anthropology has paid insufficient
 attention to. If colonization is to be understood as process,

 how should it be understood? The ongoing impact of an ini?

 tial colonization in Australia is largely understood through
 the persistence of injustice (cf. Watson 2007) or the lack
 of provision of the same rights of access available to non
 indigenous citizens. But these are issues of long-standing
 and do not of themselves account for the late 20th cen?

 tury and contemporary degree of social suffering.
 Yet I will argue that the Aboriginal interpretation is

 correct.1 An analysis of the reasons for this escalation in
 social suffering requires that we understand colonization
 as a cultural process (see for example, Keim 1998), not
 solely one of social control and political-legal transfor?
 mation. Colonization as processual experience does not
 unfold in predictable ways: it is experienced differently in
 different times and places; it provides opportunities for
 some and suffering for others. Neither is it a universal
 story: it has had many different faces, rationales and
 unfoldings. It is a long, slow, often clumsy and ill-thought
 (if thought at all) set of intertwining and contradictory
 processes which engage the people involved?colonizer
 and colonized?over time in a variety of ways.

 An important component in these historical processes
 is the complex composition of the invading population,
 something the term colonizer does not adequately cap?
 ture but which can significantly impact on relations with
 colonized peoples who, in relative terms, are more likely
 to share a social and cultural world. It then becomes more

 apparent that colonial relations quickly become varie?
 gated, as hegemony is asserted, frustrated and reasserted
 and as new subjectivities emerge, are contested and trans?
 form. This is an analysis that must be grounded in the
 specifics of time, place and human encounters. It is already

 a contradiction to speak of "the colonizer" as singular, as

 if the power differentials between militia and convict,
 between wealthy and impoverished immigrant, gold dig?
 ger and missionary, did not make for different views and
 encounters with an indigenous other who was likewise
 not singular, and made even less so by the differential
 impacts of encroachment. However, as persons, there was
 a distinct difference between the ways in which each
 understood themselves vis-?-vis their own, and vis-?-vis

 the "other" they encountered.
 Colonial subjectivity itself is a changing experience

 but the ontological dimensions of the variable and long
 term processes of colonization have not been a focus for
 anthropology (but see for example, Samson 2004). What
 happens to "persons" when change is imposed, one after
 another? Personhood is not something "one can take on
 and off like a glove" (Douglas and Ney 1998). We know
 people everywhere are capable of enduring changed cir?
 cumstances and yet rebuilding meaningful lives. But is
 there a limit?a kind of change which so violates our per?
 sonhood that it renders us unable to make a creative

 human response? When is change so traumatic that it dis?
 ables our human capacity to adjust, disintegrates ethical
 sensibilities or moves us beyond moral relationships?

 There is no universalizing or generalizing story of col?
 onization that can be told for the Australian continent and

 there are few local studies. It is widely recognized that
 Aboriginal peoples have had diverse colonial histories
 resulting, by the 1970s, in the awkward and misleading
 division of them into peoples of either "settled" (living in
 urban or rural areas, predominantly in southern Aus?
 tralia) or "remote" Australia (Rowley 1970). The former,
 which includes the Wiradjuri people of central NSW, were
 long assumed to have "lost their culture" and thus the
 distinctiveness of being "traditional" or "authentic."

 I want to look at the changes Wiradjuri people expe?
 rienced over time, looking at how different stages of the
 colonial project impacted on Wiradjuri subjectivities. Col?
 onization is the experience of having one's world taken
 over by a hegemonic force?but this is not a totalizing
 experience and to understand its impacts, it is necessary
 to examine the intent and outcomes of the colonial proj?
 ect, how and why it changed over time, what parts of

 Wiradjuri worlds were taken over, when, how and why.
 This requires appreciation of the colonial project in spe?
 cific historical times and places and thus the differential
 impacts on those rendered its subjects.

 Above all, colonization is a relationship between peo?
 ple who begin as "other" to each other but who soon
 become socially and economically intertwined into a sin?
 gle social field. It is in the ways in which the myriad rela?

 tions which arise as one people establish control over the
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 lives of another that colonization is experienced. It is in
 these relationships, rather than in laws and policies
 enacted in metropoles, that colonial subjects are made
 and hegemony imposed. And, it is in these relationships
 that we can likewise see how uneven hegemonic control
 is?ineffective in one place and time, oppressive else?

 where. The reach of the newly imposed state is shaped
 according to differential values placed on resources and
 local circumstances; curbed by the "tyranny of distance"
 (Blainey 1982); expanded as the technologies of state
 develop over time.

 Historicizing and Locating Colonization
 Wiradjuri experience is not typical of colonial encounters
 across the Australian continent. A variety of ecologies,
 economic changes wrought by the colonial process in
 response to these ecologies, the history of changing atti?
 tudes between indigenous person and settler, and the
 changes in the value of land and persons mean that a gen?
 eralized history of sweeping colonial processes in Australia
 will be (as they often have been) fraught with the difficul?
 ties of over-generalization, abstraction and assumption.
 Universalizing histories can serve political ends but they
 do not aid understanding of the intricacies of human inter?

 actions in dynamic and often contradictory ethnographic
 moments.

 My fieldwork began in 1981 with several Wiradjuri
 family networks, many of whom I continue to work with.
 I have explored the experiences of these families over six
 generations of living along the Lachlan, Macquarie and
 upper Bogan Rivers in the central north of the Wirad
 juri-speaking region. In Aboriginal cosmology, language
 adheres to country (Hamilton 1982; Merlan 1981),
 although social networks may extend well beyond it. These
 families have experienced "change" in different ways at
 different times. It is not a predictable process: its varia?
 tions can be understood in terms of the intentions of the

 hegemonic forces asserting control over Wiradjuri coun?
 try and Wiradjuri people over time. These intentions
 changed according to specific political and economic agen?
 das. The capacity of the state to operationalize its inten?
 tions also changed in its effectiveness over time. The pres?
 sure on those Wiradjuri persons who became colonial
 subjects was not constant and has not dissipated over
 time. On the contrary, this history enables me to argue
 that it is the "self-management" policies initiated in the
 1970s which have extended the reach of the state in such

 a way that Wiradjuri people, as elsewhere in Australia,
 are currently experiencing the worst form of social and
 cultural destruction that colonialism brings to bear: the
 colonization of their personhood.

 The number of local divisions making up the Wirad
 juri speaking peoples makes the Wiradjuri area one of
 the largest language-countries on the continent. It, in
 turn, is part of the immense Riverine area of southeast?
 ern Australia, linking the peoples who lived within Aus?
 tralia's only drainage system, the Murray-Darling River
 basin, as well as the rivers flowing west of the range in
 south Queensland. Wiradjuri people, as with others of this
 Riverine cultural bloc, did not have patricians as found
 elsewhere in Australia. Rather, they had developed an
 extensive matri-totemic system, linking people across and
 beyond the language-region and bringing value to fre?
 quent and extensive travel. Living in small familially based
 local groupings, whose membership generally had a core
 in an adult couple but could otherwise be labile as people

 moved temporarily or permanently from one grouping to
 another for various social reasons, they were also clus?
 tered into local divisions defined in ecological terms. While
 marriage, trade, ceremony and ecological necessity
 formed networks across this vast territory, and with neigh?

 bours, there was a preference for local endogamy which
 enhanced the strength of these local divisions.

 The families I refer to were associated with particu?
 lar taurai, local territories within a language area, in

 which the people of that taurai had a right to hunt, fish and

 gather. Living in small familially based local groupings of
 between 15 and up to 50 people, those associated with the
 taurai had a core in an adult couple (headman and his wife,
 both gaining this status through the high prestige in which

 they were held) but could otherwise be labile as people
 moved temporarily or permanently from one grouping to
 another for various social and ceremonial reasons.2 Tau?

 rai were clustered into local divisions defined in ecologi?
 cal terms, such as along a stretch of river. Hence the Lach

 lan River (Kalarr) or Macquarie River (Wambool) were
 local Wiradjuri-speaking divisions within which were

 many taurai.
 The violence and disease of the frontier days was dev?

 astating in terms of the percentage of Wiradjuri people
 affected. They had experienced one wave of smallpox
 before the British had found a way over the densely
 forested mountains. Another wave was to follow a couple
 of decades later (Butlin 1983). Other introduced illnesses

 also took their toll. The enormity of this can only be imag?

 ined in terms of the trauma of frequent deaths: people
 for whom funerals were a significant ritual were fleeing
 places of sickness, leaving their dead as they lay (Bev
 eridge 1883; MacKaness 1941). The historical focus on the
 relative chaos of the first decade of colonial incursions has

 lent itself to a perception of loss, disruption and dispersal,

 and hence the politically desirable notion that Wiradjuri
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 people and their neighbours "lost their culture" and could
 not, socially and culturally, survive the changes in their
 lifestyle (Macdonald 1998). But what really did happen to

 Wiradjuri families?
 Australian Aboriginal persons have long been consti?

 tuted through a system of kin relatedness which has been
 intricately embedded, with a high degree of specificity, in
 spatial, ecological and cosmological environments. Popu?
 larly glossed as the Dreaming, this ontological-cosmo
 logical framework focuses on the interrelatedness of all
 life. Social relations, defined in terms of kin-relatedness,

 were, above all, characterized by a high degree of per?
 sonal autonomy, demand sharing (Peterson 1993) and
 "allocative power," authority earned over a lifetime of
 looking after others through enabling access to valued
 resources (Macdonald 2000).

 This gave rise to a world so intricately integrated that

 early anthropologists assumed that it could not withstand
 change. The influence of this early anthropology was per?
 suasive: the worlds of colonized Aboriginal peoples were
 seen as fragile. Like Radcliffe-Brown's shells or Bene?
 dict's cups, they were rigidly shaped and change could
 only shatter them beyond recognition.3 These were cold
 societies (Levi Strauss 1963,1966), inevitably doomed in
 their encounter with the over-heated juggernaut of moder?

 nity. Within a few decades there would already have
 seemed sufficient evidence of "de-traditionalized" or
 "detribalized" Aboriginal peoples living on the fringes of
 emerging country towns to substantiate this argument.
 But such assumptions were not based on an ethnograph
 ically-informed understanding of how and why people
 changed?or how "change" should be understood.

 They are views which have also been politically attrac?
 tive. The intractability of the social sickness to which I
 referred above was explained to the Washington Post in
 2000 by the then Minister for Aboriginal Affairs, Phillip
 Ruddock, as being because the government was

 starting from a very low base. We're dealing with an
 indigenous population that had little contact with the
 rest of the world. We're dealing with people who are
 essentially hunter-gatherers. They didn't have chariots.

 I don't think they invented the wheel. [Reynolds 2000]

 As recently as April 2009, an anthropologist explained on
 ABC Radio National that the Aboriginal peoples of
 "remote" Australia were finding it hard to cope because
 they had only just come in from the desert or the bush,
 implying that this causes a disintegration so profound
 that they start violently abusing each other (Woods 2009).

 In refuting these interpretations of Aboriginal incapac?
 ity to deal with change, I present a more powerful expla

 nation for what is currently happening?that which is
 affecting Aboriginal people with diverse histories of
 change under colonialism and who are currently living
 within diverse economic contexts.

 The quotidian is the locus of the becoming of colonial
 subjects. It is subtle and varies from one part of the con?
 tinent to another, depending on why the colonists wanted
 land, whether they wanted labour, the extent of conflict in

 the early years of frontier expansion, the extent to which
 racialized difference forms part of the colonial imaginary,
 and so on. There is no doubt, however, that within one
 generation of the presence of Europeans in the fertile
 inland of NSW in the 1830s, Aboriginal life had been irrev?

 ocably changed. But what changes did take place? Why
 and how? And what did these mean for the constitution of

 Aboriginal "persons"? What did it mean to be Aboriginal
 in circumstances that had not only undergone a rapid and
 violent period of change as the frontier pushed west, but
 that were to become characterized by wave after wave of
 change for the next 150 years?

 Colonizing Land: Greed, Labour and
 Indifference
 Although Captain Arthur Phillip had come from England
 with instructions to endear himself to the natives and

 enter into treaties with them, in the two decades it took
 to find a means of crossing the impenetrable Blue Moun?
 tains to the west of Sydney, attitudes had hardened. Phillip

 found Aboriginal peoples on the coast unwilling to engage
 in any way meaningful to the British (who kidnapped some

 to try and work around this). A century and a half later,
 anthropologist Bill Stanner (1977) came to interpret
 British frustrations over just the first five years as hav?
 ing produced what thereafter became a "history of indif?
 ference." In most respects, Stanner is right. But his com?
 ment elides the various relations required in the colonial
 effort to transform this harsh continent into an image of

 a fertile Britain. Aboriginal people have, in some places
 and times, been essential to the successful development
 of capitalism. It is also the case, however, as Stanner
 implicitly recognizes, that when they were seen as being
 in the way their fate was not a matter of major concern.
 Recent decades have changed that comfortable indiffer?
 ence and Australians are having to address the conse?
 quences of a history of neglect, hardship and discrimina?
 tion. How they are doing that and why is written into
 family histories on the Lachlan which I briefly outline
 here. This is not a typical story because these dynamics
 are played out in myriad ways, even within Wiradjuri
 country. But what I hope to demonstrate ethnographi
 cally is the way in which colonial intentions changed over
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 time and how the colonial project thus shifts in relation to
 those who have been colonized and who are forever the
 reminder of colonialism's inherent contradictions.

 The Colony of NSW was not established for its appar?
 ent wealth of minerals, spices or foodstuffs. Rather, land
 was required for penitentiaries. The newly independent
 United States of America was no longer a viable option for
 ridding industrialized Britain of human waste. Convicts
 served as the indentured labour required to build the facil?
 ities for their own imprisonment and the infrastructure of

 the new colony. Efforts to encourage Aboriginal people
 into working relations (always menial) were thus half?
 hearted.

 Once the Blue Mountains were crossed and the vast

 river plains of the Macquarie and Lachlan had been
 sighted, these were coveted for their pastoral potential. A
 town, Bathurst, was established in 1815, which made it

 more feasible for the adventurous to seek their fortunes

 over the mountains. Initial Wiradjuri reactions demon?
 strated curiosity and were rarely violent unless in re?
 sponse to violence. They became violent when the new?
 comers took over sources of food and water or moved into

 areas of particular cultural significance. Violent reaction
 also followed insulting abuse of Wiradjuri people. Beyond
 the towns, a man and his family, or two or more brothers,

 might decide to take their chances and clear the country
 for sheep. Sheep as well as shepherds were targetted. It
 is noteworthy that this violence was not indiscriminate
 but specifically directed toward newcomers who behaved
 in objectionable ways (Coe 1986; Salisbury and Gressor
 1971). These raids produced terror on both sides, and

 were met with organized but indiscriminate reprisals by
 military police, including a second declaration of martial
 law in 1824 (the first had been in 1817 on the east side of
 the mountains), less than ten years after the first encoun?
 ters. As in the case of coastal reprisals, martial law was a

 means of "ridding us of troublesome blacks." The pro?
 nouncement was accompanied by the announcement in
 the Sydney Gazette (14 October 1824) that this was a "war
 of extermination" (Salisbury and Gressor 1971). British
 militia quickly established the force of their muskets and
 Wiradjuri people found themselves having to deal with
 this new presence and learn what opportunities as well
 as constraints it posed. By the late 1820s, coordinated
 attacks in the east of Wiradjuri country had been sub?
 dued and white men felt safe enough to venture further,
 but fighting would start up again whenever they aggres?
 sively entered new taurai (Gammage 1983).

 By the end of the 1840s, many Wiradjuri had lost con?

 trol of their taurai, especially where small towns were
 established and agriculture commenced, yet this is not

 the whole story. Wiradjuri who had survived smallpox,
 influenza and armed conflict might have been bruised and
 battered but not all their lands had come under British

 control: the process of colonizing specific areas of land
 was gradual. Patterns of daily practice on taurai and inter?

 action with those of neighbouring taurai continued in the
 midst of change and death. Perhaps by the 1850s they
 could even think that the worst was over. They were not
 to know that they were in the eye of a storm whose mag?
 nitude would have been unfathomable.

 By the 1830s, the eastern Wiradjuri realized the
 British were there to stay but they were also maintaining
 and restoring their own cultural equilibrium after a decade
 and a half of unrest. Some would have no truck with white

 men and sporadic violence continued. Others had come
 to value the new goods, clothes and tools available to them,

 and were happy to exchange these for a few hours work
 around town. Some, perhaps those left with few economic
 options, were quickly dragged into dependence on alcohol,
 tobacco and food that could be acquired with relatively
 little effort in the towns. Trading a small task, such as
 chopping wood or fetching water, for cash or kind was
 common.

 But these towns were still small dots in a landscape of
 taurai. And it was an extraordinary set of relationships
 that was to develop on these taurai in one place after
 another throughout the inland. Paradoxically, these rela?
 tions enabled the successful emergence of the sheep indus?

 try at the same time that they ensured the continued self

 identity of Wiradjuri people vis-?-vis each other and their
 taurai. As the military established an overall context of
 British control by force, the relative peace which followed
 enabled Scottish, English and Irish to venture in search
 of tracts of land to turn into sheep runs?some of them
 vast. Men set out from Sydney to take their chances; to
 establish a working life, if not their fortunes "in the bush."
 They set off with a brother or a friend, occasionally alone,
 to find land they could farm. By the late 1820s, they could
 cross the Blue Mountains on convict built roads, and could

 make the fledgling town of Bathurst on the west side a
 base from which to explore. After that, they were on their
 own.

 As the British entrepreneur started his exploration for

 land, headmen saw an entrepreneurial opportunity for
 themselves. As they encountered these British travelling
 into their taurai, they worked out when rapport could be
 established. Aspiring pastoralists were often filled with
 horror and fear at an Aboriginal presence and shot to kill.

 However, a significant number?I estimate at least 50%?
 sought to establish amicable and respectful relations. In
 turn, Wiradjuri headmen offered to assist in the selection

 Anthropologica 52 (2010) Colonizing Processes, the Reach of the State and Ontological Violence / 53

������������ ������������� 



 of land, the building of bark huts and later houses, the
 procurement of food and water and, perhaps most impor?
 tantly, protected them from raids from other Aboriginal
 people. In other words, the pioneers of the Australian
 sheep industry started out with powerful, knowledgeable
 and invaluable Aboriginal patrons. These patrons advised
 the newcomers how to avoid floods and how to survey
 roads to connect with other properties and with the con?
 vict-made roads back to Sydney. As a symbol of mutual
 respect, the Aboriginal man often took the name of his
 new brother. English-style names were useful. The British
 had difficulties pronouncing Aboriginal names and the
 Aboriginal naming system did not encourage the use of kin
 or ritual names by others. New names allowed for a new
 style of relationship?although some were probably
 unaware of the derogatory or demeaning intention of some
 of the nicknames that were bestowed (for example, King
 Tea Pot, Tadpole, Donkey, Solomon the Black) (Christo?
 phers 1964; Mitchell 1839).

 The Wiradjuri headman who became known as
 William Sloane took his name from John Sloan, a Scots?
 man who turned William's taurai on the Lachlan into a

 sheep station named North Logan (Busby 1941). The Scot?
 tish and Wiradjuri Sloan families did not intermarry but
 lived and worked on the property over three generations.

 John Grant took up Merriganoivry, almost opposite North

 Logan, on which Wiradjuri people continued to camp. His
 son, John Jr. had three children by Catherine (nee Eimes)

 Ryan from the Lachlan Wiradjuri, starting a Wiradjuri
 family of Grants (Grant Nd). William, one of these chil?
 dren, ran Bumbaldry Station, to the southwest of Cowra.
 Decades before, Billy Glass had taken his name from
 William Glass on the southern creek of the Lachlan known

 as The Bland but he was ordered off, moving up to Bum?
 baldry (Musgrave 1926). The names Sloan and Glass are
 still associated with Wiradjuri families along the Lachlan
 from Cowra to Condobolin. James White named his prop?
 erties on the Bland Burrowmunditroy and Burrangong,
 the names he was taught by headman, Cobborn Jackie
 (Musgrave 1926). These are only some of the Lachlan
 families who trace their ancestry in the country in which

 they still reside and with which they identify in terms of

 Aboriginal identity politics.
 On these properties and others, relationships grew

 between Wiradjuri patron and British pastoralist that, in
 many cases, were to endure through the next two to three
 generations. They were relationships recognized and
 respected by other Wiradjuri people. These white families
 were guests in particular taurai, whether or not they
 understood this?but there is evidence that many did.
 They acknowledged the support they received and the

 Status of their headman (and sometimes headwoman) by
 giving them a brass gorget (sometimes incorrectly
 labelling them as "kings*). The tradition of giving mili?
 tary gorgets to Aboriginal men and women who per?
 formed valuable services had started in the 1820s in Syd?
 ney and continued into the 20th century, although the
 practice was banned among the military from 1830 on
 (National Museum of Australia, n.d.). William Sloan and
 Cobborn Jackie received them for their help in setting up
 stations and providing protection from other blacks. John
 Grant gave them to senior men on Merriganowry who
 rescued white people in the 1840s floods. These adven?
 turous pastoralists recognized that Wiradjuri knowledge
 of the land and its climate was invaluable, especially in
 time of flood. These black families warned their guests
 as soon as they heard the familiar sounds in the far dis?
 tance. People elsewhere were swept away. They taught
 their guests to build above the flood plains, helped them
 construct bark huts, showed them how to hunt and what
 foods were edible.

 As Wiradjuri men and women became expert horse
 breakers and riders, acquired fence-building skills and
 learnt to shear sheep, they maintained their independent
 camps, their own economy, their marriage alliances and
 their patterns of social, economic and ritual travel. Many
 of their people had died of disease and conflict: social and
 ritual life had to be modified. Slowly their economy
 changed. One of the attractions of being a patron to a par?
 ticular pastoralist was the ability to make demands on
 one's guests in terms of long-standing Wiradjuri conven?
 tions. The fickle seasonal cycles which could produce
 cycles of starvation and plenty, were evened out by the
 availability of new foods grown and imported by these
 guests (see for example, Ferry 1979).

 The anguish which must have followed the Wiradjuri
 death toll from disease and massacres could be healed?

 human beings are remarkably resilient. Restricted access
 to land was only one imperative to change. The other was
 the desirability of new foods and new technologies for
 storing and transporting water?perhaps the most impor?
 tant and influential of the changes Europeans introduced.
 These came in the form of new animals, plants and tech?
 nologies which had not previously existed on the conti?
 nent. Not merely attractive, these provided a new lease on
 life. However romantic the notion of hunting and gather?

 ing has become under Sahlins' (1972) influence, on most
 of this continent life was a cycle of famine as well as feast.
 WTiat was now avoidable was death occasioned by drought.
 Hard work produced the seed to be ground into flour
 which could now be obtained in a sack for a day or two's
 work?relatively light work at that. Wiradjuri demands
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 for food met with various responses from these farmers
 but the latter quickly learned that if they resisted they
 put themselves at great peril. Wiradjuri demands were
 expected to be met. Slowly these Wiradjuri people became
 more engaged with the activities of pastoralism and their
 economic options closed off with more intense land use.
 Their land was changing and they were changing with it,
 as were the white families they lived alongside.

 Wiradjuri family members supplemented white labour
 in the paddocks and in the house. WTiite men willing and
 skilled to work in the "outback" were often hard to find.

 However, it was during the gold rushes, from the 1850s to
 1890s in northeastern Wiradjuri country, that Aboriginal

 workers became invaluable. White workers literally
 dropped their tools in the fields and disappeared in search
 of wealth. James Sloan's wife on North Logan wrote home
 to England to say that she did not know how they would
 have gone on without Aboriginal help (Sloan family
 records, courtesy of Catherine Bennett, Cowra, 2006).

 It is unlikely that the Wiradjuri men who acted as
 hosts and patrons could see how their actions-would even?
 tually lead them into greater economic dependency. In
 the early years, the symbiosis worked for both Wiradjuri
 and farmer, and a degree of reciprocal respect grew up
 which, although probably misinterpreted on both sides,
 worked for them. Wiradjuri camps looked poor and dirty
 to the British gaze, but this did not infer enforced poverty.

 When desired, Aboriginal people erected their own bark
 huts along the lines of the British, but a majority engaged

 with selected aspects of the new possibilities and con?
 straints imposed by their colonization in their own famil?
 iar terms: those on their taurai or pastoral stations could
 choose when they wanted to work and how they wanted
 to live.

 The symbiosis that was possible as Wiradjuri taurai
 become converted into pastoral properties was not the
 experience of Wiradjuri whose lands were either not
 desired or were transformed by agriculture or townships.
 Some become an unwelcome sight around the new towns
 as they sought work to augment a precarious existence
 and some resorted to alcohol. Collectively, these more
 visible people fed the growing usefulness of the 19th-cen?

 tury perception that Aboriginal persons were backward,
 not fully human, not worthy of consideration. Life on
 these urban margins was very different than for those

 who had found a means of reproducing and re-imagining
 their cultural practices and meanings within the context
 of pastoralism.

 Wiradjuri people did not of their own volition sud?
 denly become subservient, colonial subjects, regardless of
 the ways in which they were being defined by Europeans.

 They remained a proud people, whose rights in relation to
 their taurai were literally sacrosanct?determined by cre?
 ator spirits and inviolable. On the other hand, that Abo?
 riginal people were inferior was an uncritical assumption
 made by most Europeans of the time. The subservience
 or subjection this implies was not always born out in the
 bush: where Aboriginal and non-Aboriginal men and
 women worked hard alongside one other, forming respect?
 ful relations across class and ethnic divides, they recog?
 nized human worth and friendship, even if not social worth.
 There are many written tributes and commemorations
 on headstones which testify to the depth of friendships
 and loyalties which grew up away from the towns and
 cities. This relationship of patronage would be completely
 inverted by the beginning of the 20th century, to become
 one of (white) master or boss to (Aboriginal) worker. Nev?
 ertheless, relations remained strong and loyal throughout
 generations on a great many stations, only to be severed
 by events beyond local control.

 In the midst of the traumatic changes wrought in their
 relations to their own country, the surviving Wiradjuri
 people had found pockets within which they could maintain
 meaningful lives. These meanings were now crafted from
 innovations as well as pre-colonial beliefs and practices,
 and were subject to constraints on practice and movements

 imposed by a new and hegemonic power. Yet, on the tau?
 rai, redefined as stations, they had a degree of social and
 spatial autonomy. It was a sufficient space through which
 to maintain essential characteristics of their cultural lives.

 Importantly, it encouraged a dual economic system which,
 while increasingly moving from hunting and gathering to
 purchasing goods, was also flexible enough to allow for the
 economies of relatedness and travel through which they
 continued to express and reproduce the kin ties which gov?

 erned intra-Wiradjuri sociality.
 Several Wiradjuri people had, by the end of the cen?

 tury, developed their own farms on land provided by the
 state government.4 Many senior people had chosen to
 become self-employed contractors, working with their
 kin-based teams as shearers, fencers or fettlers, in land
 clearing or doing odd jobs in the off seasons. Employment
 was high even though they competed with white teams.
 The status certain jobs and incomes attracted were a cause
 for pride and respect among black and white alike. Wirad?

 juri people may have looked like dependent wage labour?
 ers at the end of the century but their engagement with
 the relations of capitalism were partial and externalized.
 Among themselves, they transformed the expectations of
 work, wages and roles in capitalism into terms which
 encouraged their own senses of being and acting in the
 world. They had lost economic control of their land but it
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 continued to play an important part in spatial identity for?
 mation. They had learned how to transform the concept
 of cash and the inequalities it might have introduced by
 treating it much as they did any other resource entering
 their domain. They transformed their colonial condition
 and status in terms through which they could continue to
 understand themselves as Wiradjuri persons.

 Colonizing Bodies: Wealth, Rights and
 Exclusions
 At the end of the 19th century and into the early years of
 the 20th century, the NSW Colonial Government put an
 end to many of these relationships, perhaps not inten?
 tionally but certainly in a spirit of indifference to their
 impacts on Aboriginal peoples. Two key events were to
 impact Wiradjuri lives: Federation, which produced a more
 structured racializing of Aboriginal peoples with subse?
 quent controls over their movements; and, in NSW, a push
 toward more intensive settlement of rural lands, known
 as Closer Settlement programs, which significantly curbed
 many Wiradjuri options.

 This produced a shift in the colonial project. The
 appropriation of land and the relative lack of value placed
 on Aboriginal labour meant that Aboriginal people had
 been ignored by the state, treated with indifference, or
 with attempts to eradicate them through military force
 or poisoning in areas where they became a nuisance. But
 by the end of the 19th century, capitalism had been estab?
 lished and Australia was a wealthy set of colonies about
 to become a nation-state. WTiat kind of nation, what form

 of governance and what characteristics represented the
 desirable citizen were the preoccupations of the late 19th
 century, leading to independence from Britain in 1901.
 The 1901 Australian Constitution included all residents

 as equal citizens?Aboriginal peoples and the various
 "others" who had come to make new lives: Chinese, Indi?
 ans, Afghanis and others. However, these inclusions were
 only to keep the Colony of South Australia on side. Fol?
 lowing Federation, a series of laws prevented the remain?
 ing "coloured others," including Aboriginal peoples, from
 full participation, and restricted further migration. Most
 of the indentured labourers brought in from the Pacific
 Islands to work on sugar cane had been deported before
 the necessity to accord them citizenship arose. These
 strategies were designed to ensure that Australia would
 be a "white nation."

 Federation marked the beginning of independence
 from Britain. This was not a process of decolonization as
 this is conventionally understood. There was no depar?
 ture of the colonizer, no hand-over of power or rights to the

 colonized. Federation was simply a shift in power between

 the settler-colonist and the metropole from which they
 had previously been governed. However, it did lead to sig?
 nificant changes for Aboriginal people, including Wirad?
 juri. In defining the new citizen of the nation, Federation
 Fathers had decided not to include Aboriginal peoples:
 the new Commonwealth Government was not given pow?
 ers to legislate on their behalf. Left to the whims of each
 state, policies differed from one place to another in terms
 of who was defined as "Aboriginal," as well as the kinds of
 restrictions which would be placed on those so defined:
 they lost many of the rights and freedoms they had
 enjoyed in the 19th century.

 The tables had now been completely turned: depend?
 ence on Aboriginal knowledge and labour was no more,
 and the racialization of Aboriginal peoples became more
 extreme. "Aboriginal" in NSW meant hypodescent. This
 "one drop rule"?which was not, as Hollinger (2003 and
 see Munasinghe 2006:17-18) argued, unique to the United
 States?meant that any person in NSW "tarred with the
 brush" could be designated as Aboriginal and was thus
 subject to the Aborigines Protection Act (NSW) 1909.
 One in four, eight or even 16 ancestors was enough to have
 one defined as Aboriginal, a definition which meant exclu?

 sion, denigration and denial of civil rights. A "touch of the

 tar brush" was enough to exclude one from mainstream
 "white" Australian society whether rural or urban. The
 Act controlled where people could live, what rations they
 might be allocated, what work they could do and who they
 might marry. It also allowed for the Aborigines Protection
 Board to remove children from their families on various

 grounds, including "neglect"?defined as not living in a
 conventional house. In practice, the Board removed thou?
 sands of children who were light skinned, in the belief
 that their "white blood" would make them more amenable

 to training as domestic servants or farmhands (see for
 example, Link Up and Wilson 1997).

 The second event was the NSW Government's re?
 sponse to intensifying demands for land as the Australian
 population increased. The only way to meet this demand
 was to force the vast pastoral stations to subdivide. The
 Closer Settlement Acts were not popular with pastoral
 ists but they were also losing their control over the "out?
 back," and this was reinforced with the advent of Feder?
 ation. As their lands were subdivided, some sold out all
 together while others retained a portion of their property.

 Few could support their Aboriginal camps: these became
 expendable, forcing a new wave of dispersals.

 Although the descendants of James Sloan kept a por?
 tion of North Logan, the Wiradjuri Sloan family had to
 take leave of old William Sloan's taurai. Granny Sloan and
 her counterpart, James Sloan's wife Marion, who had met
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 each other as young brides, were now two old women.
 They had lived out their different lives together, sharing
 the same space as well as the joys and trials of raising
 large families of children and grandchildren. On leaving

 North Logan, Wiradjuri Granny Sloane presented to
 white Granny Sloane a superb gift of artefacts carved by
 her people in their early years on North Logan: spears,
 boomerangs, digging sticks, clubs and shields. Among
 these was the brass gorget that James had given William,

 both men by then deceased. James' descendants still treas?
 ure this collection (Catherine Bennett 2006, personal com?
 munication). To part with items which must have meant
 a great deal to Wiradjuri Granny Sloan begs the question
 as to how she understood her actions. Was she concerned

 for the life that lay ahead? Did she see this gift as mark?
 ing the end of the life she and William had known, of which
 there would have been little left? Whatever her reasons,

 it was an act of trust in and respect of in those white peo?

 ple with whom her husband had formed such a close rela?
 tionship many decades before.

 Similar evacuations were going on in many places. In
 response, the NSW Government gazetted more land
 "especially for the use of Aborigines." One such area was
 the 32 acres known first as Nanima but soon to be re?

 named Erambie, on the bank of the Lachlan River oppo?
 site the town of Cowra. The families who moved to Eram

 bie were the direct descendants of the local Lachlan taurai,

 all encompassed within pastoral stations. For the fami?
 lies who were now known as Sloan, Glass, Murray, Coe
 and Collett, Erambie was the reserved land closest to
 their taurai or station homes, and thus still within their
 own local division of the Lachlan Valley. From that move,
 they would become, for the first time, villagers, a seden?

 tary people. This new spatial constitution would become
 known as a "local Aboriginal community," a term that has
 become so naturalized that many Australians could be
 forgiven for thinking that Wiradjuri have always lived in
 communities. In fact, this is a history of barely a century.
 This was a major upheaval after decades of re-adjust?
 ment?another process of cultural and economic adjust?
 ment that should also be regarded as an extraordinary
 achievement in the annals of human history, and which
 gives the lie to the idea that Aboriginal people did not
 have the capacity for change.

 For the next 70 years their movements would be con?

 trolled by government legislation, much of it under the
 Aborigines Protection Board's (APB) and later Aborig?
 ines Welfare Board's (AWB) often oppressive managerial
 regimes (see Read 1980,1984,1988). The lands gazetted
 "especially for Aboriginal use" were now classed as either
 reserves or stations. Reserves were simply camping areas,

 some with the addition of a school and a resident teacher.

 The stations were managed reserves. A manager or his
 wife might also act as a teacher or a teacher might be
 appointed. Although the schools were run by the Depart?
 ment of Education, it was not expected that they meet
 the standards of education or resource allocation as
 required of non-Aboriginal schools. What this move rep?
 resented in the colonial history of Wiradjuri people was
 the shift from colonization of their country to coloniza?
 tion of their bodies: a new and much more demanding
 form of colonial control was about to come into being. This

 would change the sets of local relationships which had
 structured their social and economic lives in the 19th cen?

 tury. From 1909 the state secured a particular kind of
 power over Wiradjuri people by defining them as a dif?
 ferent and legislatively racialized form of citizen.

 Ironically, the value that Aboriginal labour had
 acquired was what ensured a continued, if increasingly
 limited, form of spatial and social autonomy. It was valued
 because it was competitive and reliable, not because it
 was cheap. Many stations had paid equal wages in the
 19th century and the introduction of unionism, in partic?
 ular the influential Shearers' Union, ensured this. By the
 end of the 1920s, equal wages were mandated for all Aus?
 tralians, including Aboriginal Australians, throughout
 NSW. The reserves served to support a rural workforce
 out of season?approximately four months of the year
 they had a base, with rations, to return to. The rest of the
 year, kin-based teams could travel around the stations
 and farms, many returning each year to properties they
 knew well, to shear, fence, clear, pick fruit and to enjoy
 each other's company as they met up with others (Beck?
 ett 1958,1965).

 Erambie had been set aside for local Wiradjuri fam?
 ilies in 1892. It did not become a supervised Aboriginal
 station until 1924. Erambie residents then had to account

 for their every movement: spending, eating habits, the
 cleanliness of their houses and even their social rela?

 tionships. Nevertheless, days on "the mission" (as all
 such reserves were called) are remembered by Wirad?
 juri people as times of community solidarity, discipline
 and happiness as well as times of pain, deprivation and
 adversity (see oral histories in Read 1984). The apparent
 contradiction reflects the two worlds in which people
 lived: on the one hand, their close kin-based relation?
 ships and, on the other, their segregated and marginal
 status in Australian society. Discrimination was rife, hav?
 ing increased with the white politics of Federation and
 increases in legislative controls, but was mediated by
 the relative autonomy that even the supervised reserves
 provided.
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 During the mission era, most people could find em?
 ployment. Both men and women were employed on Eram?
 bie, working for the manager; men found seasonal work
 such as fruit picking, shearing, jobs on the council and
 droving; whilst women worked in the towns and stations,
 usually as domestic workers. This was a time of produc?
 tive adjustment: Wiradjuri people grew their own veg?
 etables, and supplemented government-erected huts by
 building their own homes from whatever materials were
 at hand. It was a common boast that the Erambie mis?

 sion was self- supporting (Chaffe 1981; Foster and Mellick
 1981; Read 1984). Memories focus on the productive skills
 people passed on from one generation to another as they
 had in the 19th century. People had jobs in which they
 could take pride (Read 1980,1984).

 Conditions were arguably worse then they had been
 in their camps on the stations. Residents at Erambie in the

 early 1940s had no running water, sinks, baths, stoves or
 washing lines. Tin covers substituted for windows and
 jam tins for saucepans. Rations per household included
 oatmeal, jam or syrup, two cakes of soap each week, two
 loaves of bread every two days and some powdered milk.
 Only the oatmeal and milk could be supplemented dur?
 ing the week. There was no electric light and the purchase

 of kerosene for lamps or meat, depended upon whether
 people had employment for cash wages. Work on the mis?
 sion was often paid in rations rather than cash. Scabies
 and malnutrition were common and infant mortality was
 high. Housing conditions did produce a degree of shame
 still evident among a few older women today, but only in
 so far as relations with Europeans were concerned.
 Among themselves they retained, assisted by their spatial
 separation from Europeans, much pride in qualities of life
 they often believed to be superior. These included their
 concern for kin, their commitment to ensuring equity of
 distribution among their own, honesty and their respect
 for those who had earned it (Macdonald 1986).

 Wiradjuri remember the managers as "a mixed
 bunch." Some are recalled with respect but most were
 regarded as unduly harsh and paternalistic. If they spoke
 out against the system they risked expulsion, losing their
 rations, or worse, losing their children. The managers had
 the power under the Act to expel people from the mission
 or to refuse them entry. This meant that young people
 who had been sent away for apprenticeships as domes?
 tics or farmhands, or men working elsewhere whose fam?
 ilies were on the mission, could be, and often were, refused

 permission to return home or were charged with tres?
 passing (Foster and Mellick 1981:12). The effects on famil?
 ial relations are still felt and people spent many years
 attempting to trace kin.

 Control by managers has not prevented Wiradjuri
 people from depicting themselves as having had an inde?
 pendence of spirit and purpose throughout the mission
 era (Read 1984). Read described Erambie people as hav?
 ing "had the reputation of aggression and defiance
 towards the Aborigines Protection Board" (1982:10).
 Those whom I have known myself who grew up under the
 managers at Erambie did not present themselves, as one
 historian believed (Read 1980:106), as "institutionalized
 Aborigines" who "accepted the rules (and a good part of
 the beliefs, folklore and prejudice) of European supervi?
 sors and workmates." Rather, the "old people," as the eld?
 ers are called, inspired and taught the generation who
 were to spearhead Aboriginal political action for civil
 rights and land rights from the 1950s on. A recurring
 theme in the accounts of the next generation is that these

 old people refused to submit to pressure themselves. They
 are appreciatively remembered for the stand they took
 against harsh managers or general injustice. An Erambie
 woman expressed this at a land rights meeting in 1983
 when she said, "our fathers and forefathers battled for
 our rights and we mustn't give in." Despite authoritari?
 anism and paternalism, Wiradjuri people perceived them?
 selves as having maintained some autonomy. Erambie
 was characterized by strong and politically aware lead?
 ership and people were unanimous in asserting that they
 exercised controls over the intra-Wiradjuri domain: "The
 officials and the white people were under the impression
 that the managers ran the mission. The managers didn't
 at all. It was the tribal elders" (Foster and Mellick 1981:6;
 see also Agnes Coe in Read 1984:67).

 "Local communities" were not natural or preferred
 modes of Aboriginal sociality?all the more reason to
 acknowledge how they were able to make them work for
 themselves. They retained a smaller but important meas?
 ure of personal, social and economic autonomy while liv?
 ing under the control of the APB and AWB, even with
 spatial and legal confinement, limited opportunities and
 repressive treatment. The desire to get out from under
 managerial control was constant and grew in intensity,
 prompting various social movements and calls for civil
 rights. Factors external to the mission facilitated the
 development of political consciousness and strategy. The
 mobility and relative independence of men (and some
 women) who were expected to get work off the mission
 reproduced the long-standing communication networks
 amongst Aboriginal people in different parts of the state.

 Several Erambie men were involved in campaigns to bring
 about public awareness of the ill-treatment Aboriginal
 people suffered under the APB. The Aborigines' Pro?
 gressive Association, founded in 1937, prompted the NSW
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 government of the day to change its policy of segregation
 to one of assimilation (Miller 1985:150-151; Read 1983:206).

 Erambie people were amongst those who travelled to Syd?
 ney in 1938 during the 150th sesqui-centenary celebra?
 tions to declare a "National Day of Mourning" for Abo?
 riginal people at a rally demanding recognition, justice
 and a restoration of their rights (Miller 1985:151-156).

 Seemingly progressive at the time, these protests
 moved the NSW government to set up a reconstituted
 Aborigines Welfare Board with an explicit policy of assim?
 ilation. In fact, this led to greater management of peo?
 ple's lives rather than less. But the mission years were
 not the success in welfare or assimilation terms which

 policy makers had hoped for. The wheels set in motion to
 civilize and assimilate the Wiradjuri did not revolve
 according to plan. Reserve life did not provide attractive
 models or scope for development along mainstream Aus?
 tralian lines. Significantly, however, they did provide a
 relatively secluded environment in which Aborigines could
 continue the process of reconstructing their social envi?
 ronment in terms of their own views of the world.

 There is a dual irony about the mission era. First, the
 deliberate attempts to destroy traditional Wiradjuri life
 ways actually engendered new forms which, although, not
 "traditional" were distinctly Aboriginal. Second, the mis?
 sions reveal a paradox in Wiradjuri memories: they both
 deplored the semi-imprisonment, oppression and restric?
 tions they experienced, yet, at the same time, found much
 they valued. The reserves were spaces they could identify
 with, withdraw to, and the concentration of people and
 activity in these small areas fostered rather than
 destroyed corporate identity. These spaces, small though
 they were and under a form of surveillance, nevertheless
 provided a sufficient degree of social autonomy that peo?
 ple could reproduce their valued and taken-for-granted
 ways of being in the world. People who worked across
 white and Aboriginal domains did so with a degree of bi
 cultural aptitude?but when they were "home" they were
 part of an Aboriginal-defined ontological and social world.

 To the extent that practices identify the state at the
 level of the quotidian, then the 20th century ushered in
 controls over Wiradjuri activity?what people could do in
 terms of work, where they could live, what they could eat

 and how they could organize their domestic space. This
 represented a new wave of colonization, the colonization
 of bodies as workers, as burdens on the state, as eyesores,

 and as proliferators of unwanted "half-caste" children.
 The state reached into domestic and public spaces inhab?
 ited by Wiradjuri people so as to control (and limit) edu?
 cation, forms of employment and wages in non-unionized
 contexts (especially domestic service). The state had now

 become liberalism's benign despot, half-heartedly incul?
 cating meaningless concepts of the good citizen to those
 denied any realization of the rights of citizens.

 This management of Wiradjuri activity, oppressive as
 it could be at times, was not total: there was work that

 took people away, often for months at a time, and intra
 Wiradjuri socialities continued to be expressed in terms
 of long-valued understandings of themselves as kin-ori?
 ented social selves. The state's attempt to rid itself of "the

 Aboriginal problem" failed in so far as the wider Aus?
 tralian society made no effort to assimilate Wiradjuri peo?

 ple and Wiradjuri people showed little interest in becom?
 ing like white people. I should qualify this: there were

 many demands for equal rights, for better living condi?
 tions and for an end to the managerial regime, however,
 these cannot be read as desiring to become a different
 kind of person.

 As Diamond (1974) remarked of indigenous peoples of
 North America, there had been little about the quality of
 white people's lives that produced envy, desire or respect.
 He went so far as to assert that a majority of people have
 found the alternatives to the modern, capitalist nation as
 economically, socially and spiritually more viable and only
 change them when forced to. When I started my own field
 work in the early 1980s, Wiradjuri people often expressed
 a mixture of sorrow and disbelief bordering on contempt
 for the ways in which white people lived with and treated

 each other, including their kin. So it cannot simply be said

 that segregation and racism limited Wiradjuri choices and
 thus, by default, prevented them from "becoming mod?
 ern." Choices were also exercized in the reproduction of
 ontological foundations they continued to value?not in
 any pristine or unchanged form, but nevertheless express?
 ing more in common with the social values and practices of

 their past than with white ways introduced to them a cen?
 tury and a half earlier. However, the period I refer to as the

 "mission era," from the early 20th century to the 1970s, is
 one in which the bodily control of Wiradjuri people was
 designed to turn them into less visible, assimilated citi?
 zens: to extinguish any remaining Aboriginally of culture
 or colour (see for example, Bell 1964; Reay 1949).

 Albeit with only snippets presented here, my ethnog?
 raphy demonstrates a consistent pattern of Wiradjuri
 efforts to engage with the circumstances of their colo?
 nization. As consistent has been the pattern of indiffer?
 ence, rebuttal and demolishing by the state. A number of
 mixed descent people with less distinctly Aboriginal facial
 features have chosen "to pass" as something other than
 Aboriginal (such as Maori or Polynesian). A small number
 have been willing to leave their own social meanings and
 values behind to become a "coconut"?black on the out
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 side but white on the inside, a type of Australian-style
 "Uncle Tom" but they do not always succeed. The major?
 ity have preferred the difficulties of "mission life" and rel?
 ative poverty to becoming "white."

 Assimilationist policies failed not because the Abo?
 riginal people did not desire an improvement in material
 living standards and economic opportunities but because

 Anglo-Australians equated this, as many still do, with
 acceptance of and conformity to middle class Anglo-Aus?
 tralian lifestyles as well. Wiradjuri people either refused
 or were unable to accept the terms upon which improve?
 ments were offered?those being that they relinquish
 their own ways of being. There was a space of autonomy
 on the reserves within which adjustments could be made
 and the distinctly Aboriginal ontology, albeit transform?
 ing, continued to shape the understandings people had of
 themselves, each other and their shared lives. WTiat Peter?

 son (1993) refers to as the Aboriginal domestic economy
 of "demand sharing," through which persons and relat
 edness have always been realized and expressed, was
 retained to a remarkable degree by these Wiradjuri peo?
 ple on the Lachlan (Macdonald 1986,2000). This was the
 environment in which I commenced my fieldwork in 1981.

 Unbeknownst to me at the time, I was witness to the end
 of this second wave of the colonizing process: the wheels
 were already in motion for an even more intense coloniz?
 ing pressure.

 Colonizing Persons: Self-Management
 and the Battle for the Mind

 Wiradjuri experiences as colonial subjects over time were
 of a progressive loss of spatial and social autonomy as
 demands for their lands increased and new values pro?
 duced through demand for their labour decreased.
 Through relationships with Australians "on the land" they
 had encountered significant and often painful change but
 this also included new practices which provided trans?
 formative spatial and social niches, and which appealed
 to their own value systems. Although their own farmed
 lands were taken from them, they continued with self
 employed contract teams who worked groups of proper?
 ties. Their desire to expand their work horizons in terms
 of both independent businesses (farms) and forms of
 industry (trades and university training) within and
 beyond the rural economy (and thus still within their own

 country) were denied by the force of the "mission" regime
 within which they were controlled. The consistent demand
 for civil rights strengthened in the 1930s and was given
 impetus by the land rights movement through the 1960s
 and 1970s. These movements were designed to enable
 them to exercise choices within the nation.

 The next stage of their colonial experience, however,
 referred to in policy terms as self-management,5 would
 be even more devastating because it involved the loss of
 intra-Wiradjuri economic and political autonomy. Rural
 recession, coupled with the increasing mechanization of
 what remained of the industry and the nation's move from
 dependence on agriculture and stock to mining hit Wirad?
 juri pastoral workers hard. Unemployment rose rapidly
 and with it declined respect for old people: they no longer
 had resources, skills or knowledge of value to pass down
 to their descendents. This prompted the state to involve
 itself in an unprecedented program of micro-management

 of people's lives. This was more devastating than the loss
 of land and social choices, or the confinement of spatial
 relations. It signalled the ultimate violence that coloniza?
 tion entails: the battle of the state for the hearts and minds

 of people who stubbornly persisted, for whatever reasons,
 to understand themselves outside of the cultural prac?
 tices and beliefs of modernity, nationalism and capitalism
 by which they could more effectively be governed and
 turned into productive consumers.

 What was significantly different in comparison with
 the mission era and its managerial system is that this pro?
 gram involved the management of relations between
 Wiradjuri people themselves. This is something that no
 earlier system of governance had attempted to the same
 extent. Their own political culture, which had largely been
 shielded from state interventions in previous decades,
 had espoused equity of distribution, denied the legitimacy
 of representation in any generalized sense, and recog?
 nized authority only when achieved not ascribed. They
 were not accustomed to the hierarchical and exclusion?

 ary relations of representative democracy.
 The state's ability to intervene in the relationships

 between persons stemmed directly from the exclusion of
 Aboriginal people from the mainstream economy and their
 growing dependence on social security incomes or "wel?
 fare." This resulted in two significant changes: first, there

 was a move from employment and self-employment in the
 private rural sector to jobs created by governments, fed?
 eral and state, in government-funded Aboriginal organi?
 zations; second, there was the impact of these organiza?
 tions themselves.

 Aboriginal-run organizations were often started by
 Aboriginal activists concerned to change conditions for
 their people. Much needed funding was provided by gov?
 ernment to run services that Aboriginal people, with long
 histories of discrimination in mainstream Australia and

 now increasingly without incomes, needed. Many had
 boards and staff who were kin, who worked well together
 in a commitment to serve "their people" more widely.
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 These included the Aboriginal Legal Service and Aborig?
 inal Children's Service, both started by Wiradjuri people,
 the Aboriginal Medical Service, the Aboriginal Housing
 Companies and various other Aboriginal Co-operatives.
 Although most started as "grassroots" organizations,
 often with little funding, they increasingly became part of

 the official policy of self-management as they became
 recipients of government funding. In the 1970s, as Federal
 support became available for the first time, these organ?
 izations mushroomed by the thousands.

 Self-management was contradictory from the start:
 Aboriginal organizations were funded ostensibly to bring
 greater cultural, social and economic autonomy to Abo?
 riginal peoples. In fact, they found themselves permitted
 to manage their increasing dependence on behalf of the
 state, according to state-defined forms of organization
 and within a state progressively shedding its commitment
 under neoliberalism to being a "welfare-state." Indiffer?
 ence to Aboriginal cultural values produced a set of poli?
 cies, organizational structures, expectations and forms of
 accountability which made self-management a transfor?
 mative space but one that would be extremely destruc?
 tive of Aboriginal selves.

 These destructive effects were evident early: one dev?
 astating account published by von Sturmer in 1982 might
 have alerted people (see also Sullivan 1986; von St?rmer
 1984). In the Wiradjuri case, as elsewhere, Aboriginal
 people blamed each other for the impact of unseen struc?
 tures making entirely new demands of people's relations
 with each other. One minute people were kin, sisters, the
 next minute one sister had become the chairperson of an
 organization determined to evict the other sister for not
 paying rent. Mum headed up the Aboriginal Co-opera?
 tive: "she can allocate money to anyone but the selfish old
 cunt won't give me a cent." Whether there were rules
 about who could be given handouts and on what occasions
 is irrelevant?kin are supposed to privilege kin. If you
 are not kin, what are you? And the elections! Reducing
 respect to the "numbers game," the people who could get
 most kin to the meetings?regardless of history, rights,
 ability, respect?got the positions. One mob is voted in,
 the other gets the numbers up next meeting to pass a vote

 of no confidence and vote them out, then they rustle up the
 numbers for another election. Little wonder that a non

 comprehending NSW Government limited elections in
 Local Land Councils first to once a year then once every
 two years. All this meant was that the other mob did not

 get involved at all. Nor did the bureaucrats understand
 why their well-intentioned efforts seemed to fail, why Abo?

 riginal people did not seem "to get it," why people who
 were supposed to "share" and be so "community-oriented"

 seemed to become uncaring and selfish to the extreme
 (see Macdonald 2004).

 Self-management was very different from the rights
 and autonomy that the calls for self-determination aspired

 to during the land rights movement. These assumed Abo?
 riginal people would run their own programs in their own
 way according to their own political values (see Macdon?
 ald 2004 for a Wiradjuri example; also Carter et al. 1987).
 The social values and demands of being Aboriginal were
 now found to be in direct opposition to those expected of
 people in receipt of government largesse. "Government
 funding" meant strict adherence to bureaucratic values.
 Although tackled with some energy and relative success
 to start with, self-management programs quickly turned
 sour as people found themselves having to become dif?
 ferent persons in order to realize the prospects these
 seemed to offer. From one part of Australia to another,
 regardless of differences in colonial histories, it became
 evident that "local Aboriginal communities" were encoun?
 tering increasing problems with modes of decision mak?
 ing, forms of representation, the disjuncture between kin
 based relationships and the bureaucratic roles that were
 now imposed on them (Myers 1988; Palmer 1990). The
 options were few: not to comply meant no resources.
 Receipt of resources, however, almost always meant con?
 flict at the local level. Aboriginal people were unprepared,
 in any sense of the term, to become the subjects of a lib?

 eral democracy which required that they exchange their
 kin relations for bureaucratic ones (Austin-Broos 1996,
 2003,2009).

 Three and a half decades of programs designed to
 ameliorate impoverished living conditions and the state of
 Aboriginal peoples' health have met with little success.
 But such measures are not, in fact, designed for Aborig?
 inal peoples. Rather, they are an ongoing if underesti?

 mated part of the colonial project itself, which has always
 intended to control both Aboriginal land and Aboriginal
 peoples. In the appropriation of land, they have been suc?
 cessful. With regard to the reshaping of Aboriginal selves,
 however, one might argue that they have been spectacu?
 larly unsuccessful.

 Self-management continued as government policy,
 regardless of political party. Policy is now moving rapidly
 towards greater intervention and mainstreaming of serv?
 ices under the rhetoric of "practical reconciliation." The
 political representation of self-management as a "failure"
 of Aboriginal will or competency legitimates even more
 state intervention with ever escalating conflict now erupt?

 ing into increased violence and abuse of selves and oth?
 ers. This, in turn, serves to convey that Aboriginal people

 are confirming their inability to manage themselves.
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 Ontologically, culturally constituted understandings
 of persons and selves, and the socialities that reproduce
 these, are of course amenable to change, to adaptation,
 but this cannot be achieved, even when desired, when
 wrenched into new shapes by force. This is the force self
 management was able to apply through its new and
 unprecedented control of Aboriginal people at a micro
 level, economically as well as socially. This in turn was
 enabled by their increasing marginalization within the
 restructuring Australian economy. No form of govern
 mentality can be understood as singular or all-powerful
 but in the rolling out of self-management programs, the
 Australian state found its most skilful means of destroy?
 ing Aboriginal persons. The irony of this is that, in the
 first phase of colonization, within the constraints brought
 about by the loss of land, Wiradjuri people nevertheless
 had a sufficient space of social and economic autonomy
 from which to negotiate what it meant to become a part
 of modernity. As the state developed its frustrated and
 contradictory attempts to shape them into citizens of the
 nation-state, they became progressively alienated rather
 than incorporated.

 As land is returned under land rights and native title
 legislation, and bodies are freed from managerial con?
 trol, the battle for the ontological transformation that all
 those who become part of modernity must go through
 intensifies. For this is the pre-condition and price of free?
 doms and rights in a hegemony defined by a capitalist
 liberal democracy. WTiy has it taken over 150 years for
 this to happen? Because that small space of economic and
 spatial autonomy allowed for the cultural reproduction
 of changing but recognizable Aboriginal selves. In the
 19th century, with resources and spaces of their own to
 give them a place from which to negotiate their engage?
 ment, Wiradjuri people proved not only their capacity
 but also their inventiveness in adapting to new circum?
 stances. Certainly, they were doing so within imposed
 constraints, and these constraints increased over time
 but they also changed with them. WTiat they could not
 adapt to was the manipulation of their selves. No one can;
 this is the ultimate violence.

 The violence of colonialism is ongoing because the
 colonial project is unfinished (Watson 2007). The only way
 to deflect Aboriginal claims for self-determination as a
 greater degree of autonomy from the state, greater con?
 trol over their own lands and resources, and the right to
 live according to their own values?which is, of course, a
 limited form of decolonization?is to control Aboriginal
 difference. The colonial project remains incomplete in set?
 tler nations who have not decolonized, exterminated or
 assimilated the peoples they displaced. The history of

 state efforts with regard to Aboriginal peoples is part of
 the way in which the state has been able to extend its
 reach over its citizens. Aboriginal peoples are different
 only to the extent that they seem recalcitrant, unable or
 unwilling to accept the state's own civilizing processes.
 The state has had to devise a series of strategies aimed at
 securing a particular kind of power which will better allow
 them to achieve a particular form of subject-citizen.

 Ontological Violence
 If there is sufficient autonomy with which to maintain the

 dialectic between valued cultural practice and the economy
 which supports its expression, that practice can be repro?
 duced. This was not true of many Aboriginal practices,
 yet many of these proved superficial when it came to the
 deeper level at which people experience themselves as
 persons. So integral to being, one's sense of personhood
 changes only slowly, imperceptibly, as external conditions
 change. Human beings can go through great trauma,
 migrations and even religious conversions without under?
 going profound ontological change. This has been true of

 Wiradjuri people. However, adaptation has been enabled
 only because they had a degree of autonomy, of spatial
 and social distance from those who sought to change them,

 such that they could make their own transformations in
 their own way.

 The expression and reproduction of particular cul?
 tural selves rests on an economy which has been made
 conducive to cultural meanings and practices. In a situa?
 tion of social and economic change, these valued cultural
 selves can only be maintained if the social and economic
 transformations can be renegotiated in some way. For this
 transformation, social and spatial autonomy is essential.
 For 150 years, Wiradjuri people had, through oppressive
 and sometimes violent circumstances, retained the auton?
 omy required to understand their world in their own onto
 logical-ethical terms. That it was no longer understood in
 terms of the cosmology of the Sky Beings was not rele?
 vant. What was significant was that they could continue
 being in relation to each other in ways that made sense to
 their social selves.

 The very gradual shifts in economy of the 19th cen?
 tury did not make major changes in the Wiradjuri domes?
 tic economy of demand sharing, which focuses on modes
 of circulation in the constitution of relatedness rather than

 production (Macdonald 2000). Even as wage earners of
 the 20th century, the structures of rural work maintained

 imperatives to share income, skills and knowledge.
 However, self-management not only does not provide

 but actually denies these imperatives to relatedness. In
 encouraging individualism, and placing people in roles
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 vis-?-vis each other rather than kin relationships, it pro?
 motes an opposition to the kin-social world. There are no
 valued knowledges or other resources to be handed down
 by the old people and their ability to exercise authority is
 undermined by the appointment of boards and executive
 officers of organizations. Accountability to the kin-based
 social world declines and demands are not reciprocated.

 In the establishment of local Aboriginal organizations,
 government policy makers assumed a cultural capacity
 and willingness to hierarchical and representative deci?
 sion making. But Wiradjuri people did not share this cul?
 ture?it negated egalitarianism and the responsibility to
 the kin-based social world demanded of persons. The prac?

 tices seized on in the past to encourage socialities?rural
 work teams, communal activities, engagement with Chris?
 tianity, card playing, sport and even drinking?were inad?
 equate to sustain kin sociality in the face of the individu?
 alizing and atomistic, competitive dynamics introduced
 through new channels of resourcing which imposed cul?
 turally unfamiliar social relations. The notion of the com?

 munity, whether conceptualized in Christian terms, or in
 terms of a disadvantaged group working together for civil

 rights, or as people who shared a Wiradjuri'heritage, was
 a strong incentive to work together and support each other.

 The same argument can be made for the Wiradjuri
 cultural heritage, evidenced in demand sharing practices,
 in personal autonomy, in notions of leadership?in other

 words, in practices of personhood, what Wiradjuri peo?
 ple on the Lachlan usually refer to as "Koori way" (Koori
 is the common way in which Aboriginal people of central
 NSW refer to themselves), an intuitive sense that they
 do things differently even when they look the same. These

 practices of personhood have ensured that what is dis?
 tinctive about Wiradjuri as indigenous people is not what
 they have brought forward from their past as static "tra?
 ditions," but is to be discovered in how they have changed
 (Sahlins 2000).

 It is not surprising that violence and corruption
 increased through decades of programs which aimed to
 ameliorate impoverished living conditions and the state of
 Aboriginal health. Nor is it surprising that their health
 declined with the increase in "lifestyle" diseases. But the
 ameliorative measures are not, in fact, designed for Abo?
 riginal peoples. Rather, they are an ongoing, if underes?
 timated, part of the colonial project itself, which has always

 intended to control both Aboriginal land and Aboriginal
 peoples. The continued existence of "indigenous peoples"
 within the settler state serves to refute the effectiveness

 and, more importantly, the legitimacy of the liberal proj?

 ect which legitimized their colonization in the first place
 (Macdonald 2008).

 Any colonial project has different facets, not all of
 which are experienced in any particular colony and not
 in any particular order. The most obvious is the desire for
 land and its resources. In Australia this was paramount
 and initially included land for settlement and then its
 transformation for economic production. Second is a desire
 for labour to be used locally or elsewhere. Both the export?

 ing and importing of slaves and the coercion into labour
 of indigenous populations come to mind in this regard. In
 Australia, with convict labour and a rural industry that
 was not particularly labour-intensive, it was not neces?
 sary to coerce Aboriginal people into work until the open?

 ing up of the cattle industry in the far North. Wiradjuri
 people competed competently alongside white workers in
 the pastoral industry. Contrary to popular opinion, they
 often received equal wages, so they needed to be good.

 It was not local employers but decision makers in the
 cities, preoccupied with the making of the nation, who
 found Aboriginal people incompetent, unworthy of atten?
 tion, in the way and needing to be contained. The belief
 that Aboriginal people would eventually disappear, as in
 "die out" or "assimilate," was wishful thinking. So, too,

 was the idea that, by structuring people's relationships
 vis-?-vis each other regardless of their social values, one
 could turn them into a less-than-white middle class white

 citizenry.
 The idea of indigeneity has come to legitimize the

 presence of these others but they remain, in Australia as
 elsewhere, marginalized, somewhere on the periphery of
 both citizenship and personhood. Their living conditions
 are an embarrassment to the state, as is their status as an

 unhealthy, burdensome and unproductive category of wel?

 fare recipients. Their demands to have land returned and
 to have greater autonomy is irksome in the face of a neolib?

 eral economy in which developers and shareholders
 demand greater access to resources on "Aboriginal land."
 But the real battle a colonially-constituted state would
 like to win is the battle for the mind. If Aboriginal people

 would only give up their understandings of themselves as
 kin in country, would move into the cities, would learn to
 accumulate property instead of giving it away, and would
 work a seven-hour day, then they could become useful to
 the state.

 Gay nor Macdonald, Department of Anthropology (A26), Uni?
 versity of Sydney, NSW 2006, Australia. E-mail: gaynor
 . macdonald@usyd. edu. au.
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 Notes
 1 This article introduces a key argument of my forthcoming

 publication, Promises and Lies, Australian Aboriginal
 Experiences of Modernity, where it is expanded and illus?
 trated ethnographically in greater depth.

 2 The idea of a headman here does not refer to a hierarchical

 or hereditary position. It is based on respect earned over
 one's lifetime, experiential knowledge, and the ability to use
 one's skills and knowledge to provide resources for others
 (which I refer to as allocative power, Macdonald 2000).

 Although there was a preference for patrifiliation, this would
 depend on the abilities of one's son, could be competitive, and
 was tempered by the matritotemic cults which worked
 against the formation of patrilocality (see also Gold 2006;
 Macdonald and Gold N.d.).

 3 British structural-functionalist, Radcliffe-Brown (1952),
 argued that the social structures of primitive societies were
 comparable on the basis of structure, as are sea shells, but
 shells are also rigid and impermeable. Similarly, American
 culturalist, Ruth Benedict (2005) argued that cultures were
 poured into cups, each different from the others, but able to
 be completely shattered. Despite differences in these
 respective approaches across the Atlantic, early anthro?
 pology saw non-modern societies as fragile and unable to
 change. A good comparison of Radcliffe-Brown and Bene?
 dict in this respect can be found in Carrithers 1992. Later,
 Levi-Strauss (1963, 1966) was similarly to distinguish
 between hot (changing, European) and cold (resistant,
 unable to change) societies.

 4 Land was being gazetted "especially for Aboriginal use"
 and was available to families or sets of families as small res?

 idential reserves. As people were removed from taurai they
 found themselves forced into supervised Christian missions
 or onto these reserves, several of which were initially held
 by individual families. As white pressure for land intensified,
 nearly 75% of these reserves were illegally revoked by gov?
 ernment acts which were subsequently retrospectively legal?
 ized in 1983 (Macdonald 2004).

 5 The policy stance was called self-determination under the
 Federal Whitlam Labor Government of 1972, but this was
 formally changed to self management in 1975 under the
 Fraser Liberal-National Coalition and it remained so for
 the rest of that century.
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 The Cultural Dynamics of Adaptation in Remote
 Aboriginal Communities: Policy, Values and the
 State's Unmet Expectations

 Myrna Tonkinson University of Western Australia
 Robert Tonkinson University of Western Australia

 Abstract: Using examples drawn from the Mardu, a Western
 Desert people, we seek to illustrate the incommensurability of
 remote Aboriginal and mainstream Australian cultures, includ?
 ing their opposed constructions of politics. Although there is
 ample evidence of Aboriginal people like the Mardu having
 adapted to their changed circumstances, deep differences per?
 sist. Kin-based authority and regulation of behaviour have been
 weakened and are often ineffective, but no viable civil society has
 emerged; this gap between Mardu and Western values and cus?
 toms results in cultural clashes and the elusiveness of mutual

 accommodation. We emphasize elements of difference and dif?
 ficulty that stem largely from the contrast in how these two
 kinds of societies deal with the tension between autonomy and
 relatedness.

 Keywords: Australian Aborigines, values, policy, leadership,
 social change

 Resume: A partir d'exemples tires des Mardus, une population
 du Desert de l'Quest australien, nous cherchons ? illustrer l'im
 possibilite de comparer la culture grand public australienne et
 Celles des populations aborigenes isolees, y compris leurs per?
 ceptions opposees de la politique. Bien que nombre d'exemples
 existent de populations aborigenes qui, ? l'instar des Mardus
 se sont adaptees ? revolution de leur contexte, de profondes dif?
 ferences persistent. L'autorite et la regulation des eomporte
 ments par les liens de parente ont ete affaiblies et sont souvent
 inefficaces, mais aucune societe civile viable n'a emerge; cet
 ecart entre les valeurs et coutumes occidentales et Celles des

 Mardus engendre des affrontements culturels et fragilise les
 accommodements mutuels. Nous mettons en lumiere des ele?

 ments de difference et de difficulte qui decoulent en bonne par
 tie du contraste entre les manieres dont ces deux types de societe
 gerent les tensions entre rautonomie et les obligations mutuelles.

 Mots-cles: Aborigenes australiens, valeurs, politiques, leader?
 ship, changement social

 Introduction

 The centrality of values to the structure of cultures has long been accepted by social scientists, and many have

 pointed out, following Weber, that conflict between sets of
 values, whether within or between cultures, is intrinsic to

 cultural dynamics. Values are thus pivotal in situations of
 cultural change, which, as Robbins argues, can occur only

 when "key values" change, "either because new values
 are introduced or because the hierarchical relations
 between traditional values have been transformed"
 (2007:301). In addition to invoking Weber, Robbins relies
 to some extent on Dumont's notion of values as "deter?

 minations of the relative importance of elements of a cul?
 ture" (Robbins 2007:296). Putting aside Dumont's idea
 that among value hierarchies in each culture there is one
 paramount value, we characterize the current condition of
 the Aboriginal people among whom we have conducted
 research as one of tension-laden change and conflict,
 actual or potential, generated by deep incompatibilities
 between the two value systems involved.1 At one level
 there is a tug-of-war between a "Western" and capitalist
 value system and their traditional hunter-gatherer val?
 ues. At another, the Mardu and others often experience an
 emotional or geographical tugging between the ancestral
 lands to which they are attached and on which they feel
 a degree of autonomy and control, and the urban envi?
 ronments in which many of them are spending increas?
 ing amounts of time?and to which some non-Aboriginal
 observers believe they must relocate if they are to tran?
 scend the poverty and marginality that typify their cur?
 rent condition.

 Despite the obvious incompatibility of these value
 sets, their importance tends to be overlooked. The Mardu,

 along with other indigenous minorities experiencing con?
 tinuous pressure to adopt change, are expected to aban?
 don long-held values when, at this stage of their adapta?
 tion, they have not chosen to embrace the ones preferred
 by "mainstream" Australian society. It may be that the
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 process of transformation can be accomplished, but this
 seems impossible as long as they continue to lack the
 desire to adopt introduced values in preference to their
 traditional, familiar set. The undoubtedly crucial role of
 motivation in any consideration of acceptance and rejec?
 tion of novel cultural elements points to the primacy of
 the cognitive realm, which is the locus of a recent impor?

 tant paper by Victoria Burbank (2006). The question she
 addresses is why many Aboriginal people, especially in
 remote regions, are reluctant to participate in Western
 institutions. Burbank notes that anthropologists working
 in indigenous Australia have chosen to address cultural
 constructs at the level of individual or collective belief and

 practice rather than at that of mind and cognition. This
 tendency results in a failure to grasp culture as "a moti?
 vational force that either facilitates or obstructs produc?
 tive engagement with forms of living in this world" (Bur?
 bank 2006:3).

 Applying this approach to Numbulwar, a remote Arn
 hem Land community in which she has conducted re?
 search over several decades, Burbank explores some of
 the ways in which family relationships can be linked to
 people's willingness or refusal to take part in Western
 structures they encounter in everyday life. She posits that
 a model internalized very early in life, a "self with oth?
 ers" schema, provides a template for the Aboriginal child's
 encounters with Western institutions (2006:5). Her inform?

 ants explain motivation to action in terms of "liking to"
 or "feeling like," and of not doing things, such as attend?
 ing school on a given day, because they do not "like it" (or
 "feel like it"); such explanations are typically accepted by
 their parents, or others, as reasonable. Though greatly
 indulged by adults, these children are obviously not
 autonomous beings and in many things cannot be allowed
 free choice. However, as Burbank notes, these restrictive
 domains in Aboriginal society provide few models for
 action within non-familial Western structures. Also, most
 of these models are acquired from late childhood on, and
 in Burbank's view this is a significant factor in children's
 experience of school and, later, of work. As a key Western

 institution, work in particular is much more about imper?

 sonal imperatives, such as "doing a job, being on time,
 getting things done" than the immediacy of how people are

 feeling or coping or conducting their lives (2006:7). Bur?
 bank points out that the cultural models that motivate
 socialization in Numbulwar (and, more generally, remote
 Aboriginal communities like those of the Mardu) do not
 suppose "an adult who 'works' in either the Western sense

 or the Western setting" (2006:5). Her major point is that
 there is an emotional incompatibility between the cultural

 self and Western structuring of others, such that Abo

 riginal people neither see nor feel the point of being and
 working within such alien arrangements (2006:7). Bur
 bank's analysis forms an important conceptual backdrop
 to some of the material and interpretations we present
 below.

 All major national socio-economic indicators reveal a
 severely disadvantaged Aboriginal population vis-?-vis
 most other Australians, and remote communities are alike
 in the extent of their extreme dependency on the state
 and the many serious social problems they face.2 In the
 last few years, the focus of the wider society has dwelled
 increasingly on community "dysfunction" and the need
 for Aborigines to exercise "individual responsibility" if
 their situation is to improve. This shift in government and

 community attitudes towards indigenous people cannot
 be separated from the dominant neoliberal ideology:
 responsible citizens provide for their own needs, rather
 than placing a burden on taxpayers through public pro?
 vision of services and support. From this perspective, "dif?

 ference" in many of its manifestations equates with dys?
 function and?unless it entails positive economic outputs,
 as is the case, for example, with much Aboriginal art pro?
 duction?will not be supported. However, the extension of
 this demand to Aboriginal people ignores the history, com?

 plexity and inherent inequality of their relationships with
 the Australian state.

 Against this background, and drawing on knowledge
 gained from our long association with one Western Desert
 people, we canvass several issues illustrative of the seem?
 ingly intractable gulf between policy goals and actual com?

 munity conditions and outcomes. Like most other Abo?
 rigines, the Mardu still lack significant access to power,
 knowledge, money and even good health (Tonkinson and
 Howard 1990; Tonkinson 2007a). In the face of a plethora
 of regulations, policies, pressures and expectations from
 government and other external sources, they nonethe?
 less seem determined to maintain their distinctiveness

 and successful strategies aimed at mutual accommoda?
 tion have so far proved elusive. Although kin-based
 authority and regulation of behaviour have been weak?
 ened and are often ineffective, they have not been replaced

 by a viable civil society. The contrast between kin-based
 and civil society exemplifies the gap between Mardu and
 whitefella values and customs that underlies current

 dilemmas, and we hope that the examples we cite have
 some value for cross-cultural comparisons.

 Much of the impetus to change has been imposed by
 the dominant society and huge disparities in numbers and
 power separate it from both of Australia's indigenous
 minorities. Without doubt, the heavy burden of adapta?
 tion has been borne by people such as the Mardu in the
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 era since "first contact."3 The great increase in indige?
 nous people's control of their communities and their des?
 tinies that was expected to follow from new federal gov?
 ernment self-management policies in the 1970s has proved
 illusory. Instead, in our study area as in most remote Abo?

 riginal communities, dependence on outside advisers,
 experts and functionaries has increased, creating a situ?
 ation in which the Mardu are to some extent complicit (cf.
 Tonkinson 1977,1978,1981,1982,1988).

 We now outline some elements of Mardu outlook that

 are pertinent to our concerns here (cf. Tonkinson 2007b).

 Mardu Worldview and the Whitefella
 Domain
 All our research since the 1960s and 1970s confirms the

 persistence of a Mardu worldview that is, in important
 respects, distinctly different from the Western orienta?
 tion of the dominant society. As late as the 1960s, there

 were Mardu still experiencing "first contacts" with whites,

 so little wonder that the cultural imprint of the past
 remains strong, particularly among older people. Proud
 of their Law and their cultural uniqueness as Western
 Desert people, the Mardu show little interest in tran?
 scending the differences that both mark them as distinct
 and serve as a convenient label for what to them are puz?

 zling or otherwise unappealing facets of white custom and
 culture. Noting a particular contrast, they will often say,

 "whitefellas do that," generally in a non-judgmental way,
 intended as an observation rather than an impetus to
 action or change.

 Despite enormous challenges to their powers of adap?
 tation ever since they became sedentary, Mardu values
 of sharing, compassion and deep, abiding emotional
 attachment to kin, home and country remain firmly at the
 core of their worldview. Such cultural conservatism and

 group-centredness is patently at odds with many promi?
 nent values in Australian society (for example, those relat?
 ing to property, time management, progress, aspiration,
 improvement, wealth accumulation and future-orienta?
 tion). Mardu place very high value on their kinship rela?
 tionships and their autonomy, but their understanding of
 the latter concept differs from commonly held assump?
 tions of the dominant majority. For the Mardu, autonomy
 is about making decisions and choices as one sees fit, being
 accountable to no one, albeit within the bounds of "the
 Law," which entails obligations and responsibilities based
 on kinship and relatedness. In their scheme of things,
 dependence on others is perfectly compatible with per?
 sonal autonomy, and relatedness is an essential compo?
 nent of the autonomous self. This differs sharply from

 Western notions of autonomy whereby the individual is

 independent and self-reliant, but amenable to a "high
 degree of uncoerced cooperation."4 Mardu interpretation
 of autonomy in relation to outsiders appears to entail free?
 dom from paternalistic and authoritarian strictures and
 avoidance of the economic strivings that whites consider
 essential to Aboriginal advancement. "Mucking in" and
 "lending a hand" or "seeing the need" are not character?
 istic of Mardu interaction with whites. The roots of this

 passivity probably lie in traditional Mardu forms of
 dependency reinforced by early contact experiences with
 strongly paternalistic whites playing the role of "boss,"
 thus prompting reactions that Elkin once controversially
 described as "intelligent parasitism" (see McGregor 1996).

 Whatever their origins, passivity and dependency char?
 acterize the relationship of the Mardu to the Australian
 state and its agents. There are tasks and obligations that
 Mardu are happy to leave to others, as our discussion of
 local employment indicates.

 Work
 Besides the basic fact of limited opportunity, Mardu cul?
 tural values, such as high mobility, kinship and ritual obli?

 gations, make for a general incompatibility with the mar?
 ket economy and conventional jobs; these are major
 factors contributing to their low level of participation in
 paid labour. Things were not always this way, however.
 Until Aboriginal employment opportunities in the pas?
 toral industry evaporated in the wake of equal wage leg?
 islation in the 1970s (cf. Bunbury 2002), able-bodied men?
 and some women, who were employed as domestics)?
 were in demand in that arena. There they could practice
 their considerable skills as horsemen, trackers, shepherds,

 fence-builders and so on, which brought them much sat?
 isfaction and pride in their work, and also a positive recog?

 nition by whites of their worth. Pastoral employment was
 also compatible with the ritual obligations on which Mardu
 set great store (see Tonkinson 1974). Work on stations
 was prized by Mardu, both men and women, and many
 look back on those days with nostalgia. Today, helicopter

 mustering is the norm, and very few jobs are available
 for Mardu in the surrounding region.

 One striking feature of desert people is their extraor?

 dinarily high levels of tolerance for discomfort, frustration,

 inconvenience and hardship. Efforts by governments to
 goad such peoples into action through "carrot and stick"
 schemes, aimed at enticing Aborigines into conformity,
 are unlikely to galvanize them (Tonkinson 2007b). Thus,
 "work for the dole (unemployment payment)" programs
 have fared poorly in Mardu communities. Some people
 enjoy their work and a few remain in jobs for extended
 periods, but even the most dedicated worker might stop
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 for weeks or months, or altogether, in response to death
 of close kin, or a perceived slight from a boss or co-worker

 (see Tonkinson 2008). Stopping people's payments for fail?
 ing to show up for work, with the intent of forcing them

 back into employment, ignores both their high tolerance
 for privation and the powerful redistributive effects of
 sharing and gambling. The Mardu economy is not about
 production; rather, it revolves around issues of circula?
 tion, redistribution and consumption and on attempts to
 gain allocative power over invariably scarce resources.5 A
 majority of Mardu adults are unemployed but social wel?
 fare payments, such as pensions and child allowances,
 plus the constant circulation of cash, driven by kinship
 obligations and gambling with cards, ensure that most
 community members have access to food, though there
 are often lean periods as the time for the next payment
 looms.

 The rise in non-Aboriginal employment on Mardu
 settlements is in part linked to a Mardu disinclination to

 work locally. With notable exceptions, those few who have
 the qualifications or experience to do these jobs do not
 always consider the "top-up" to their "work for the dole"
 wage sufficient to make it worthwhile. Also, working in
 their own community can entail lots of relatedness but lit?

 tle autonomy, so they are likely to be subjected to resent?
 ment and to criticism from community members, espe?
 cially when they resist pressures to give certain kin
 preferential treatment such as free goods or services.
 Exposure to the risk of shame and anger, many say, is
 "not worth it." At the same time, low levels of education

 minimize people's chances of competing for jobs in towns,
 even if they desired to seek them. In any case, there is
 no widely shared Mardu moral evaluation of work that
 links it to feelings of self-respect or exalted status (Tonk?
 inson 2007b).6

 A strong Mardu cultural emphasis on mobility (and on
 discharging the mandatory obligations and responsibili?
 ties intrinsic to kin relationships) works against struc?
 tures of continuity in employment: it is virtually impossi?

 ble to sustain attendance at, and commitment to, training
 programs or the job itself in uninterrupted fashion. Travel

 is undertaken over huge distances within the cultural bloc
 that is the Western Desert, and sometimes beyond, to
 visit kin, attend funerals or sports carnivals, participate
 in "Law Business," engage in shopping expeditions and,
 notably, on the part of those who are drinkers, to obtain
 alcohol. For the vast majority of Mardu, the social obli?
 gations involved in these activities are much more impor?
 tant than staying in a job or, indeed, ensuring children's
 attendance at school. This situation is not necessarily one
 of continuity from desert traditions. For example, deaths

 were traditionally followed quickly by interment, with
 major mourning rituals held a year or two afterwards,
 whereas today the advent of cool-rooms and access to
 transport, plus the high frequency of deaths in Mardu
 communities, have resulted in funeral attendance as vir?
 tually an ongoing event (see Glaskin et al. 2008; Tonkin?
 son 2008).

 Education
 Education probably best exemplifies the stark contrast
 in perspectives and the distance separating tradition from

 modernity (cf. Sutton 2001:132). In traditional Aboriginal
 societies, "education" comprised observation, imitation
 and learning through repetition, and there was no for?
 mal, institutionalized learning environment akin to the
 school. Today, remote area schools in Western Australia
 have never been better equipped or (in many cases)
 staffed, yet, among Mardu, attendance levels and scholas?
 tic performance have probably never been worse.7 Tru?
 ancy has been rife in Mardu schools in recent years, and
 tends to be countenanced, if not instigated, by parents:
 the same people who make immense efforts and travel
 great distances to attend a funeral, might call a child out
 of the classroom for a trivial reason (to help carry bags of
 groceries home from the store, for example), or stay away
 from their home community, school and work for weeks on

 end without a qualm.
 Children are permitted considerable independence

 and presumed to have valid reasons for the decisions they
 make, so are not normally chastised for absenting them?
 selves from school. Besides, few Mardu see a connection
 between education and "success" as they measure it, given
 their circumscribed horizons, and the persistence of pri?
 orities based on Mardu values. Thus, success at school
 could mean being sent elsewhere for further education,
 but homesickness is such a powerful emotion in Mardu
 society that, usually, the few who go soon return, and every?

 one considers the cause legitimate. Whether they stay or
 leave, however, Mardu children's low level of scholastic
 attainment imposes limitations for their future manage?
 ment of communities on their own lands or successful

 engagement in the wider economy (cf. Schwab 2005).
 Recently, there have been calls by Aboriginal people

 in some remote areas, including Mardu, for the re-insti?
 tution of the dormitory system or boarding school. In
 addition to any improvements in children's care, nutri?
 tion and scholastic performance, it would certainly reduce
 nurturance burdens currently borne by many older peo?
 ple who are fostering small children. As one older Mardu
 woman put it, "it would be like the old [Mission] days, but
 not so strict; without the beating"; she argued that par
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 ents would be more prepared to leave their children
 behind to attend school while they were travelling if the
 children were in dormitories, supervised and chaperoned.

 Land Rights, Mardu Religion and
 Leadership
 Among the themes of the CASCA session in which these
 papers were presented that resonate with the Mardu sit?
 uation are: the often arduous and lengthy process of
 achieving land rights as legislated by the nation-state,
 and the suggestion that whether or not indigenous groups

 have won political recognition, land rights or native title,
 they face similar kinds of social problems because the
 "negotiated coexistence" they aspire to entails cultural
 imperatives as well as politico-economic concerns. Once

 Mardu discovered, some 30 years ago, that exploration
 for minerals had taken place in their traditional home?
 lands without their knowledge or permission, and were
 then informed that these lands belonged to an entity
 known as "the Crown," they began agitating for land
 rights. Spurred on by deep concern about the risk of des?
 ecration of their myriad sacred sites, some groups moved
 in the 1980s to establish communities back in the home?

 lands.8 It took a decade from the inception of national
 native title legislation for the Mardu to gain such title
 over the bulk of their desert homelands in 2002.9

 Native Title legislation mandates the establishment of
 a Prescribed Body Corporate to mediate between title
 holders and other parties. Besides the inequalities in
 power between title holders and, for example, state
 authorities and multinational mining companies, there
 are daunting challenges involved in ensuring that the rep?
 resentative body functions in the best interests of all
 Mardu title-holders rather than just the politically savvy
 and active few. Here the gulf between traditional and con?
 temporary leadership patterns among the Mardu is large,
 and an increasing disjunction between them highlights
 the ways in which exogenously derived changes may clash
 with indigenous values and imperatives. For example,
 imposed structures have resulted in emergent economic
 inequalities in remote settlements that tend to favour
 those, predominantly men, who hold leadership positions
 through a kind of community inertia. Some of these indi?
 viduals appear to act less often as disinterested commu?
 nity leaders than in the interests of themselves and their
 close kin. While welcoming better access to resources that
 extend their ability to forage for cash and other necessi?
 ties, they usually abjure administrative and other duties,
 and often cannot or will not impose their authority when
 things go amiss in their communities. This reluctance to act

 may relate to a disjunction between the achieved status

 of some younger leaders (now middle-aged), who have built
 lives and careers partly around some of the apparatuses
 of self-determination, and their failure to be advanced to
 a concomitantly senior level in the ritual arena. Senior
 Lawmen assess men's rights to lead in terms mainly of
 their ritual status and are, amongst themselves, quite harsh
 and dismissive of these young leaders' rise to prominence
 in recent decades; yet they are publicly reticent in their
 criticism of the latter's actions as "secular" leaders.

 Male and female ritual hierarchies, which function in
 marked contrast to the kin-dominated egalitarianism of
 mundane life, have become increasingly separated from,
 and decreasingly significant for, contemporary leadership
 in the arena of intercultural or "whitefella" politics. They
 remain integral elements of "Law business" but their
 influence has noticeably weakened since the 1960s. Many

 mature Mardu are also troubled about matters such as

 the attenuated flow of religious knowledge from elders to

 younger adults. It used to take about 15 years for a youth's
 journey from first initiation to marriage, a process now
 severely truncated, as is the volume of religious knowl?
 edge and traditions being transmitted. Though the time
 allotted to religious affairs has shrunk since the 1960s,
 the annual "big meetings" held to initiate youths, perform
 rituals, settle disputes and exchange information remain
 major events, attracting large numbers and nourishing
 regional solidarities. Nevertheless, one of the greatest
 challenges facing the Mardu is the tension between their

 wish for continuity in the workings of their Law, still the

 linchpin of their cultural integrity, and their need to
 respond to demands for leaders and brokers who can oper?

 ate effectively in the external environment with which
 they are obliged to engage.

 In the midst of a massive resources boom and the

 promise of substantial income flowing to the representa?
 tive native title body, the confrontation of two kinds of
 leadership and issues of fairness in distribution will take
 centre stage in Mardu affairs. One cannot help but con?
 clude that the spoils could go predominantly to those kun
 taparni ("shameless ones") with the chutzpah to act
 beyond the restraints of Mardu values, especially their
 strongly egalitarian ethos.

 Property
 A recurrent theme in recent debates, particularly in the
 wake of the Northern Territory intervention, is private
 home ownership in remote Aboriginal communities. The
 former federal conservative government was a strong
 critic of communal title and an enthusiastic proponent of
 individually-held 99 year leases over privately owned
 houses. The current Labor government is continuing to
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 pursue this goal in some Northern Territory locales and
 it is conceivable that similar arrangements will be
 extended to indigenous communities in other parts of the
 country. Yet people like the Mardu would rate private
 ownership very low on their list of priorities in life. True,
 Mardu have become enthusiastic consumers of many
 goods and services valued by most other Australians, such
 as motor vehicles, clothing, food, electronic appliances
 and gadgets, toys and so on, but they show minimal con?
 cern about individual ownership and the preservation and
 maintenance even of seemingly much desired items. Mun?
 dane property per se seems neither to arouse feelings of
 pride in ownership nor prompt envious comment; things
 circulate at a high rate via the demand sharing intrinsic
 to kin relationships and felt obligation. It certainly does
 not rate with the primacy of social relationships and
 strongly held values about sharing (which children are
 taught from infancy to regard as a natural rather than a
 cultural act, cf. Hamilton 1981). Adults will stand by ignor?

 ing small children who wreak havoc on items in and around
 houses or vehicles, and are disinclined to interfere because
 to do so would prompt a temper tantrum, in Mardu eyes
 an audible instance of neglect or abuse.

 Although a newly acquired motor vehicle is a highly
 prized item for which the purchasers would have pooled
 funds, or used windfall cash from a successful card game,

 or may have saved over some months, it is cherished as
 a means to the supreme end of mobility rather than as
 an object in itself. It will be driven through the bush,
 endure food spills, dirt, severe overloading and inade?
 quate attention to servicing needs until its short but very
 active life ends.

 Houses present particular cultural problems since
 Mardu still routinely move out of houses when a death
 occurs. Usually the houses are re-occupied, usually after
 an interval of months, by people not closely related to the
 deceased. In only two cases that we are aware of have
 members of the same family moved back into the house
 associated with their deceased relative. Both in commu?

 nities and in urban areas, housing authorities have accom?
 modated Mardu cultural sensitivities. Insistence on long
 term commitment to a family-owned house could have
 disturbing consequences for Mardu. Also, given the com?
 bination of high mobility levels and strongly felt impulse
 to go to the aid of kin, people may spend long periods of
 time in communities other than their own.

 Concluding Comments
 In the brief examples outlined above, we have attempted
 to illustrate Burbank's point about people's disinclination
 to engage productively (in non-Aboriginal terms) with

 institutions of the wider society. The "self with other"
 schema is fundamentally incompatible with Western
 notions of the detached individual capable of impersonal
 engagement free of considerations of kinship and a range
 of "interested others." Culture-based considerations are

 certainly a major element in the perpetuation of Mardu
 distinctiveness and a continual state of low-level resist?

 ance to exogenously imposed constraints aimed ultimately
 at making Mardu more like whitefellas. Mardu are at their
 strongest and most secure when on country, interacting
 with a range of kin and engaging in activities like hunting
 or gathering, where their considerable skills are being
 productively used and things are more like what they once
 had been. The antithesis of this situation is being in town,

 which can be a dangerous and debilitating situation: their
 distinctiveness exposes them, and their social marginal
 ity is perpetuated by both their own positive Aboriginal
 identity and entrenched racist attitudes among many of
 the non-Aboriginal people among whom they reside. Many
 Mardu remain in, but not of, towns, captured again, but
 this time by alcohol or by the need for medical treatment
 such as renal dialysis.10

 Even those Mardu who live in Perth and in smaller

 towns closer to their homelands, continue to adhere to
 values such as kin-relatedness, sharing, mobility and so on,
 that put them at odds with the requirements of individu?
 alistic, capitalist striving focused on progress, time, and
 accumulation. If people like the Mardu are either lured or
 compelled away from the homelands they have struggled
 long and hard to win back via successful claims to native
 title, most will be reluctant emigres. The previous federal
 government, intent on "mainstreaming," made loud noises
 against remote communities as "cultural museums" and
 havens for the unemployed and perverse, and uttered
 threats of closure or withdrawal of funding (cf. Vanstone
 2005).

 There are, however, some good reasons, other than
 those we just mentioned, for allowing remote communi?
 ties to persist. For example, there is a growing body of
 Australian Bureau of Statistics data suggesting that, in
 relative terms, indigenous people in metropolitan, outer
 metropolitan and regional Australia are worse off than in
 remote and very remote regions. Altman (2005) identi?
 fies significant negatives, citing regional and urban indige?

 nous unemployment rates 3-4 times those of non-indige?
 nous for example. In 2006, in a speech to federal
 parliament, then Labor politician, Dr. Carmen Lawrence,
 reported two significant findings from recent Western
 Australian research: first, that "the level of clinically sig?
 nificant emotional and behavioural difficulties amongst
 children is actually lowest in the most remote communi
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 ties"; and second, that "alcohol consumption is much lower
 amongst the young people who live in those outermost
 communities than it is among those in metropolitan areas
 or areas surrounding agricultural and mining regions."11
 Arguably, there will be a gradual retreat from both the
 homelands and from some of their cherished traditions

 that are incompatible with prevailing Australian values.
 However, the history of their colonization, as well as cross

 cultural examples, show that coercion is ineffectual. In a
 condition of conflicting values, a Weberian dynamic is at
 work and the Mardu must first raise the necessary moti?
 vation to choose to adopt values that will result in cultural
 changes that will entail unpredictable results. Ultimately,
 though, the outcome is not entirely in Mardu hands; the
 Australian people will decide whether or not they are pre?
 pared to underwrite the retention of cultural difference
 currently exhibited by remotely-located Aboriginal peo?
 ple. The current federal government, meantime, has
 committed itself to the process of "closing" the 17-year
 life expectancy gap between indigenous and non-indige?
 nous Australians, and to reducing other large discrepan?
 cies in socio-economic status between indigenous and non
 indigenous Australians.

 To conclude by widening the referent of this article,
 it seems that many of the generalizations we make about
 cultural incompatibilities are in various measures appli?
 cable to pedestrian hunter-gatherers globally.12 Research
 in this field in recent decades has focused on attempts by
 these peoples, now sedentarized and encountering prob?
 lems of adaptation and adjustment, to accommodate them?

 selves to Westernizing pressures. Discussions of social
 transformation have tended to revolve around social rela?

 tions and ideology, specifically the "foraging ethos" or
 "foraging mode of thought," which is at the forefront of
 anthropological theoretical thinking in hunter-gatherer
 studies (see for example, Ingold et al. 1988; Widlok and
 Tadesse 2005). The economy founded on hunting and
 gathering has been supplanted by a range of economic
 activities, including wage labour, marginal herding or cul?
 tivating, craft manufacture, mendicancy and welfare pay?
 ments, which are being pursued, with varying degrees of
 success. Such activities, and the social and mental frame?
 works within which these new productive patterns are
 embedded, account importantly for the persistence of such

 groups in the post-hunting-gathering era.
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 Notes
 1 The people who identify themselves as Mardu (now com?

 monly spelt Martu) live in a number of towns and Aboriginal
 settlements in the Pilbara region of Western Australia but in
 the 1960s most were based at Jigalong Mission. Situated 1,200
 kilometres northeast of Perth near the western edge of the
 Gibson Desert, Jigalong began as a camel-breeding station on
 the Rabbit Proof Fence, and later doubled as a ration depot
 for increasing numbers of Mardu drifting in from the desert
 in small groups and then eventually settling there. Although
 they now live with a great deal less control and surveillance
 than in the mission era (1946-69), the die of dependence was
 cast once immigrants from the desert settled down on its
 margins in a process regarded in retrospect by many Mardu
 as one of subtle seduction; as one man aptly put it, "we were
 captured by flour and sugar" (Tonkinson 2002:162; see also
 Tonkinson 1974).

 2 For anyone seeking an overview of social scientific assess?
 ments of the current sociopolitical situation in remote Abo?
 riginal Australia, an important recent reference is the vol?
 ume of papers edited by Austin-Broos and Macdonald
 (2005), the proceedings of a workshop sponsored by the

 Academy of the Social Sciences in Australia that was held
 at the University of Sydney late in 2004.

 3 This term has different meanings in different regions of
 Australia. In the case of the Mardu, first contact with white
 people occurred between the 1930s and 1960s. Nationally,
 in the 1950s and 1960s, policies of containment and virtual
 neglect gave way to those of "assimilation," at least for part
 of the indigenous population, and were ultimately super?
 seded with the advent, in the 1970s, of self-management
 policies.

 4 We are grateful to an anonymous reviewer for this phrase
 and for impelling us to make explicit this important dis?
 tinction. See acknowledgment in note 12.

 5 See for example, Austin-Broos and Macdonald 2005; Mar?
 tin 2005:4-5; Peterson 2005:3.

 6 Change may be occurring in this attitude as some young
 Mardu, most of them males, are gaining employment in
 local mines. They and their families express pride in these
 jobs, akin to the way cattle station workers were viewed by
 previous generations.

 7 To gain some idea of the complexities of the "problem" of
 indigenous education, especially in remote parts of Aus?
 tralia, see the articles by Schwab (2005) and Lea (2005).

 8 With respect to notions of "social healing," there is no doubt
 that the Mardu concerned also saw other benefits, includ?
 ing distancing themselves from sources of alcohol, increased
 autonomy, greater access to and control over financial and
 material support, and the great satisfaction of "being on
 country" and teaching their children its totemic geography.
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 9 Absent was a significant tract on the western edge that
 had been designated as a National Park and was thus inel?
 igible for claim under Native Title. Negotiations with the
 relevant government body over issues of joint manage?
 ment, employment of Mardu as rangers and so on, are on?
 going.

 10 There is also the risk of arrest, and not just for drunk and
 disorderly conduct. Much of the Mardu's current involve?
 ment with the justice system concerns motor vehicle
 offences: unpaid bills and fines, lack of licences, ignored
 summonses and breached community work orders. These
 offences are testament to a value system that rates obliga?
 tions to kin as immeasurably more important than account?
 ability to bureaucracies Mardu see as having little or no
 moral claim over them.

 11 House of Representatives, Indigenous Communities Speech,
 30 May 2006.

 12 We are indebted to an external reviewer of the penultimate
 draft of this paper for pointing out these parallels as evi?
 dence of the wider ethnographic significance of our paper
 and for some of the detail here reproduced.
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 "It Is Hard to Be Sick Now": Diabetes and the
 Reconstruction of Indigenous Sociality

 Frangoise Dussart University of Connecticut

 Abstract: Biomedical research on diabetes mellitus among Abo?
 riginal Australians often presumes that misunderstanding and
 miscommunication undermine the treatment and diagnosis of
 chronic illness. But data collected in 2006 and 2007 challenge
 that presumption, suggesting that one community of Warlpiri
 people refashions biomedical notions of chronic and acute ill?
 ness. Rather than misinterpreting etiologies and treatments of
 diabetes, the Warlpiri people tend to reinterpret them, making
 manifest in the medical universe the "indigenization of moder?
 nity" that Marshall Sahlins has observed in the domains of mate?
 rial and technological culture. The Warlpiri people respond to
 diabetes by balancing pressures and protocols of the medical
 clinic, the place where they live, and, at times, the charismatic
 Christian churches.

 Keywords: diabetes, Aboriginal Australia, sociality, indigenized
 modernity

 Resume: Les etudes biomedicales sur le diabete mellitus chez

 les Aborigenes australiens presument souvent que cette mala
 die chronique est mal comprise et que le manque de communi?
 cation rend son traitement incertain. Or, des donnees recueillies
 en 2006 et 2007 remettent en question cette presomption. Leur
 analyse suggere en effet que dans une communaute aborigene,
 les Warlpiri remodelent les notions occidentals de la condition
 chronique et de la maladie aigue. Au lieu de mal interpreter les
 etiologies et les traitements du diabete, les Warlpiri tendent
 plutot ? les reinterprete^ rendant ainsi manifeste dans l'uni
 vers medical ? Pindigenisation de la modernite ? que Marshall
 Sahlins a analysee dans les domaines de la culture materielle et
 technologique d'autres peuples autochtones. Les Warlpiri affron
 tent leur diabete tout en essayant de trouver un equilibre entre
 les pressions et les protocoles de la clinique medicale, de Pendroit
 ou ils resident, et parfois aussi des Eglises chretiennes charis
 matiques.

 Mots-cles: diabete, Aborigenes australiens, socialite, Pindige
 nisation de la modernite

 The very ways societies change have their own authen?
 ticity, so that global modernity is often reproduced as
 local diversity. ? Sahlins 1993:2

 Introduction

 According to the World Health Organization, diabetes mellitus kills more than 3.5 million people each year.
 Without concerted local and global effort, experts predict

 that the mortality rate for the disease will increase by
 more than 50% over the next decade (Diabetes Atlas 2007).

 The statistics among Fourth World Peoples?well docu?
 mented in Sub-Saharan Africa, throughout the Americas
 and Asia (Ekoe et al. 2001; Joe and Young 1994; Mbanya
 and Mbanya 2003; McMurray and Smith 2001; Rock
 2005)?are even more dire.1 Indigenously populated
 regions of Australia have been particularly hard hit by
 the diabetes pandemic; Aboriginal residents of remote
 settlements are ten times more likely than the broader
 population to suffer Type 2 diabetes (Cass et al. 2005). In
 some Aboriginal communities, one in three adults is
 afflicted with the disease.

 As a result of this dispiriting reality, a good deal of
 biomedical analysis has been focused on the affliction
 among indigenous populations. Typically, the work in ques?
 tion presumes that misunderstanding and miscommuni
 cation undermine treatment and diagnosis. But my analy?
 sis, based on data collected in 2006 and 2007 at a Central

 Desert Aboriginal settlement,2 challenges certain aspects
 of that presumption. Field research suggests that many

 Aboriginal peoples, knowledgeable about the main etio
 logical aspects of the disease, knowingly sidestep bio?

 medical treatment protocols?strict weight management,
 the modification of dietary habit and exercise?and trans?
 late notions of chronic and acute illness to accommodate

 their own notions of neocolonial social identity. Indeed,
 rather than misinterpreting etiologies and treatments,

 Warlpiri people tend to reinterpret the language sur?
 rounding diabetes, and in so doing make manifest, in the
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 medical universe, the kind of "indigenization of moder?
 nity" that Marshall Sahlins has observed in the material
 and technological cultures of other Fourth World Peoples.

 Warlpiri people's response to diabetes displays a com?
 munity not only capable, but compelled, to tailor medical
 protocols and discourse to indigenously constituted pat?
 terns of residential kinship and social connectedness, as
 well as distinctly Aboriginal notions of personal auton?
 omy. By so doing, Warlpiri people reshape the local praxis
 of their sociality (Foucault 1973) in ways that undermine
 the universalizing discourses of national healthcare organ?
 izations, schools, correctional facilities, Christian churches

 and other "knowledge-making institutions."3
 In a provocative essay titled "What Is Anthropolog?

 ical Enlightenment? Some Lessons of the Twentieth Cen?
 tury," Marshall Sahlins shows how indigenous peoples,
 threatened by the colonial pressures of assimilation, sur?
 vive "by harnessing industrial technologies to Paleolithic
 purposes" (1999:vi). Far from being destroyed by the
 materiality of the market economy, these cultures under
 siege?in South Africa, in the Americas and Australia?
 repurpose Western commodities in ways that reify more
 conventional imperatives. This distinctive form of
 engagement with modernity (Sahlins 1999:xii) is not, how?
 ever, limited to material culture. It can also be found in
 more abstract forms of intercultural exchange. For in
 much the way the Hawaiians and Kwakiutl for example
 refashion, say, European cloth to accentuate "differences
 of genealogy," the Warlpiri people rework, at often great
 emotional and physical costs, their relationship to chronic
 illness?a concept itself alien to Warlpiri culture?in ways
 that allow for the subtle negotiation of indigenous social
 identity in the face of "emergent modernities" (Etkin et
 al. 1990; Fee, 2006:2990-2992; Heil 2003; Paradies et al.
 2007; Radhakrishnan 2002).

 While some thoughtful researchers have noted, in
 general terms, the distinction between indigenous and
 biomedical perspectives on diabetes, even going so far as
 to acknowledge the potential benefits of treatment regi?
 mens that acknowledge both traditional and medicalized
 protocols, rarely do these investigators recognize that a
 fundamental dichotomy governing medical discourse?
 the distinction between acute and chronic illness?does

 not exist in conventional Warlpiri cultural repertoires.
 Warlpiri diabetes sufferers perceived diabetes as a "white
 person's disease" rendered all the more problematic
 because its Aboriginal victims eschew the lexicon con?
 ventionally applied to diagnosis and treatment. Nor is the
 complex social obligation generated by illness in Aborig?
 inal settlements, a dynamic rooted in residential kinship
 patterns, comparable to Western paradigms. Absent the

 recognition, and close analysis, of such essential cross
 cultural differences, strictly biomedical interventions
 among the indigenous are bound to be less than effective
 (Brady 1995; Ferreira and Lang 2006; Ferzacca 2000,2001;

 Humphrey et al. 2001; Lea 2005; Rock 2005; to cite but a
 few). Following Margaret Lock's concern "with the rela?
 tionship among politics, scientific knowledge production
 and its application, and the creation of so-called 'needs'
 among populations, together with the search for moral
 order and control in contemporary society" (1987:5),
 insightful works on deteriorating health and chronic illness

 amongst Aboriginal peoples in Australia have underlined
 the need to rethink collaboration amongst indigenous peo?

 ples, the state and its proxy, the medical establishment
 (see for example, Devitt and McMasters 1998; Heil 2003;
 Kunitz 2002; Sarthre 2004; Sutton 2001, 2009; Trudgen
 2000). In discussing the impact of drastic cultural changes
 in a relatively short time on the lives of indigenous peo?
 ples, these works show how both ethnomedical and bio?
 medical diagnoses and treatments are perceived, man?
 aged, reshaped locally and often enter in conflicts in
 neocolonial Australia. Everyday, Aboriginal peoples strug?
 gle to reconstruct their lives against the backdrop of gov?
 ernmental and medical discourses, which generally define
 their ways of life as "something the matter with them"
 (Sahlins 1999:xi). In short, I argue that understanding
 how Warlpiri diabetes sufferers cope with chronic illness
 and the various management modalities that the disease
 triggers (Young 1982), sheds light on how a sedentarized
 community inhabits a milieu of indigenized modernity.
 For Warlpiri diabetes sufferers and their kin, diabetes,
 sometimes called "the sugar-disease" or defined as "too
 much sugar in the blood," has plagued their lives since a
 couple of decades after they were forced to abandon their
 hunting and gathering lifestyle.4 Very few interviewees
 evoked misconceived notions of genetics or environmen?
 tal toxicity and even fewer attributed the causes of the
 disease to traditional forms of sorcery.5 In fact, most peo?

 ple laughed when that possibility was raised. The reflec?
 tion of this 41-year-old sufferer of diabetes is typical: "too
 much sugar in the blood and they [doctors] tell me that it
 runs in my family."6 A middle-aged man who has lived
 with diabetes for 12 years exemplifies a lucid overview
 on the etiology of the illness:

 My diabetes did not come from sorcery attacks. Sor?
 cerers did not give me diabetes, no one sang me [a sor?
 cery practice] to give me diabetes. My kin or my ene?
 mies are not responsible for my diabetes. It came from
 white people's lifestyle. It came from the food we eat,
 maybe it is also in my family blood, the polluted air, the

 rubbish everywhere.
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 The etiology of diabetes is rarely discussed and most
 of the time relegated to an inevitable state of health. As
 one Warlpiri sufferer of diabetes explained: "Listen! This
 is the way we live?the way we are. We are not white."7
 By reducing the diagnostic to an inevitable biomedically
 defined chronic illness, patients disable the sociopolitical
 resonance of a prescribed biomedical program of med?
 ication, diet, exercise and other lifestyle changes intended

 to stabilize their condition. They are not white, indeed.
 While others have highlighted similar findings, they gen?
 erally attributed them to miscommunication between
 patients and medical staff and to a disregard for the con?
 temporary health beliefs of their patients (see for exam?
 ple, Cass et al. 2005; Eades 1992; Guthridge 1998;
 Humphrey et al. 1998; Lowell et al. In press; Trudgen 2000).
 Miscommunications surely exist, but as Garro and Lang
 have argued in their work on Anishinaabeg and Dakota,
 most people are "well-informed about the standard med?
 ical explanations for their illness and the basic instruc?
 tions for its treatment and they also continued to draw
 upon and to speculate about other kinds of knowledge
 regarding health and healing" (1994:321). With Garro and
 Lang, what I am interested in here is rather the agency
 of the sufferers of diabetes and how they draw upon dif?
 ferent cultural repertoires and technologies to cope.

 Malady and Modernity
 The introduction?or rather, imposition?of Western cul?
 ture, with its surfeit of supposed material "dividends"
 (cars, cheap clothing, fast food) has done little to improve
 the health of the area's earliest and once hearty inhabi?
 tants. The contrary is the case. The deteriorating physi?
 cal and social plight of the indigenous population of the
 Central Australian Desert is well documented (Sutton
 2009). In 1946, when Warlpiri peoples were forced to aban?
 don their nomadic lifestyle to live on a government-run
 ration depot, their health declined dramatically. For
 decades, diseases that were otherwise eradicated in other
 parts of the population lingered on among the Aborigi?
 nal people residing in government-run settlements and
 missions.

 The battalions of social welfare and medical experts
 dispatched to the Outback?often working at odds with
 one another?have done little to improve the quality of
 life among Australia's most marginalized citizens. Despite
 these sporadic and contradictory interventions, Warlpiri
 people, as most Aboriginal peoples and Torres Straight
 Islanders, have experienced an unprecedented surge in
 chronic illnesses?diabetes, cancer, end-stage renal fail?
 ure and high blood pressure. And, of course, health is not
 the only thing that has suffered; their ritual life, also under

 assault, has been shaped by non-indigenous interventions.
 These two variables?health and ritual?are not unre?
 lated. Indeed, traditional ritual life and kinship relations
 have always been a part of conventional "treatment" of
 illness. Yet with the introduction of fragmented govern?

 mental health policies and the erosion of indigenous pro?
 tocols, Warlpiri people have been compelled to revise both
 their relationship to illness and to ritual life?to recon?
 struct their sociality in the face of ever-changing neo?
 colonial pressures (Peterson and Sanders 1998).

 It is in this context that I undertook two field trips?
 in 2006 and again in 2007?to conduct research in an Abo?
 riginal settlement where government health investiga?
 tors from the WTN, a health corporation tending to the

 medical needs of some 1,500 individuals residing in vari?
 ous remote indigenous communities outside Alice Springs,
 had documented an extremely high incidence of diabetes.
 In one survey, conducted in 2004, the health service diag?
 nosed diabetes in 35% of the adult population, with 70%
 of those sufferers facing end-stage renal disease within
 the following five years (WYN 2005). Specifically, I con?
 ducted in-depth qualitative interviews with 84 diabetic
 patients (60 women and 24 men) between the ages of 16
 and 81, as well as with 14 family members of diabetes suf?
 ferers.8 These formal interviews were supplemented by
 residential observations; I lived with 12 sufferers of dia?
 betes over a period of three months (Dussart in Schwarz
 and Dussart 2010).

 Indigenous Sociality vs. Personal
 Autonomy
 Prior to sedentarization (and in fact, until quite recently),

 the Warlpiri people were apt to trace physical or mental
 illness to one of two sources: sorcery by an enemy or the
 repercussions of some transgressive act. If the etiology of
 such illness appears distinctly non-Western in nature, so
 too was the nature of prognosis and treatment. Illnesses,
 always perceived as curable, necessitated complex social
 obligations of the healthy, a dynamic tethered to kinship.9
 Treatment focused on healing rituals and the use of local
 medicines. In essence, the notion of incurable chronic ill?

 ness did not exist in the ways Warlpiri people recall their
 pre-colonial universe. WTien an illness with acute symp?
 toms struck such as a severe flu, it was and still is always
 the nyurnu or "sick one" who would declare the malady.
 This is done by the display of atypical, even aberrant
 behaviour: wrapping oneself in blankets during extremely
 hot weather or sleeping in inappropriate public spaces
 such as the school during the middle of the day. These

 mise-en-scenes, in turn, trigger equally scripted responses
 from the kin relations of the sick one, who must evince
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 concern and compassion in a highly regimented manner.
 To repeat: illness is always declared by the sick one, never
 by healthy kin. This is important to point out because the
 sick one's acknowledgement of illness carries with it a
 wide range of restrictions. Illness precludes participation
 in a vast range of consequential social activities?rituals,
 hunting and gathering expeditions and travelling to other
 places. These limitations are required to minimize the
 risk of further exposure to malevolent beings.

 The task of monitoring the ill falls to residential kin.
 Failure to limit the activities of the unhealthy can precip?
 itate charges of sorcery against the lax relative.10 This

 monitoring dynamic, linking as it does the sick ones and
 kin, is emblematic of the broader "looking after" (war
 rawarrakanyi or jinamardarni) relationships that con?
 stitute the driving force behind all Warlpiri caring praxis.11
 But such connectedness cuts both ways; it dilutes an
 equally fundamental component of Warlpiri social iden?
 tity: personal autonomy. And although all long-term ill?
 ness places a strain on the fragile balance between the
 kin obligations ("looking after") that operate in the
 demand-sharing social economy and the autonomy of the
 individual, chronic "non-traditional" illnesses such as dia?

 betes create a far greater disequilibrium both by their
 alien "chronic" nature and by adding a layer of non-indige?
 nous medicalized protocols. Indeed, biomedical treatment
 of diabetes requires sustained clinical surveillance and
 self-discipline, all of which runs counter to the personal
 autonomy at the core of Warlpiri social identity. The result

 is a neo-colonial condition that undermines both personal
 autonomy and social connectedness, and adds unbearable
 "social suffering" to lifelong physical distress.12

 Because diabetes treatment is often accompanied by
 pressure, from both extended kin and medical practi?
 tioners, to "stay in one place" (near a clinic), sufferers
 often keep the fact of their condition secret, revealing
 only to one or two family members the nature and scope
 of the illness. In fact, biomedically-defined chronically ill
 persons painfully resist stasis prescribed by both their
 relatives' traditional expressions of "looking after" as well
 as the biomedical institution. One cannot underestimate

 the negative impact of the immobility prescribed by local
 clinicians. The biomedical establishment systemically
 presses for those afflicted with diabetes to stay close to the
 clinic and limit travel. But this kind of restriction is anath?

 ema to contemporary Warlpiri people, erstwhile hunters
 and gathers whose identity is still very much rooted in
 nomadism. At a moment's notice, child or adult can decide
 to leave with often a bare minimum of necessities such as

 a blanket and some cash, or even nothing at all, to visit rel?

 atives, partake in distant rituals or sports events, go shop

 ping in the distant town or accompany others for a long
 drive (see also Musharbash 2008).

 They need to remain mobile. With increased access
 to motor vehicles, buses and taxis, healthy and sick

 Warlpiri individuals now travel frequently to maintain
 social relations with their kin often scattered over the

 Northern Territory, South Australia and Western Aus?
 tralia.13 One diabetes sufferer, now deceased, noted:

 If you do not care for your mob [relatives], you are self?

 ish, you are alone, you are nothing, you cannot ask for
 nothing. Nothing. You are rubbish. No one cares for
 you. You can't expect nothing, nothing. That is why we
 leave the settlement and follow our relatives. We may
 forget our tablets and then we cannot get them at
 another clinic for weeks. So we go without. If I feel too

 sick when I am away, I try to come back or go to another

 Aboriginal clinic. Then once I get them I feel a bit bet?
 ter [laughs].

 The number of geographical loci where one "cares" or
 "looks after" one's relatives has exponentially increased
 in the last two decades, and so has the movement of inhab?

 itants. Warlpiri people travel frequently and for long peri?
 ods to various settlements and cities?a pattern of mobil?
 ity that encumbers the treatment of chronic illness.

 Chronicles of Chronic Illness
 (Birth of the Chronic)
 Early on in my fieldwork, I interviewed an older woman
 suffering from diabetes who declared, "it is hard to be
 sick now." The woman in question had grown up before her

 people were settled, and enjoyed the healthful rhythms of
 traditional Warlpiri life?hunting and gathering. As a
 child she was nourished by the land. Now she was neg?
 lected by the government. Given her background, I took
 her seven-word statement to mean that it was difficult to

 stay healthy in the settlement and I attached to the com?
 ment my own indictment of a government that had cor?
 ralled, marginalized and neglected her settlement for
 more than half a century. Inadequate education, food and
 healthcare facilities had taken their toll.

 However, what I was hearing was not what she was
 saying. Two months after our first interview, during the
 evening hours of late summer, I asked her to elaborate
 on the seven words. It emerged that the difficulty she
 perceived focused specifically on the pressures that
 chronic illness generated in the negotiation of social obli?
 gations and the competing need for autonomy.14 What she

 meant was this: reconciling the biomedical demands of
 chronic illness in a setting governed by dense sociality of
 a demand-sharing economy was "hard work."15 In other
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 words, it was not the illness per se that was "hard." The
 challenge emerged from the obligations associated with
 the pandemic chronic condition. Another diabetes suf?
 ferer echoed this despair, again only obliquely alluding to
 social pressure: "We have too many sick relatives today.
 Too many people are sick now, we have to stop thinking
 about it."

 The social pressures that accompany pandemic
 chronic illness explain why the Warlpiri people so often
 assiduously downplay the incurable nature of diabetes.
 Few sufferers cast themselves in the role of the "sick one"

 because to do so risks untenable exclusion from ritual and

 social functions and impedes the ability to travel, activi?
 ties that still constitute an elemental component of

 Warlpiri identity.
 To avoid the label of "sick one," a sufferer of dia?

 betes eschews the demonstrative protocols associated
 with traditional acute illnesses. He or she avoids public
 displays of physical or psychological pain, limits com?
 plaint and avoids arousing luurrjirrimi or pity. This is
 done to fence off pressures both from kin and the bio
 medical institutions charged with monitoring and miti?
 gating disease.

 The avoidance behaviour of the chronically ill in?
 evitably leads to strained relationships with local medical
 staff.16 Consider the observations of this 74-year-old
 woman, a long time sufferer of diabetes:

 We are never really healthy now you know, never
 healthy, no never healthy. We take pills we get a bit bet?

 ter, but we are still sick and we get sicker. When you're
 sick like me, you need to go on. If I go to the nurses,

 they tell me to stay put, to watch my diet, to not sit
 cross-legged, to do this, to do that. I told the doctor
 "give me more pills so I do not go on the machine" [dial?
 ysis machine], so I can go on [with my activities]. I can?
 not just be lying down on the ground here doing noth?
 ing [like a "sick one"]. I cannot just sit by myself. I have
 to go where my kin care for me and where I care for
 them. I do not want to be pitied. No, not pitied.

 The middle-aged man quoted earlier reiterates this reti?
 cence in the face of chronic pain:

 I am always in pain somewhere in my body.. .1 take my
 tablets so many tablets. If I go once without them for

 too long, the pains get worse. And that's that. I have to

 keep going...I cannot sit here and cry like a baby!

 In short, diabetes sufferers regularly recoil when sub?
 jected to biomedical regimes of care because the protocols
 disrupt the delicate paradigm that balances kinship obli?
 gations and personal autonomy.

 They respond to this imbalance by indigenizing certain
 aspects of the illness. Although diabetes sufferers readily
 acknowledge the etiology of diabetes, they regularly link
 the biomedically defined symptoms of the disease to tra?
 ditional external origins such as sorcery. When pain is
 acknowledged, Warlpiri sufferers often invoke acts of sor?

 cery that predate the biomedical diagnosis of diabetes they
 readily acknowledge. Other researchers have remarked
 on a dual assessment of the causes of chronic illness. For

 example, in their work on end-stage renal disease, Devitt
 and McMasters argue that end-stage renal patients "con?
 tinued to find traditional Aboriginal causes of illness the
 most satisfying explanation for their disease" and at the
 same time, they also believed that their "illness was caused

 by 'bad food' or 'sugar'" (1998:86). Central Australian Abo?
 riginal patients acknowledged in interviews conducted by
 Devitt and McMasters (1998) that lifestyle factors and
 sorcery caused their chronic illness.17 In contrast, Warlpiri

 diabetes sufferers in 2006-7 did not provide a dual expla?
 nation for the causes of their chronic condition. Sufferers

 acknowledged diabetes as an incurable illness intrinsically
 linked to lifestyle changes brought by colonization and
 neocolonialism, but disconnected from sorcery practices.
 They generally interpreted diabetes-related symptoms?
 headaches, backaches, kidney aches, insomnia, infections?
 not as illnesses, but as embodied manifestations of sor?
 cery acts predating their diagnosis.18 In the face of the
 long-term transformative effects of two formidable old
 enemies?colonization and sorcery?diabetes sufferers
 are left with their daily struggles to control their ailments
 on their own terms in order to live what they deem to be

 a worthwhile Warlpiri life. They know that their diabetes
 will kill them and if not, sorcery will.

 Consider this exchange I had with two women will?
 ing to discuss their diabetes:

 Woman A: It's in our family. Too much sweet food, too
 fatty. We used to be healthy when we lived in the bush
 [before sedentarization]. Now we are all sick. That's
 the white peoples' disease you know. That's the sugar
 disease. That's what it is.

 FD: What about sorcery?
 Woman B: [Laughing] No diabetes does not come
 because you have been sung [bewitched]!

 However, the same two women, when discussing pains
 stemming from diabetes?cramps in their limbs and back,
 general fatigue, urinary problems, nausea?attributed
 their discomfort to acts of sorcery. The two women re?

 sponded to my query about their pains that they were the
 result of a car accident caused by sorcery some 20 years
 earlier. One of the two noted:

 Anthropologica 52 (2010) "It Is Hard to Be Sick Now" / 81

������������ ������������� 



 Someone had bewitched us. The driver was irrespon?
 sible, he did not listen, he went on the wrong road at a
 [ritual] time you should not go on that road. The car
 had a bad set of tires. Someone [with the help of a sor?
 cerer] had switched [bewitched] the tires.

 The other chimed in:

 I have had these pains [pointing to her lower back and
 legs] ever since, and now it is getting worse and worse.

 They [medical staff] could never fix me. The nangkayi
 [a local healer resident in another settlement] could
 not do anything either. That sorcery was really strong.
 Sometimes I cannot even walk in the morning and I
 get sharp pain in my legs and sometimes I do not feel
 my legs. That's an old pain. Since that accident I am in
 pain. Today, I'll stay put in the jilimi [single women's
 camp]. I cannot walk today.

 So to repeat, while biomedical explanations of the causes
 of diabetes mellitus are acknowledged, the origin of pain
 caused by that disease is not.

 The two women also evince how Warlpiri responses to
 chronic illness are influenced by social obligation. Woman A,

 whose kin obligations she could limit at the time the pain
 arose, retreated to the women's camp. She played cards
 and acknowledged her discomfort, supplementing pre?
 scribed pain-medicines with over-the-counter medication
 obtained from other women in the camp who were
 informed of her discomfort. Women B, on the other hand,

 was unable to take refuge in the women's camp because she
 had relatives visiting. To avoid being socially marginal?
 ized, Woman B muted her complaints. Although she took
 her prescription medication, she resisted all public expres?

 sions of her pain. Two days later, both announced that they
 felt "better" and resumed all their social activities.

 Biomedical Technology and Sociality
 Reshaped
 In principle, sufferers of diabetes who are under the care
 of local health workers have access to only the most global,
 efficient and modern technology?solid tablets of medicine
 taken orally. Patients receive a plastic pillbox each week
 containing a short supply of over-the-counter and pre?
 scription medicines. However, pharmacological protocols
 are difficult to reconcile with the rhythms of settlement life

 and so the Warlpiri often find themselves compelled to mit?

 igate pain by relying on additional over-the-counter anal?
 gesics, and more specifically Panadol, the non-generic form

 of paracetamol sold in Australia.19 These pills are taken,
 when available and affordable, to supplement or substitute
 for the medications provided by clinic workers.20

 The local clinic, unequipped to respond to chronic ill?
 ness, focuses nearly all its attention on acute care. Most

 sufferers of diabetes residing in remote Aboriginal com?
 munities do not have their medications adjusted for
 months or even years at a time, which often means that
 the efficacy of drug regimens inevitably declines over
 time.

 As a result, patients have come to rely predominantly
 on pain medications to "control" their chronic illnesses as
 if they were acute conditions. Treatment is further under?

 mined by inadequate clinic hours, a patchy centralized
 patient database, and Warlpiri patterns of mobility, all of
 which conspire to undermine efficacious treatment.

 These impediments are captured in the observations
 of a 52-year-old diabetes sufferer:

 When I got diagnosed at first I was scared. The nurses
 are incompetent they never do anything when we tell
 them that we are going away. They never forward our

 medicines or give us enough. I go away sometimes for
 a long time to visit my granddaughters in X [a distant
 city]. I find ways to get my tablets. Sometimes, I feel

 weak, really weak, and then I know I need to take the
 pills...That is how Warlpiri people live...We cannot be
 selfish and stay here. White people are selfish; they go
 their own ways. They are alone I think. That's what I
 think...If I can, I take Panadol and then I feel better, but

 Panadol is not strong enough sometimes I need
 stronger medication, so I come back to the settlement
 or I go to the Aboriginal [emergency] clinic in town.
 Sometimes you need medications; sometimes you do
 not because you feel better. In fact I do not feel sick
 right now.

 The suffering of a 25-year-old woman with diabetes21 high?
 lights both a clear understanding of the etiology of the
 disease and the pressures that arise from treatment:

 We Aboriginal people are not white, we have to go away
 and take care of our relatives.. .1 go away with my rel?

 atives you know for important things such as funerals,
 or someone had an accident, or because we have not
 seen our daughter or grandson for a long time, or to
 visit a son or a grandson in jail. Many of us have dia?
 betes, and so we take tablets, so many tablets, every?

 day... But I told the doctor to give me more tablets
 because I do not want to go on the "machine." Some?
 times we have only sweet or fatty food to share with
 our kin. Sometimes we go away and it is difficult to get
 our medication in another clinic. If we lose them, we
 cannot get new ones.. .We have to wait [at the local clinic

 or hospital]. [We wait for] Nothing. The next day, we
 cannot go because we cannot get a lift to the clinic. So

 we get our tablets only when we come back to our home.

 I cannot just stay home...I have to decide for myself,
 I am boss for myself.
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 The differences that this young woman imagines between
 the life of a diabetic white woman?compliant, individu?
 alistic, selfish, and dominated?and her own, resonate
 well with governmental and medical discourses defining
 the reasons and treatment of her ill-health. But more

 specifically the testimonies of the two diabetes sufferers
 above underscore just how fraught treatment can be; the

 Warlpiri people must regularly negotiate competing med?
 ical and socio-political pressures, all the while attempt?
 ing to ignore physical and psychological pain that might
 otherwise encumber the social system of extended kin
 relations. Most diabetes sufferers will abandon biomedical

 directives if they threaten essential kinship obligations
 and impinge on their personal autonomy.

 Beyond Clinic and Kin: Charismatic
 Christian Currencies and Alternative
 Forms of Sociality
 There is one more variable that enters into the discourse

 of the indigenous ill?a variable that takes "treatment"
 beyond clinic and kin. Some diabetes sufferers, when
 forced to navigate between medical and social protocols,
 opt to pursue a third path of "treatment": charismatic
 Christianity, a milieu which, as Peterson noted, presents
 "a moral and reflexive psychological space that is increas?
 ingly separated from the dense sociality of extended kin
 relations and abstracted from community" (2005:15). The

 Warlpiri people residing in the settlement where I con?
 ducted fieldwork pursue that third path to retool, adapt
 and re-align their social identity with the teachings of no
 fewer than four Christian denominations22: Baptist,
 Catholic, Pentecostal and Assemblies of God (AOG).

 A majority of the settlement's residents belong to the
 Baptist Church, which has been a presence since 1948,
 two years after the government established the outpost.
 That said, church affiliation is extremely fluid, with alle?
 giances shifting frequently among branches of the Protes?
 tant denominations and among various splinter groups
 that break off from them.23 A significant proportion of
 young and middle-aged people belong to the local Pente?
 costal and AOG Churches.24 Fewer than ten members of
 the settlement follow the tenets of the Roman Catholic
 Church.

 While Baptist and Catholic denominations accommo?
 date biomedical and indigenous responses to diabetes, the
 Pentecostal Church and the AOG campaign against them,
 even going so far as to dismiss the benefits of medicine and

 dietary vigilance.25 Pentecostal and AOG church mem?
 bers also admonish new converts to abandon broad kin

 responsibilities and narrow the sphere of their social obli?
 gations to their spouse, children and other church mem

 bers, and, of course, to God, since God alone provides the
 only means of reaching true personal salvation.

 Fourteen persons afflicted with diabetes?one sixth of
 the sufferers I interviewed?noted that they had
 embraced Pentecostalism or the AOG soon after the onset

 of their diabetes. While half of that group abandoned
 charismatic teaching within a year, the other seven
 remained faithful. They did so, they explained, to disen?
 tangle themselves from a "rubbish way of life" plagued
 by demanding kin, alcohol, gambling and domestic vio?
 lence. The "treatment" most common among the charis?

 matic sufferers of diabetes was the sermon. Consider the

 imprecations of this 47-year-old Warlpiri male preacher
 with diabetes26:

 Only the Almighty saves, not pills. Stop drinking, clean
 the rubbish in your yard, dress with clean clothes, take

 showers, do not eat apples because they are the fruit of
 evil. Feed your children and send them to school, do
 not be afraid to abandon the rituals of the past. I know

 for myself that God is the only way. I know that God is

 your way.27

 A 61-year-old woman with diabetes testified back28:

 I do not need medicine. I only need God. I am here. I
 am not sick. I never miss Church meetings. My hus?
 band missed so many Church meetings [at several dif?
 ferent locations]. He did not listen. Now he is on the

 machine...I listened. I do not need pills.

 Her testimony was immediately reaffirmed by another
 sufferer of diabetes, a middle-aged man:

 God told me to stop drinking, to stop looking on the
 ground for cigarette butts in the morning and to stop
 living in rubbish places, rubbish houses. He spoke to me
 and told me to love him, to love my family. I was sick.
 I was drinking. I was always away sleeping in rubbish
 places anywhere, in town, anywhere. I was saved by
 the love of God. Because God loves us we need to stop
 living in rubbish. Clean up your rubbish, clean up your
 yard. God is all we need.

 AOG and Pentecostal sermons, testimonies and heal?

 ing prayers regularly incorporate admonitions against
 alcohol, gambling and violence, and advocacy of personal
 and domestic hygiene. The efficacy of these imperatives
 cannot be entirely discounted. But, if abstinence from
 drinking alcohol may be beneficial, sufferers of diabetes
 continue to eat the same diabetic-unfriendly food avail?
 able in their community. Pentecostal and AOG demands
 would appear to provide short-term psychological solace
 to persons afflicted with diabetes.29 However, the con
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 comitant impact of an inappropriate diet and a pharma?
 cological prohibition offsets such benefits. Indeed, the
 health of converts deteriorates quite rapidly because they
 stop taking their medications, prompting more frequent
 visits to emergency facilities. The health of the Charis?
 matic is further jeopardized by frequent and scattered
 Church meetings, some of which can require as much as
 2,000 kilometres of travel, a burden that undermines both

 medical treatment and the social obligations of kinship. As
 a result of these and other pressures, many converts ping
 pong between traditional Warlpiri and Charismatic Chris?
 tian protocols. Such seesawing of social affiliation under?
 scores the ever-present tensions among the ideals of a
 "modern indigenized Charismatic Christian person"
 emphasizing individuated agency, and those of a dense
 sociality and a lack of a private state in Warlpiri person
 hood.30 In their pragmatism, sufferers of diabetes carry
 on by reshaping conventional, biomedical and Christian
 currencies.

 Concluding Remarks
 Fieldwork strongly suggests that while the Warlpiri peo?
 ple acknowledge the dangers of diabetes, they avoid much
 of the language, as well as the treatment protocols,
 advanced by bio-medicine. Instead, they deploy an indi?
 genized response that eschews notions of the "chronic."
 This disavowal does not mean they remain "traditional"
 in their response. The sufferers of diabetes residing in a
 21st-century Aboriginal settlement must negotiate mod?
 ern medicine, traditional moral imperatives and the spir?
 itual offerings of the Christian church, all the while pre?
 serving a deep-rooted sense of personal autonomy that
 constitutes one of the key components of Warlpiri identity.
 This is no easy task; survival hinges on the ability to bal?
 ance the need for mobility?a prerequisite of social con?
 nectedness (whether through affiliation to kin or church)?
 and medical protocols that preclude constant travel.
 Always pragmatists, the Warlpiri people are compelled to
 respond to illness the way they must respond to all mod?
 ern pressure?by retooling.

 I do not mean to suggest that the Warlpiri response
 to diabetes is unique. Nor is it unconscious or thought?
 less. The decisions made by the Warlpiri people regard?
 ing their choices of treatment?and they are decisions?
 parallel the perspectives of other groups. Consider, for
 example, the views of some morbidly overweight Ameri?
 cans cited in the work of Finkelstein and Zuckerman:

 "many individuals are making a conscious decision to
 engage in a lifestyle that is obesity promoting even if they
 believe that it will result in poorer health and reduced life

 expectancy" (2008:87). The diabetes sufferers I inter

 viewed would appear to be taking advantage of what Mar?
 shall Sahlins called the '"conveniences' of modernity"
 (Sahlins 1999:411)?diabetes medications, automobiles,
 et cetera?to balance out personal autonomy and relat
 edness (Myers 1986). In short, they indigenize moder?
 nity, rather than simply succumbing to it.

 As the interviews suggest, only by examining the
 extra-medical influences of social, personal and religious
 obligation can we hope to provide indigenous peoples with
 diabetes with efficacious treatment protocols. Only then
 can we reconcile the imperatives of individuals, kin, clinic
 and church. It is indeed hard to be sick.
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 Notes
 1 I am dealing here only with diabetes mellitus or Type 2,

 which mostly affects Aboriginal peoples in Australia.
 2 I have purposely not given the name of the settlement, nor

 identified the individuals who shared their knowledge.
 There were numerous discussions at the settlement over
 whether or not the place and its people should remain
 unidentified at least for now. It was not possible to get a
 consensus in 2007. Since then, some interviewees have men?
 tioned the fact that they want to revisit the anonymity issue
 in the hope that this research could impact health policies
 in the right direction.

 3 I owe this term to Fred Myers.
 4 Most Aboriginal peoples living in Central Australia were

 tested in earnest for diabetes only in the 1970s and 1980s.
 It is in fact difficult to have access to any reliable data on
 incidents of diabetes until the early 1990s.

 5 The biomedical classification of diabetes has been and is
 still debated (see for example, Joe and Young, 1994; Paradies
 et al. 2005; Rock 2005).

 6 I translated all quotes from Warlpiri into English. I have
 identified throughout the paper those which were in English.
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 7 Their desire to be differentiated from non-Aboriginal peo?
 ple and so, in other words, to have the right to live as

 Warlpiri, underscores a Warlpiri modern moral order.
 8 During a return trip in 2009, all interviews were cross?

 checked with the interviewees.

 9 For a more detailed account of that dynamic see Dussart 2000.
 10 See also Heil (2003) for illuminating examples among rural

 New South Wales indigenous peoples.
 11 For an early and particularly rigorous analysis of this

 dynamic, see Fred Myers' 1986 work on the Pintupi people,
 neighbours to the southwest of the Warlpiri, Coombs 1994
 and Dussart 2000.

 12 Rock similarly "expands conventional understandings of
 population health problems" by documenting the stress of
 indigenous diabetes sufferers residing in Canada (2003:131).

 13 The kind of mobility contemporary Warlpiri people prac?
 tice is a form of engagement with modernity (see also Hirsch
 2001 on Papua New Guinea).

 14 I owe this "lightbulb moment" to Professor Nurit Bird
 David's manuscript titled "Feeding Nayaka Children and
 English Readers: A Bifocal Ethnography of Parental Feed?
 ing in The Giving Environment'" (2008).

 15 See also Peterson 2005.
 16 See also Coulehan et al. 2005; Devitt and McMasters 1998;

 Dussart in Schwarz and Dussart 2010; Kowal and Paradies
 2005.

 17 The connection between causes of chronic illnesses, lifestyle
 and sorcery practices is not similarly articulated through?
 out Aboriginal Australia. For example, Schwarz's work on
 the Yolngu people shows how sorcery is considered "the
 source of incapacitating illnesses" (In press).

 18 It was only in trying to find out when the sorcery events
 had taken place that I was able to establish the fact that
 they generally predated the diagnoses of diabetes. Inter?
 viewees did not make the connection. Further research
 needs to be carried out to understand how causes and effects

 are articulated by contemporary chronically ill patients.
 19 I want to stress here that the Warlpiri people, like most

 Fourth World peoples, have access to a Western healthcare
 system, while most other disenfranchised peoples do not.

 20 The only over the counter analgesic available at the two
 local shops in 2006 and 2007 was the leading analgesic pro?
 duced by GlaxoSmithKline, Panadol. Locally, Panadol is
 twice as expensive as in the supermarkets of the nearest
 town and often not available after hours. It is probably
 important to mention here that the leaflet inside a Panadol
 box warns patients that its use may increase risk of kidney
 disease, an illness most Warlpiri diabetics should fear. How?
 ever, a recent study-though I was unable to find out whether
 or not it was funded by GlaxoSmithKline?surprisingly
 argued that over the counter analgesics such as Panadol
 may reduce glucose intolerance and body composition in
 mice fed a high fat diet (Kendig et al. 2008).

 21 Her first sentence echoes the title and the topic of an insights
 ful book by Claude Denis (1997) on similar issues: We Are

 Not You: First Nations and Canadian Modernity.
 22 My analysis of Warlpiri engagement with Christianity has

 tremendously benefitted from reading the works of
 Schwarz (2006, In press) on contemporary forms of Yolngu
 Christianity.

 23 There is no movement between Protestant and Catholic
 affiliations as far as I know.

 24 The Pentecostal church is different from the other two
 churches of the Assemblies of God, which in turn have dis?
 tinct names and leaders.

 25 We may emphasize here that the ways biblical Christian
 perspectives on illness and health, by which both Pente?
 costal and AOG Churches abide, wed matters of Christian
 faith to the rewards of a "better" and "longer" life without
 developing a theology of illness such as diabetes, seem akin
 to biomedical admonitions anchored in a racialized weight
 gene-centred paradigm.

 26 As in other parts of Australia, Warlpiri preachers gener?
 ally use English rather than Warlpiri.

 27 Apples are the most commonly available fruit and also the
 cheapest.

 28 She spoke Aboriginal English peppered with Warlpiri
 words.

 29 It is unclear though whether the ways indigenous and Chris?
 tian peoples cope with their pains are related to dietary
 habits and physical activities (see also Samuel-Hodge 2008).

 30 I want to thank Peter Sutton for pointing this out to me in
 discussing an earlier draft.
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 Les rires du rituel: humour, jeux et guerison
 chez les Atikamekw

 Laurent Jerome Universite Laval

 Resume: Certains rituels, comme la sweat lodge (loges ? suda
 tion ou sueries), occupent une place centrale dans les Proces?
 sus actuels de guerison en milieux autochtones au Canada. Par
 ailleurs, des les premiers contacts, la litterature a montre la
 part essentiel du rire dans les relations sociales au quotidien. A
 partir de ces deux constats valides par un travail de terrain
 mene aupres des Atikamekw de Wemotaci (Quebec), l'article
 montre comment le rire peut etre mobilise dans le domaine
 rituel. II devient alors un incontournable revelateur des defis

 poses par la resolution de conflits, l'expression des emotions, le
 soin de traumatismes ou la communication intergenerationnelle.

 Mots-cles : rire, humour, guerison, rituel, autochtones, Ati?
 kamekw

 Abstract: Certain rituals, like the sweat lodge, occupy a central
 place in contemporary indigenous healing practices in Canada.
 In addition, as of first contact, the literature shows the essen?
 tial part played by laughter in daily social relations. Starting
 from these two facts and supported by fieldwork carried out at
 Atikamekw de Wemotaci (Quebec), this article shows how laugh?
 ter can be mobilized in the ritual domain. The challenges posed
 by the resolution of conflicts, the expression of emotions, the
 care of trauma, or intergenerational communication are then
 revealed.

 Keywords: laughter, humour, healing, ritual, indigenous,
 Atikamekw

 One of the rather curious things about homo sapiens is
 laughter, one of the three common convulsive behaviors
 of people in daily life, the others being grief and orgasm.

 ?Gregory Bateson 1969

 One of the best way to understand a people is to know
 what makes them laugh. ?Vine Deloria, Jr. 1988

 Introduction
 ? quelques exceptions pres, les anthropologues n'ont pas
 pris au serieux l'invitation lancee par Deloria (1988 [1969])
 aux ? experts ? et ? specialistes ? des questions autoeh
 tones. La piste paraissait pourtant originale et pleine de
 potentiel pour l'epoque : privilegier Tanalyse du rire et
 de Thumour afin de connaitre differemment ces ? Indiens

 d'Amerique ? dont on se mettait de nouveau ? parier, mais
 seulement pour mettre en evidence ? quel point ils depe
 rissaient et avaient besoin d'aide. Le rire n'a certes jamais
 ete un theme central en anthropologie, comme il a pu Tetre
 dans d'autres disciplines telles que la philosophie avec
 Henri Bergson (1924), la psychanalyse avec Freud (1928,
 1988) ou la litterature avec Mikhail Bakhtine (1970). Eim
 portance des plaisanteries et de Thumour, dans les rela?
 tions sociales et la communication humaine notamment, a

 neanmoins fait l'objet de quelques analyses anthropolo
 giques tres inspirantes, avec les travaux de Alfred Rad
 cliffe-Brown (1940,1949), de Gregory Bateson (1969) ou
 de Mary Douglas (1968). S'interessant ? ce qui peut faire
 rire les Indiens, Pierre Clastres (1974) a par ailleurs mon
 tre pourquoi les Chulupi du Chaco paraguayen, dans deux
 de leurs mythes, rient ? gorge deployee des aventures
 d'un grand-pere chamane incestueux et des peripeties
 d'un jaguar maladroit. Grace au recit, nous dit Clastres,
 les Chulupi peuvent rire de ces deux personnages qui ins
 pirent habituellement crainte et respect. Clastres pointe
 ici la fonction cathartique du mythe qui libere ?[...] une
 passion des Indiens: Tobsession secrete de rire de ce que
 Ton craint ? (Clastres 1974:128).
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 La plupart des auteurs qui se sont interesses aux pou
 voirs du comique en milieux autochtones ont vu dans cer
 taines formes du rire expressions et outils de resistance.
 Ainsi, dans son etude des relations entre jesuites et Ame
 rindiens nomades de la Nouvelle-France, Alain Beaulieu
 montre comment la derision pouvait agir comme Strate?
 gie de resistance face aux tentatives assimilatrices des
 missionnaires. Certains Montagnais de Tadoussac, ecrit
 il, ? ridiculisent le discours des jesuites (JR, 16:38, 140;
 24:192) cherchant parfois ? les reduire au silence ? (Beau?
 lieu 1990:127). La derision et les moqueries visaient ega
 lement les membres de son propre groupe : ? Cible des
 sarcasmes et des moqueries (JR, 20:262,266), les conver
 tis sont accuses notamment de se prendre pour d'autres :
 "[...] les Sauvages [de Tadoussac] se mocquaient de lui
 [un converti] sachant qu'il priait Dieu, disant qu'il voulait
 devenir jesuite, qu'il voulait paraitre avoir de 1'esprit"
 (JR, 16:98) ? (Beaulieu 1990:127)*. Fikret Berkes (1986)
 a montre quant ? lui comment l'humour pouvait etre un
 revelateur des tensions entre catholiques et?traditiona
 listes ? chez les Cris de Chisasibi. Chez les Inuit, c'est
 Jean L. Briggs (1994) qui a documente le pouvoir de Thu
 mour dans le reglement de conflits internes. Lawrence
 Gross (2007) a pour sa part insiste sur l'importance du
 silence dans le Statut et la provocation du comique chez les
 Anishinaabeg (Ojibwas). Plaisanteries, railleries, moque?
 ries sont reconnues dans la litterature existante comme

 des formes particulieres de communication qui assurent
 certaines fonctions de regulation de Tordre social, per
 mettant ainsi Fevacuation d'episodes de stress, de trau
 matismes, de conflits ou de tensions2. Les cibles de ces
 moqueries peuvent etre tout autant les missionnaires, les
 anthropologues et les chercheurs en general, que les visi
 teurs et les etrangers, ou encore les personnes considerees
 comme dissidentes ? l'interieur de leur propre groupe.

 Mais qu'en est-il du rire dans les rituels? Je propose
 dans cet article3 non seulement d'insister sur les fonctions

 du rire mais egalement de proposer une lecture des
 contextes et des moments favorables ? ses expressions
 dans la sphere rituelle. Cette association entre rire et
 rituel a ete motivee par deux constats ethnographiques,
 developpes dans les deux premieres parties du texte, soit,
 en premier lieu, Fomnipresence du rire et de l'humour
 dans les relations sociales au quotidien, et en second lieu,
 la place centrale de certains rituels dans les processus
 actuels de guerison individuelle et communautaire.

 Trois rituels pratiques aujourd'hui chez les Atikamekw
 de Wemotaci et dans d'autres communaute du Quebec et
 du Canada seront ensuite presentes afin de montrer, d'une
 part, comment le rire, ? travers differentes expressions
 telles que les plaisanteries, Thumour, la derision, le jeu ou

 la fete participe ? la continuity de ces pratiques rituelles
 et des savoirs qui y sont relies, mais aussi afin de mettre
 en evidence, d'autre part, ce qu'il revele des capacites
 d'adaptation des Atikamekw au contexte social changeant.
 Si les themes du mieux-etre et de la guerison rituelle res
 tent en toile de fond de l'analyse, il sera surtout question
 des circonstances particulieres dans lesquelles le rire peut
 intervenir au sein et autour de certains rituels. En effet,

 de quoi les Atikamekw Nehirowisiwok rient-ils dans ces
 circonstances-l?? Eobservation des transformations et

 innovations (ap)portees par les nouvelles generations sera
 par ailleurs l'occasion d'une autre interrogation : peut-on
 transmettre un savoir-rirel

 Le rire au quotidien
 Eimportance du rire et de la plaisanterie dans les rela?
 tions sociales peut souvent prendre, chez les Atikamekw
 comme dans d'autres groupes, la forme particuliere de la
 raillerie. Lejeune rapportait dej? ce fait il y a quelque 400
 ans: ? le ne croy pas qu'il y aye de nation sous le soleil plus
 mocqueuse et plus gausseuse que la nation des Monta
 gnais. Leur vie se passe ? manger, ? rire, et ? railler les
 uns des autres, et de tous les peuples qu'ils connaissent ?
 (Lejeune 1634:30).

 Groupe traditionnellement nomade de chasseurs-col
 lecteurs de la Haute-Mauricie, les Atikamekw, au nom
 bre de 6000 environ, vivent aujourd'hui dans les trois com
 munautes d'Opitciwan, de Manawan et de Wemotaci, ainsi
 que dans les regions urbaines de La Tuque, Montreal et
 Quebec. Qu'ils vivent en ville ou dans les communautes, de
 nombreux Atikamekw rencontres lors de cette recherche,
 femmes ou hommes, adolescents ou adultes d'un certain
 ?ge, usent des plaisanteries pour creer et entretenir les
 relations sociales, maitrisant et maniant Tart de rire avec
 et de quelqu'un.

 Ainsi, on se moque d'un Innu incapable de nouer ses
 lacets de chaussure pour cause de bedaine volumineuse,
 d'un Algonquin de Wemotaci ? qui Ton demande s'il n'est
 pas perdu et s'il cherche son chemin. On rit d'un accent de
 Manawan, d'une expression d'Opitciwan ou du proprie
 taire d'une auto trop vieille pour rouler mais qui roule
 encore (le char d'un Indien ne meurt jamais!). On raille le
 pecheur qui revient bredouille ou celui qui a rejete ? l'eau
 ses poissons trop petits pour etre manges, mais aussi celui
 qui n'a pas voulu les rel?cher pour montrer qu'il ne ren
 trait pas bredouille. On fait des gorges chaudes du pecheur
 revenu bredouille, mais qui a vu le plus gros brochet de
 toute sa vie de pecheur sauter par-dessus son canot. On
 tourne en ridicule le chasseur qui avait un orignal dans
 le viseur mais qui l'a fait fuir d'avoir jure en s'apercevant
 qu'il avait laisse le cran de securite. On rit de celui qui n'a
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 pas tue d'orignal, mais qui en a vu un de tellement proche
 qu'il pouvait le chatouiller avec son fusil. On se moque du
 chien qui est ? Fimage de son maitre, ou du maitre qui est
 ? Fimage de son chien. En entrant dans le centre de sante,

 on dit qu'on est gynecologue, alors qu'on est prepose ?
 Fentretien ...

 Les visiteurs, touristes, etrangers de passage et ensei
 gnants travaillent tous, dans les premieres semaines, ?
 essayer d'etablir les frontieres entre la realite et la plai
 santerie. ? Formes au terrain ?, on pourrait croire les
 anthropologues mieux armes pour ce faire, mais ils ne
 sont pas epargnes. Plusieurs anecdotes rapportant la nai?
 vete ou les maladresses de chercheurs qui ont sejourne ?

 Wemotaci rythment les soirees dans les campements fami
 liaux. Profitant de leur desir de se faire accepter et de se

 montrer constamment sous leur meilleur jour, on ne man?
 que pas une occasion de tester leur naivete, de les tourner
 en ridicule et de retourner contre eux carnets, cameras et

 autres ustensiles d'enquete. Plut?t que de reproduire ici
 ce qui m'a ete raconte sur d'autres, je me plierai ? Fexer
 cice de Fautoderision.

 Dans les premieres semaines de terrain, alors que de
 nombreuses personnes s'etaient reunies dans un campe
 ment familial pour assister au decoupage d'un orignal tout
 juste abattu, un Atikamekw ?ge d'une cinquantaine d'an
 nees prit entre ses mains la gorge encore sanguinolente
 de Fanimal. II s'assit devant le feu de camp et commenga
 un recit sur les methodes traditionnelles de conservation

 et d'utilisation de cette partie de Forignal. Si eile etait
 bien conservee, la gorge pouvait servir notamment ? imi
 ter le cri du male, et attirer ainsi ses congeneres femelies.

 Pour appuyer son recit, il me montrait la base de la gorge

 qui, je ne pouvais que le constater, etait le dessin parfait
 des formes du menton, de la bouche et du nez d'un etre
 humain. Jacquot, sur un ton grave et convaincant, debitait
 son argumentation en prenant la peine de me preciser
 qu'? cette epoque, les Atikamekw n'avaient pas encore de
 ? call ? en ecorce, tels qu'on les utilise aujourd'hui pour
 appeler Forignal. Mais la technique d'appel etait la meme :
 le chasseur deposait la gorge sur sa bouche, appuyait fer

 mement pour ne laisser aucun trou d'air, puis soufflait
 tres fort pour faire vibrer la chair qui composait Finte
 rieur de la cavite. Les vibrations provoquees par le souf?
 fle permettaient de reproduire le cri de Forignal. Les
 autres Atikamekw ecoutaient attentivement, concentres
 et impassibles devant le recit de Jacquot. Le ton grave
 du conteur, ses gestes lents et son regard noir, le contexte
 du recit (un campement familial durant les semaines cul
 turelles, autour du feu de camp), le moment choisi pour
 raconter (apres avoir arrange et depece Forignal), les
 membres presents dans Fassistance (quelques jeunes

 enfants, de nombreux adolescents), tous ces elements par
 ticipaient ? transformer ce recit en un moment privilegie
 de transmission des savoirs. Je n'attendais qu'une der
 niere chose apres avoir litteralement bu les paroles de
 Jacquot: qu'il me tende la gorge pour que je puisse ? mon
 tour experimenter cette technique. Mon voeu fut bien s?r
 immediatement exauce. Je pris la gorge qu'il me tendait,
 je soufflai, rougis, repris mon souffle, recommencai. Mais
 les seuls bruits que je pus emettre furent ceux d'un souf?
 fle confronte ? un obstacle impossible ? percer. Decou
 rage, j'abandonnai, laissant apparaitre la forme de cette
 gorge imprimee au sang sur mon visage. L'assistance,
 complice et actrice discrete de la farce, laissa alors ecla
 ter son soulagement dans des rires tonitruants qu'elle
 n'aurait visiblement pas pu retenir plus longtemps. Jac?
 quot riait aux larmes. Je m'efforgai de ne pas rire trop
 jaune, car comme le suggere Radcliffe-Brown, je ne pou
 vais pas m'offusquer devant ce qui etait etabli comme une
 tradition!

 ? "Joking relationship" is a relation between two per?
 sons in which one is by custom permitted, and in some
 instances required, to tease or make fun of the other, who
 in turn is required to take no offence ? (Radcliffe-Brown
 1940:195).

 Bien avant les savoir-faire de la chasse, du tannage
 de peau ou de la peche au filet, on m'a ainsi rapidement
 transmis le << savoir rire de soi ?, habilete qui devrait par
 ailleurs etre la qualite premiere de tout chercheur de ter?
 rain en milieu autochtone ...

 Le dynamisme des mondes rituels
 Mais je mis plus de temps ? comprendre que ce rire la,
 present au quotidien dans les relations sociales, pouvait
 etre aussi celui de certains rituels. A Wemotaci, comme
 dans de nombreuses autres communautes atikamekw,
 innue ou crie, un certain nombre de rituels traditionnels
 rythment aujourd'hui les processus de socialisation des
 enfants et des adolescents. Iis sont utilises dans les pra?
 tiques de guerison individuelles et communautaires ou
 donnent lieu ? des rassemblements spirituels annuels (voir
 notamment Tanner 2004). Par rituel traditionnel, il faut
 entendre les pratiques et les savoirs, habituellement
 reconnus aux groupes algonquiens du subarctique, qui
 permettent d'exprimer et d'entretenir des relations socia?
 les particulieres avec les entites humaines et non-humai
 nes qui peuplent l'environnement. Parmi ces rituels, on
 peut citer les ceremonies du placenta, du nouveau-ne, des
 premiers pas, des raquettes, du premier gibier, de Fours
 ou de la l?ge ? sudation. D'autres rituels comme la danse
 du soleil ou de la pluie, de la pipe ou du lever du soleil sont

 pour leur part de facture plus recente chez les Atikamekw.
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 Afin d'eviter les raccourcis essentialistes et de figer les
 traditions atikamekw dans le temps, il convient de com
 prendre ces rituels ? travers les circulations, les echanges,
 les refus et les contestations qui forment le fil conducteur

 des experiences et des Processus actuels d'appropriation
 culturelle et d'affirmation identitaire en milieu autoch

 tone postcolonial. Malgre les politiques dissimilation,
 Fecole obligatoire et les tentatives d'eradication par les
 missionnaires, ces rituels s'inscrivent en effet aujourd'hui,
 et ce, depuis le debut des annees 1980, dans des Proces?
 sus complexes d'echanges, de circulation et de transmis?
 sion des savoirs. Ces processus ont ete largement inities
 et portes par ces femmes et ces hommes qui ont frequente

 les pensionnats catholiques pour Autochtones. La plupart
 des officiants de ces rituels sont aussi enseignants, per
 sonnes ressources en culture et en education, travailleurs
 et intervenants sociaux. Iis ont entame leur propre pro?
 cessus de guerison dans les annees 1980, organisant
 echanges et rencontres avec d'autres groupes, tels que
 les Cris ou les Anishinaabeg (Ojibwas), menant des
 recherches personnelles dans les archives ou realisant
 des entrevues avec les aines. Iis ont grandement contri
 bue ? inscrire ces rituels dans le quotidien de leur com
 munaute. Ces rituels ont generalement lieu ? Tautomne,
 lors des semaines culturelles organisees deux fois par
 annee, afin de permettre aux families de rejoindre leur
 campement familial. Iis peuvent parfois etre tenus la fin
 de semaine, ? l'arriere des maisons, alors que d'autres
 sont organises Fete, dans le cadre de rassemblements spi
 rituels reunissant differents groupes du Quebec, du
 Canada et des Etats-Unis. Le powwow de Wemotaci est
 ainsi organise chaque ete depuis 1997, ? la fin du mois
 d'ao?t.

 Dans cet univers rituel dynamique, trois pratiques
 ont retenu mon attention: la ceremonie des premiers pas,
 la l?ge ? sudation et le powwow. Si la place manque ici
 pour pouvoir retracer l'histoire recente de chacun de ces
 trois rituels, je soulignerai cependant la place importante
 qu'y occupent le rire et le jeu.

 Le jeu et la ceremonie des premiers pas
 Les analyses les plus connues de la relation entre rituel
 et jeu sont sans doute Celles qui touchent aux rites ^in?
 version : le travestissement des oncles maternels Iatmul

 dans la ceremonie du Naven (Bateson 1956, 1958; voir
 egalement Handelman 1977, 1979) ou le carnaval pergu
 comme un desordre mettant en valeur Vordre en sont les

 meilleurs exemples. En milieux autochtones, il faut cher
 cher du cote du chamanisme, des Inuit et des Aborigenes
 australiens pour trouver quelques references au rire et
 au jeu dans les rituels. Roberte Hamayon (1995, 2000) a

 ainsi consaere deux contributions dans lesquelles eile uti?
 lise le jeu pour eclairer ce rapport particulier qu'entre
 tiennent les chamanes mongols et siberiens avec les
 esprits : jeux des corps et des mots ? travers les sauts,
 les cris, les chants, le tambour du chamane (voir egale

 ment Laugrand 2008). Le jeu intervient aussi dans la rela?
 tion des Aborigenes australiens avec le domaine du reve
 (Poirier 1996), un jeu qui ? comporte un serieux qui lui
 est propre, voire un serieux sacre ? (Gadamer 1976:27
 dans Poirier 1996:268). Dans le rituel, le jeu et le rire sont
 bien souvent lies et interviennent ? des moments cles,
 comme ont pu le montrer Turner (1969) ou Lyons et Lyons
 (1985).

 Tres peu documentee dans la litterature portant sur
 les groupes algonquiens du Quebec (voir Jerome 2008),
 la ceremonie des premiers pas entre dans la categorie des
 rites de passage, autrement appeles rituels de la premiere
 fois, soulignant les premieres performances significati
 ves des enfants, adolescents et jeunes adultes : premieres
 menstruations, chasse du premier petit gibier (perdrix,
 lievre) et du premier gros gibier (orignal, ours), premiere

 marche en raquette...Lors de mes premiers sejours sur
 le terrain4, un consensus s'est rapidement degage autour
 de Fautorisation d'acces ? la ceremonie des premiers pas
 : c'est un rituel social, contrairement ? d'autres pratiques

 marquees par la dimension du ? sacre-secret ?. J'ai ainsi
 pu assister ? douze ceremonies entre 2002 et 2009, en tant
 que simple spectateur, voire merae en tant que partici?
 pant actif jouant le role de parrain.

 Guide par un proche parent ou un ami de la famille, le
 jeune enfant doit sortir de la tente, marcher sur un che
 min fait de branches de sapin et ramasser divers objets qui
 ont ete deposes au pied d'un arbre fraichement coupe,
 decore et plante en face de la porte de la tente. Si c'est
 un gargon, Fenfant portera un fusil de bois. Si c'est une
 fille, elle portera une hache. Apres avoir simule le tir sur
 un animal, generalement un castor, une oie ou un lievre
 place au pied de Farbre, Fenfant revient vers Finterieur de
 la tente tout en trainant Fanimal derriere lui. II est felicite

 par les membres de sa famille, grands-peres et grands
 meres, parrains et marraines. II presente alors un sac,
 ramasse lui aussi au pied de Farbre, aux parents et grands
 parents de meme sexe. Ce sac contient generalement de
 la nourriture et du tabac, que Fenfant devra ensuite par
 tager ? Fexterieur de la tente avec Fensemble des per
 sonnes presentes ? la ceremonie. On demande parfois ? un
 joueur de tambour de clore la ceremonie par un chant
 realise au son du tambour ? main.

 Ce rituel de la premiere fois s'integre ainsi dans une
 representation singuliere de Fespace, de Fenvironnement
 et de Forganisation sociale. II exprime la relation entre
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 Finterieur et l'exterieur, entre le camp de chasse et la
 foret, entre Fespace habite, domestique (interieur de la
 tente) et Fespace exterieur (la foret, le monde des esprits).
 Le circuit qu'emprunte Fenfant rappelle la chasse consi
 deree comme un voyage, comme un itineraire dont le point

 de depart et de retour est Fespace domestique : le chas?
 seur quitte Fespace domestique, s'eloigne du campement,
 part en direction de sa proie dans la foret, revient vers le
 campement avec celle-ci et partage la nourriture avec les
 membres de sa famille5. La relation entre espace inte?
 rieur et exterieur concerne egalement les activites des
 femmes, chargees de recouvrir le sol de Fhabitation avec
 des branches de sapin, de couper du bois et d'entretenir
 le feu. Dans le contexte d'une vie sedentaire, cette dis?
 tinction entre espace interieur et espace exterieur reste
 predominante dans le rituel des premiers pas, notamment
 lorsque celui-ci est organise dans les campements fami
 liaux du territoire. Mais aujourd'hui, c'est bien plus Fac
 cueil de Fenfant par la communaute toute entiere que Fon
 vise ? souligner. De nombreuses ceremonies se font d'ail
 leurs dans la communaute meme, ? Farriere des maisons.

 Dans ce rituel, le rire apparait d'abord en reaction
 face aux erreurs ou aux maladresses de Fenfant dans la

 prestation rituelle : Fenfant fait le tour de Farbre ? Fen
 vers; il echappe une partie du contenu de son sac; il ne
 veut pas sortir de la tente ou pleure des qu'il fait ses pre?
 miers pas sur les branches de sapin. II arrive parfois que
 Fanimal traine se detache de son fil ou que le contenu du
 sac, essentiellement compose de nourriture et de tabac,
 soit englouti par Fenfant alors qu'il etait destine ? la
 famille. Ces erreurs, maladresses ou imprevus sont cor
 riges subtilement, soulignes avec legerete et humour, pro
 voquant des rires de compassion et d'encouragement de
 Fassistance.

 Limitation de Factivite adulte propre au sexe de Fen?
 fant represente la principale dimension ludique de ce
 rituel. Meme si certains enfants sont retenus par la timi
 dite et la gene sur le seuil de la tente, ils retrouvent leur
 plaisir au moment de ramasser les objets au pied de Far?
 bre, d'imiter le tir du chasseur ou de simuler la coupe de
 bois. Sculptes generalement par un membre de la famille,
 le fusil et la hache en bois sont eleves au Statut de jouet.
 Certains enfants font mine de tuer le gibier {game) et
 reviennent dans la tente, le torse gonfle, signe d'une
 grande fierte.

 Comme dans la plupart des rituels, la ceremonie des
 premiers pas se termine par un grand festin, le makus
 han. Au temps du nomadisme, le makushan (grand fes?
 tin, grand rassemblement de rejouissance) etait organise
 pour feter les retrouvailles en famille ou pour souligner le
 depart vers les territoires de chasse. Le repas debutait

 avec des danses et des chants au tambour ? main, gene
 ralement realises par un aine. Les danses pouvaient done
 aecompagner ees grands repas, mais contrairement ? ce
 que Ton entend parfois, le makushan n'est pas une danse
 en soi. Aujourd'hui, ces repas sont tres courus, en parti
 culier du fait qu'ils proposent du gibier qui n'est pas acces?
 sible ? toutes les families de la communaute. A Wemotaci,
 la chasse est l'activite de quelques-uns. Lorsqu'un orignal
 est tue par un chasseur, celui-ci le partage d'abord avec les
 personnes qui l'accompagnaient ou avec Celles venues le
 rejoindre pour l'aider au decoupage et au transport. II
 distribue ensuite des morceaux aux membres de sa famille

 et ? des amis. Ainsi, le partage peut-il prendre deux for?
 mes : le don de l'animal tue ou du poisson peche et l'invi
 tation au makushan. La preparation des plats cuisines
 pour le makushan peut prendre toute une journee et mon?
 tre une grande diversite : c?tes, filets, boudin, tete fro
 magee, museau d'orignal (mos), soupe de perdrix (periw),
 bernache, castors (amiskw), toujours aecompagnes de
 banique (pain traditionnel). Le ? hamburger atikamekw ?
 a egalement beaueoup de succes: un morceau de banique
 frit fourre d'un melange de viande hachee d'orignal, de
 patates, d'oignons et de sauce blanche. Le makushan est
 done avant tout un moment de rejouissance, de rencontre,

 de celebration et d'echanges qui marque en meme temps
 la fin de l'activite rituelle.

 Dans la ceremonie des premiers pas, l'enfant est au
 coeur du rituel en tant que participant actif. Le jeu, le rire
 et la fete s'inscrivent en tant que prineipes relationnels
 du rituel dans une perspective particuliere : celle d'y trou
 ver du plaisir. C'est moins la portee symbolique du rituel
 qui est alors valorisee (meme si eile reste essentielle) que
 l'aspect relationnel entre les acteurs du rituel: enfants,
 parents, famille, amis, communaute. On retrouve aussi
 cette dimension relationnelle dans les ceremonies du pow?
 wow.

 Fetes et socialite dans les powwows
 Les powwows ont donne lieu ? quelques travaux mar
 quants en anthropologie et en ethnomusicologie (voir entre
 autres Buddle 2004; Blundell 1985; Ellis 2003; Lassiter
 1998; Preston 1985). Iis se deroulent principalement entre
 mai et novembre de chaque annee, le temps d'une fin de
 semaine. Les powwows peuvent etre traditionnels (tra?
 ditional powwow) ou de competition (contest powwow).
 Le caractere traditionnel d'un powwow ne sert pas ? defi
 nir une sorte de respect absolu pour des traditions ances
 trales, mais plut?t un type particulier de powwow centre
 sur les concepts de cohesion sociale et de mieux-etre, les
 quels s'inspirent des elements spirituels partages par un
 grand nombre de nations autochtones : offrandes regu
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 lieres de tabac, purification ? la sauge, danses de guerison.
 II y a, dans les powwows traditionnels, peu ou pas de com?

 petition, dans la succession de danseurs et danses qu'il
 est possible d'observer dans tous les powwows : hommes
 traditionnels (traditional men), femmes traditionnelles
 (traditional women), danse des clochettes (Jingle Dress

 Danse), danse de l'herbe (Grass Dance). Des demandes
 speciales dans le but d'honorer un defunt ou d'aider un
 malade sont souvent formulees par les families. Pour beau
 coup, les powwows ont une grande valeur spirituelle et
 peuvent etre aussi une occasion de debattre de differents
 enjeux de societe (voir Buddie 2004). Malgre ces proto?
 cols regies de maniere presque identique dans toute
 l'Amerique du Nord, les powwows apparaissent comme
 des rassemblements sociaux et familiaux de fete, de
 sport, de competition, de loisirs, d'arts, d'echanges et de
 rencontres.

 Certaines danses, comme la danse en rond (Round
 Dance), la Spot Dance ou les Forty-Nine Songs, renfor
 cent ces dimensions. La danse en rond (voir Deiter 1999
 et Mandelbaum 1979) est une danse sociale, autrefois aussi
 consideree comme une danse de seduction. Elle est effec

 tuee au son du tambour ? main, sur un rythme 1-2 (one
 two step). Certains groupes de tambour se sont speciali?
 ses dans ce type de chants. Dans le cadre des powwows,
 la danse en rond peut faire l'objet de soirees specifiques
 generalement organisees la veille de la Grande entree
 pour permettre aux participants, qu'ils soient danseurs,
 chanteurs ou spectateurs, de se retrouver en dehors du
 contexte protocolaire du powwow dans un climat general
 de fete. La danse en rond peut s'executer soit en couple,
 soit au sein de grands cercles collectifs. Elle se conclut
 souvent par un grand makushan.

 Depuis quelques annees, des formes particulieres de
 danses se sont developpees dans certains powwows : la
 danse de la patate (Potato Dance) et la Spot Dance. Ces
 deux dernieres ont la particularity d'etre Toccasion de
 beaucoup de rires et de plaisir pour les participants,
 d'abord parce que le jeu en est un element central, mais
 aussi parce qu'elles proposent toutes deux des gains en
 argent. Dans la danse de la patate, les partenaires doi
 vent maintenir entre leurs fronts une patate tout en conti?

 nuant ? danser sur le rythme habituel 1-2 des chants de
 la danse en rond. Le couple vainqueur est celui qui aura
 resiste le plus longtemps aux multiples defis demandes
 par le directeur d'arena: se baisser, lever les mains, tour
 ner les bras, et ainsi de suite6.

 La Spot Dance est une dance intertribale (danse indi?
 viduelle ouverte ? tous) tenue le plus souvent lors des
 powwow traditionnels. Aux premiers chants et battements
 de tambour, les danseurs commencent ? tourner sur

 l'arena. Le directeur d'arena, avec force sourires, choisit
 secretement un point precis sur la piste, qu'il n'aura pas
 de mal ? reconnaitre ? la fin du chant. Se melant aux dan

 seurs, il les lance sur de nombreuses fausses pistes, mar
 chant ? contre sens, faisant mine de les bousculer, regar?
 dant ? droite, ? gauche, au loin puis ? ses pieds. Pendant
 ce temps, tous les participants, danseurs mais aussi spec
 tateurs restes dans les tribunes, sont invites ? donner de
 l'argent ? la table du maitre de ceremonie. Le montant
 recolte sera entierement verse ? la personne qui, ? la fin
 du chant, s'averera la plus proche de l'endroit determine
 secretement par le directeur d'arena au debut.

 Organise depuis 1997, le powwow traditionnel de
 Wemotaci est desormais inscrit sur le Powwow Trail de

 nombreuses families, danseurs et chanteurs originaires
 de diverses communautes du Canada et des Etats-Unis.

 L'organisation du premier powwow de Wemotaci est
 l'aboutissement d'un processus de quatre annees, qui a
 commence en 1993 lors de la visite d'un groupe de tambour

 Ojibwa (voir Jerome 2005 et 2007). Malgre les reticences
 initiales de quelques aines, il est devenu un moment

 majeur de la vie communautaire. Alors que des Spot
 Dance et des danse en rond y sont regulierement organi
 sees, je n'ai cependant jamais eu l'occasion de participer
 ? des Forty-Nine Songs. Tres frequentes lors des pow?
 wows plus urbains, dans les Prairies, dans l'Ouest cana
 dien et aux Etats-Unis, les Forty-Nine Songs ont un Sta?
 tut tres particulier dans le deroulement et l'histoire des
 powwows. Dans un ouvrage qui retrace l'histoire de la
 culture du powwow dans le sud des Etats-Unis, Clyde
 Ellis (2003) explique que les Kiowas nommaient les Forty
 Nine Songs ?les chansons du voyage de la guerre ? (War
 Journey Songs). Ces chants etaient entonnes lors des
 fetes organisees pendant les guerres du Sud du milieu et
 de la fin du XIXe siecle. Aujourd'hui, s'il y a beaucoup
 d'explications, il n'y a cependant pas de consensus sur les
 raisons qui ont pousse les gens ? renommer ces danses
 Forty-Nine Songs. Un recit evoque un groupe de cin
 quante guerriers partis ? la guerre, dont quarante-neuf
 seraient revenus. Une autre version presente les evene
 ments differemment: un seul guerrier serait revenu. Un
 autre recit soutient encore que ce nom serait du ? la mesa
 venture d'un groupe de Kiowas, rattrape par des Blancs
 lors de la ruee vers l'or de 1849.

 Selon Ellis, ce sont les annees 1920 qui semblent avoir
 consacre le nom de Forty-Nine Songs, au moment ou s'or
 ganisaient de plus en plus de rassemblements sociaux
 dans le but specifique que les jeunes generations puis
 sent feter la fin du powwow apres la phase protocolaire
 que representait le deroulement de celui-ci. Aujourd'hui,
 ces danses sont particulierement populaires chez les jeunes,
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 qui les ont transformees en un moment festif, un moment
 de rencontre sociale, un lieu o? est autorise tout ce qui
 est interdit dans le powwow, par ailleurs tres structure
 et regule. Les Forty-Nine Songs apparaissent en quel
 que sorte comme le carnaval du powwow, lieu et moment
 de toutes les inversions possibles. La consommation d'al
 cool est autorisee, voire meme indissociable de ces danses
 et de ces chants7. La pratique du tambour, generalement
 marquee d'une division strictement genree-seuls les
 hommes jouent du tambour, les femmes pouvant parfois
 se tenir en arriere et supporter avec des voix tres aigues
 les chants des hommes - peut devenir mixte lors des Qua
 rante-neuf... Alors que les roles de chacun des joueurs de
 tambour sont clairement definis lors du powwow, notam
 ment avec la designation d'un, deux ou trois lead singers
 charges de commencer les chants, c'est l'improvisation
 qui domine dans la structure du chant des Quarante
 neuf... D'apres certains interlocuteurs Eeyou (Cris) et
 Anishinaabeg (Ojibwas) les rencontres lors d'un rassem
 blement en Saskatchewan, les Forty-Nine ... ont d'ail
 leurs eu une grande influence sur la pratique du tambour
 et le developpement de nouveaux styles musicaux. Ainsi,
 le style contemporain et l'incorporation des paroles en
 anglais seraient issus des Forty-Nine Songs. Pour cer?
 tains auteurs, les Forty-Nine... agissent depuis le debut
 comme un rite de passage ? travers lequel les jeunes gran
 dissent, certes, mais egalement acquierent et develop
 pent leur qualite de chanteurs et de danseurs. Ces exem
 ples montrent comment le rire, sous la forme particuliere
 du jeu, de la fete et du plaisir de se retrouver ensemble
 peut non seulement donner une autre dimension ? la pra?
 tique rituelle en l'affranchissant ponctuellement de ses
 codes, de ses interdits et de ses protoeoles, mais participe
 aussi ? seduire les jeunes generations de par la reformu?
 lation de certains moments rituels.

 L'exemple de la l?ge ? sudation nous fait examiner
 d'autres dimensions du rire dans le rituel. Alors qu'elle
 pourrait apparaitre comme le plus rigide et le plus serieux
 des rituels de par ses fonctions, la place qu'elle accorde ?
 l'humour, aux plaisanteries ou aux railleries permet de
 reveler une autre facette de son efficacite.

 Les rires de la l?ge ? sudation
 La l?ge ? sudation occupe une place particuliere dans la
 sphere rituelle des Atikamekw et de nombreuses autres
 Premieres nations8. Elle ne s'inscrit pas dans un agenda
 precis et defini ? l'avance. Elle peut etre organisee en
 marge des powwows, dans le cadre des rassemblements
 spirituels reunissant des participants des trois commu
 nautes ou lors de rencontres familiales sur le territoire.

 Elle est utilisee de maniere unique et specifique dans cha

 que communaute, au sein de chaque famille. Elle est vue
 comme un rituel intime, sacre et souvent marque du
 secret, ? la difference des rituels de la premiere fois et
 des powwows qui sont consideres comme des evenements
 sociaux, ouverts ? toutes et ? tous. En contexte atikamekw
 comme dans d'autres contextes, la l?ge ? sudation pre
 sente eile aussi une serie de moments precis : choix de
 l'emplacement, construction de la loge, preparation des
 participants au type de loge envisage, entree dans la loge,
 quatre passages rituels pendant lesquels les pierres chauf
 fees dans le feu exterieur sont arrosees d'eau ? l'interieur

 du dome ferme, cloture du rituel marquee par le partage
 de nourriture et de boissons, en sont les etapes mar
 quantes.

 La loge ? sudation est un outil privilegie dans les pro?
 grammes de guerison, autant individuels que commu
 nautaires9. Elle est reconnue comme un ? travail sur les

 emotions ?. Un interlocuteur m'expliquait ainsi le terme
 atikamekw pour loge ? sudation : ? Matotasiwin, c'est
 comme une chaussette qu'on retournait de l'interieur vers
 l'exterieur. C'est cela que Ton fait avec notre corps, mais
 aussi avec notre arne. On la retourne pour sortir ce qu'il
 y a de sale ou de genant en dedans. Cela prend du courage,
 de la volonte, des capacites pour affronter la realite avec
 ses emotions ? (J.B., ao?t 2006). Les emotions, aciweri

 mowin en atikamekw, sont done au cceur du rituel de la
 loge ? sudation. Pour les participants, il s'agit de ? faire
 sortir ? la souffrance (akosiw), la tristesse (kackeritam),
 la colere (kiciwasiw) ou la fatigue (aieskosiw). Ce travail
 a pour but de faciliter la transformation d'un etat, d'une
 condition, d'une sante mentale ou physique juges proble
 matiques. La loge ? sudation est vecue comme un Pro?
 cessus de transformation qui se realise progressivement,
 au fur et ? mesure des quatre passages rituels. C'est un
 cycle, un cercle, qui aboutit ? une renaissance. Lors de
 ces quatre passages, on crie, on pleure, on chante, et on
 parle aussi. Plus surprenants cependant sont les eclats
 de rire qui peuvent survenir dans cet imbroglio d'emo
 tions, rompant alors de longs moments de silence. Le rire
 (papiw) qui survient est ici un rire de liberation, de sou
 lagement, une etape significative dans le processus de
 cette transformation interieure qui vise le mieux-etre
 (miromatishm) On est, ou on (re)devient heureux, content
 (mireritam). Le rire est une manifestation soudaine et
 spontanee de ce mieux-etre. II est provoque sans aucune
 cause perceptible par l'observateur externe. II s'agit la
 d'une forme particuliere de la parole : le rire comme cri
 de soulagement.

 La parole, et avec elle le rire, prend une forme beau
 coup plus structuree dans les recits10. Dans certaines
 loges, l'objectif est de se livrer par des mots, de raconter
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 son experience d'abus sexuel ou de conjoint violente. Sui
 vant le sens precis de la marche du soleil, chaque partici?
 pant prend ? tour de role la parole et explique, outre la
 nature de ses maux, ce qu'il vient chercher dans la l?ge et
 ce qu'il a dej? tente de faire pour ? aller mieux ?. Ces
 recits intimes de souffrance et d'actes de violence sont

 parfois teintes d'humour, mais on en rit rarement ouver
 tement, sauf si le ? conteur ? donne un signe tres clair,
 sans aucune ambig?ite, dans ce sens, qu'il indique par
 exemple en terminant son histoire avec une plaisanterie
 ou un jeu de mots connu de tous.

 Si toutes les loges ? sudation ne proposent pas ce type
 d'eehanges bases sur le recit d'experienees douloureuses,
 elles debutent neanmoins toutes avec une autre forme de

 recit, les atisokanak ou recits de creation du Monde. Tou?
 tes les loges auxquelles j'ai participe debutaient avec ce
 type de recit, mettant parfois en scene des personnages
 particuliers, comme Wissekedjakw11, ce heros bouffon
 que Ton retrouve egalement dans les cosmologies ojibwas
 (Servais 2005) et algonquines notamment. La construction
 etymologique du terme atikamekw Wisekatcakw nous
 livre plus de precisions. On retrouve le morpheme wisa,
 qui veut dire ? etre ?, et le morpheme -atcakw qui veut
 dire ? arne ?. Ce dernier morpheme est precede de la par
 ticule -ek, qui souligne une souffrance. Wisekatcakw serait
 ainsi un etre souffrant, ? Tame torturee, qui desire trou
 ver un but ? sa destinee, veut grandir et s'affirmer par
 les bouffonneries qu'il enchaine et les tours qu'il joue aux
 autres, qu'ils soient humains ou animaux. Bien souvent, ces
 mauvais tours se retournent contre lui. Selon nos inter

 locuteurs, Wisekatcakw n'a pas vraiment de forme defi?
 nitive. Ni tout ? fait humain, ni tout ? fait animal, c'est un
 bouffon, un malin, un ruse, un transformateur du reel, un
 heros de la creation du Monde12.

 Si on retient le recit, on retient surtout ce qui fait rire;

 et ce qui fait rire y prend une place centrale. Comme me
 le faisait remarquer un jeune atikamekw en ao?t 2007,
 ? il y a toujours une part de comique dans le recit, sur?
 tout dans les histoires droles. On retient plus facilement
 les histoires droles, done on retient plus facilement les
 histoires. On peut se detendre comme cela longuement
 autour d'un feu, et cela nous aide ? tenir dans les sweat
 (loges ? sudation ou sueries)?.

 Le rire joue un role particulier dans le recit: celui
 d'element central dans les processus de transmission des
 savoirs. Contrairement ? d'autres formes du rire, comme
 notamment les railleries ou les plaisanteries qui attei
 gnent leur pleine efficacite ? travers la spontaneite, la
 repetition n'est pas dans le recit un obstacle au rire. Au
 contraire, on retient ce qui fait rire. Et ce comique de
 repetition fait qu'? force de l'entendre, on attend le gag,

 ce qui participe aussi ? retenir le recit et ? vouloir le racon
 ter ou l'entendre ? nouveau.

 Meme si les loges ? sudation sont chargees en emo?
 tion, les railleries, mais aussi les maladresses entrainant
 ces moqueries sont les plus nombreuses lorsque des
 Blancs, visiteurs, anthropologues ou professeurs partici
 pent aux loges13. ? Tends tes mains, voici l'ostie ?, me dit
 on un jour en me tendant une boisson. ? Si tu n'as pas
 appris la Bible par cceur, tu ne peux pas rentrer ici?. ? Tu
 as dej? ete enfant de choeur? Et bien tu verras, cela n'a
 rien ? voir ?. Considerant sans doute rapidement que
 Blanc signifie aussi catholique, on plaisante alors longue
 ment sur le serieux, la rigidite, l'ennui qui accompagnent
 les rituels et ceremonies catholiques de la messe du diman
 che, des baptemes ou autres processions. On valorise YIn?
 dian time : la souplesse, Timprovisation, qui pour de
 nombreux interlocuteurs caracterisent la loge. Les plai
 santeries portent done sur le caractere mecanique des
 rituels catholiques, raillant la transformation de corps
 remplis de vie en des choses rigides, raides et inacces
 sibles. Cette rencontre permanente entre ce qui est vivant
 et fluide et ce qui est contraignant et mecanique sert d'an
 crage analytique ? Bergson lorsqu'il s'attache ? identifier
 les causes du comique (Bergson 1924[1900]:23). Mais ce

 mecanique plaque sur du vivant ? l'origine du comique,
 pour reprendre la formule de Bergson, ne fait pas tou
 jours rire. Alors que je participais ? un rassemblement
 spirituel en Saskatchewan base sur les concepts de gue
 rison et de medecine traditionnelle en compagnie de Char?
 les14 et Mary, Charles fut invite ? participer ? une loge
 guidee par un officiant cri. A sa sortie, il exprimait sa
 deception: ? Trop serieux. Trop serieux pour moi. Et trop
 rigide. Faut faire comme ci, faut faire comme ga, et si
 jamais tu ne le fais pas bien, tu te fais rappeler ? l'ordre! ?.
 Lui-meme officiant pour les membres de sa communaute
 et au-del?, Charles etait passablement decontenance
 d'avoir ete repris parce qu'il n'entrait pas correctement ?
 quatre pattes, ou n'avait pas enleve sa montre. Alors que
 je considerais les loges ? sudation comme des pratiques
 ordonnees, rigides et pensees dans une synchronisation
 parfaite des actes, des paroles et des chants rituels, mon
 trant une certaine symbiose entre des participants qui
 avaient apparemment l'habitude de pratiquer la ceremo?
 nie ensemble, j'ai compris, ? travers le recit de cette expe?
 rience, que les loges, en contexte atikamekw ? tout le
 moins, etaient fondees sur la souplesse et la tolerance face
 aux neophytes. La regle est done plutot de plaquer du
 vivant sur du mecanique.

 Mais les plaisanteries les plus souvent entendues au
 sein des loges concernent sans aucun doute la question
 du confort. Les participants sont Serres les uns contre les
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 autres, et 1'espace peut parfois cruellement manquer ?
 l'interieur. On joue alors des eoudes pour se faire de la
 place ou on plaisante sur le thermostat, la ventilation ou
 la climatisation. On demande ? l'offieiant d'installer des

 jeux video ou des DVD. ? II faut moderniser les Sweat ?
 est une expression qui resumerait bien ce point qui fait
 reference, dans le meme temps, aux problemes de confort
 et d'habitat rencontres dans le village, et au developpe
 ment fulgurant de l'utilisation des nouvelles technologies
 (console de jeux, Internet...). Parfois, c'est l'offieiant du
 rituel qui pourra s'adonner aux joies de l'autoderision.
 Alors qu'il expliquait aux participants le type de l?ge du
 jour, ainsi que son propre role dans le deroulement du
 rituel, Tun d'entre eux entama une critique du terme ? eha

 mane ?. II racontait comment on Favait accueilli en Europe
 comme un haut personnage spirituel et presente comme
 ? le dernier chamane indien ?. Afin de rappeler aux par?
 ticipants qu'il n'etait finalement qu'une personne comme
 une autre, il raconta cette histoire : ? Un Indien ? Wemo,
 c'est un Indien comme les autres. S'il va ? La Tuque, c'est
 un leader de la communaute. S'il va plus loin, ? Montreal
 ou ? Quebec, c'est un grand chef. Et s'il part en Europe,
 il devient chamane. Peut-etre devrais-je voyager plus sou?
 vent ?(Charles, septembre 2005).

 Le ridicule de situation, les plaisanteries, les railleries
 ou les recits mettant en scene un heros comique partici
 pent ? detendre l'atmosphere dans une ceremonie emo
 tionnellement chargee de par sa fonction meme : on entre
 dans la l?ge pour ? se soigner ?,? pour aller mieux ?,? pour
 se vider ?, ? pour crier ?, ? pour chanter ?, mais jamais
 specifiquement pour rire. Si le rire trouve sa place dans la
 loge, il n'en motive cependant pas la participation. II sur
 vient de maniere imprevisible dans le rituel, souvent aux
 memes moments (construction de la loge, preparation,
 makushan...). Le rire est spontane, mais s'integre par
 faitement dans les variations des differentes sequences
 rituelles justement parce qu'il est provoque par des refe?
 rences diverses ? la vie quotidienne dans la communaute.
 Cette dimension renvoie aux travaux de Bateson15 (1969)
 pour lequel l'humour nait de cette capacite ? faire habile
 ment ressortir ce qui devrait etre dissimule, de mettre au
 premier plan ce qui est normalement en arriere plan, d'in
 troduire ? des moments precis ce qui ne devrait pas etre
 l?. A l'interieur de la loge, les participants ne sont pas sup?

 poses penser ? la temperature, au confort ou ? ces formes
 ? non-traditionnelles ? de loisir que sont la television et le

 DVD. Pour Bateson, l'humour nait de ces paradoxes.

 Conclusion: les defis du rire
 Le rire est souvent associe ? l'humour et au comique. On
 rit parce que c'est drole. On rit du ridicule, on peut rire

 avec une personne, tout comme on peut rire (Teile (Beckett
 2008). On parle de comique d'action ou de situation. La
 repetition, Tinversion (privilegiee par exemple dans le
 carnaval o? les roles sont inverses) ou ce que Bergson
 nomme Tinterference des series (le quiproquo) peuvent
 faire rire. Alors qu'ils sont privileges actuellement dans
 les demarches de guerison individuelles et communau
 taires, les trois rituels presentes dans ce texte integrent
 parfaitement ces differentes expressions du ? rire ? : les
 plaisanteries; la derision; le rire comme cri de liberation
 etroitement lie ? la question des emotions; le rire du recit
 provoque par une inversion, par des peripeties, par les
 maladresses ou les bouffonneries d'un personnage mythi
 que; le rire comme reaction ? un comique de situation ou
 ? de Thumour qui trouve souvent son inspiration dans les
 difficultes vecues au quotidien; le rire provoque par le jeu,
 le plaisir, les danses.

 L'analyse des differentes expressions du rire com
 porte un certain nombre de defis. Le premier est sans
 aucun doute celui d'en rendre compte. Par exemple, dans
 Tune des rares et recentes publications sur le rire et Thu?
 mour en anthropologie, Yasmine Musharbash (Carty et
 Musharbash 2008) s'interroge sur la maniere dont elle
 pourrait rendre compte d'une situation comique vecue sur
 son terrain. Alors qu'elle etait assise autour du feu et
 assistait ? des ceremonies d'initiation en compagnie d'Abo
 rigenes australiens, un chien est arrive au milieu des cere?
 monies, couvert de traces de mains de couleur rouge, pro
 voquant une hilarite generale qui se reproduit depuis ?
 chaque fois que Ton croise ce chien.

 Rien dans cette anecdote ne nous autorise ? rire. Pour

 pouvoir en rire, nous dit Musharbash, il aurait fallu connai
 tre Barbie, ce chien-saucisse court sur pattes. II aurait
 egalement fallu reconnaitre Tauteur de la plaisanterie,
 Neil, un gargon connu de tous qui passe son temps ? jouer
 avec les chiens. Tout le monde avait devine qu'il etait Tau?
 teur des traces de mains ? Tocre rouge sur le corps de Bar?

 bie. II aurait egalement ete indispensable de comprendre
 comment s'organise la repartition selon les genres dans
 ces ceremonies, connaitre Timportance et les forces sacrees
 de Tocre rouge pour commencer ? saisir en quoi la situa?
 tion etait hautement comique. Mais, conclut Musharbash,
 le temps d'expliquer tout cela, et la plaisanterie est morte!

 Pour la plupart des auteurs qui ont travaille sur le rire,
 c'est precisement tout le pouvoir de Thumour que celui
 de fonctionner sans explications. Comment traduire Thu?
 mour et les plaisanteries dans Tecriture ethnographique?
 Comment decrire une emotion aussi spontanee, souvent
 imprevisible? La mise en mot du rire represente un defi
 de taille, tout aussi grand que celui de pouvoir le saisir.
 Rire ensemble d'une plaisanterie necessite une connais
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 sance reciproque de ce qui peut etre drole. La plaisante
 rie, le comique de situation ou de geste, ou encore le qui
 proquo sont difficilement conciliables avec un plan de col
 lecte de donnees. Dans ces situations, la comprehension
 doit etre instantanee pour que Ton puisse rire, car le temps

 d'expliquer, et le rire s'enfuit... Une fois le comique expli
 cite (et surtout compris!), on a de meilleures chances de
 rire ... tout seul.

 En admettant que nous soyons suffisamment equi
 pes pour saisir le rire et le traduire sans le denaturer, sur
 vient alors un autre defi: celui de l'attente qu'un tel theme
 peut susciter chez le lecteur ou l'auditeur dans le cadre
 d'une conference. Peut-on, et doit-on faire rire ? parier
 ou ? ecrire sur le rire? La encore, les illustrations et cita?

 tions choisies par Carty et Musharbash (Carty et Mus
 harbash 2008:210) sont eloquentes : l'analyse du rire peut
 etre aussi drole que l'analyse de l'eau peut etre humide.
 On n'attend pas d'une presentation sur la musique d'etre
 melodieuse, pas plus qu'on attend d'une reflexion sur la
 tragedie qu'elle soit tragique. Bien que faire rire ? ecrire
 sur le rire ne peut etre en soi un projet conditionnel ? la
 reussite de son analyse, certains auteurs comme le fol
 kloriste Alan Dundes et Drew Hayden Taylor, qui se
 nomme lui-meme l'Ojibwa-aux-yeux-bleus (? the Blue
 Eye Ojibway ?, 1996), ont parfaitement maitrise leur sujet.
 Alan Dundes repond meme ? l'une des questions les plus
 sensibles dans la comprehension des mecanismes sociaux
 du rire : peut-on rire de tout? Son livre, Cracking Jokes
 (Dundes 1987), montre comment meme des plaisanteries
 peuvent toucher ? des themes aussi delicats que la mort,
 la maladie, la detresse, ou la depression.

 S'interesser au rire ? travers les rituels permet enfin
 de mesurer autrement les continuites et les changements
 portes par differentes generations d'Atikamekw. Par leurs
 defis, leur implication dans certaines pratiques rituelles
 ou leur volonte de s'investir dans de nouvelles formes de

 musique, les nouvelles generations s'inscrivent dans une
 histoire qu'ils enrichissent de leurs propres references et
 experiences. Les innovations peuvent provoquer scepti
 cisme, mecontentement, voire desaccord de la part des
 generations precedentes, comme dans le cas de la prati?
 que des Forty-Nine Songs. Beaucoup d'aines font encore
 preuve de reticence quant ? la place que peut parfois pren?
 dre la pratique du tambour. Les enfants de ces aines la
 considerent parfois comme le Symbole de leurs luttes et
 de leur resistance. De nombreux petits-enfants, et de plus
 en plus d'arrieres petits-enfants la considerent par contre
 pas seulement comme un moyen de s'affirmer, mais aussi
 comme une nouvelle occasion de s'amuser. On ne rit alors

 plus tout ? fait des memes choses. Les Atikamekw ne par
 tagent pas seulement une histoire coloniale, un proces

 sus de sedentarisation, une serie de pathologies sociales
 et un taux eleve de tentatives de suicide avec les autres

 groupes de la grande famille linguistique algonquienne
 du Quebec. Comme chez leurs voisins Eeyou (Cris), Ani
 cinapek (Algonquins), Innus ou Anishinaabeg (Ojibwas)
 avec lesquels ils n'ont cesse d'interagir, Fart atikamekw de
 raconter les histoires, de transmettre les savoirs, ou
 encore de guerir s'avere indissociable de Tart de rire ...

 Laurent Jerome, Universite Laval - DKN-0450, Centre
 Interuniversitaire en etudes et recherches autochtones (CIERA),
 Quebec, Quebec GlV 0A6, Canada. Courriel: Laurent.jerome
 @ciera.ulaval.ca.

 Notes
 1 Cette perspective du rire comme resistance ? l'assimila

 tion religieuse peut neanmoins etre remise en question par
 le travail recent de Gilles Havard (2007). Lauteur se pen
 che sur la question du mimetisme entre Amerindiens et
 jesuites lors de la rencontre et montre que limitation n'est
 pas forcement une Strategie parodique ? visee resistante,
 mais peut-etre aussi et tout simplement Fexpression d'une
 attitude spontanee oscillant entre admiration et simple
 representation.

 2 Voir Emmons (2000). Keith Basso (1988:114) donne un autre
 exemple dans lequel la tradition orale et le langage peuvent
 etre utilises avec finesse afin d'eviter les confrontations et

 d'apaiser les tensions tout en soulignant Ferreur commise.
 3 Je remercie Sylvie Poirier de m'avoir invite ? participer ?

 cette session particulierement stimulante et d'avoir pris le
 temps de relire ce texte. Que soient egalement remercies les
 deux evaluateurs anonymes pour leurs commentaires si
 precieux.

 4 J'ai realise une vingtaine de sejours ? Wemotaci depuis juin
 2001, allant de quelques jours ? quatorze mois (mai 2003-juil
 let 2004).

 5 Eethnographie d'Adrian Tanner (1979) realisee avec des
 families de Mistissini ? la fin des annees 1960 et la breve
 description du Pere Louis-Philippe Vaillancourt (1975)
 representent, au meilleur de ma connaissance, les descrip?
 tions les plus detaillees du rituel des premiers pas. Diane
 Traversy (1998) a par ailleurs consacre un memoire de mai
 trise sur differents rituels de la premiere fois chez les Cris
 de Chisasibi en montrant quelques facettes de leur evolu?
 tion ? travers le temps mais surtout en les reliant aux Pro?
 cessus de socialisation des enfants.

 6 Pour un exemple en video, voir http://www.youtube.com/
 watch?v=RBLNXBkV9cY, consulte pour la derniere fois
 le 1er septembre 2009. Le titre de la video est ? Pow Wow
 Potato Dance ?.

 7 Pour cette raison notamment, les jeunes Atikamekw de
 Wemotaci ne pourront sans doute jamais participer ? des
 Forty-Nine Songs puisque la vente d'alcool est interdite
 dans la communaute pendant toute la duree du powwow.

 8 Lors de cette recherche, j'ai participe ? neuf loges ? suda?
 tion, soit en tant que spectateur exterieur au rituel (2), soit
 en tant que gardien de feu (2) ou encore en tant que parti
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 cipant actif au sein de la loge (5). Cette section sur les rires
 de la loge ? sudation est developpee dans un article en pre?
 paration pour un collectif dirige par Marie-Pierre Bousquet
 et Robert Crepeau.

 9 La litterature qui s'attache ? documenter ce rituel est abon
 dante. On pourra se referer notamment ? quelques travaux
 d'importance : Brault (2005); Bucko (1998); Hall (1985);
 Hornborg (2003,2005); Waldram (1997); Welch (2002).

 10 Roger Spielmann (1988) offre des perles d'anecdotes et
 d'analyses pour qui veut approfondir cette question de l'hu
 mour dans la tradition orale ojibwa. Voir egalement Savard
 (1977) pour les Innus.

 11 Eorthographe est ici celle de la langue atikamekw contem
 poraine, teile que rapportee par un interlocuteur atikamekw.

 12 Une b?nde dessinee sur les aventures du heros comique
 Wisekatcakw a ete ecrite au debut des annees 1980 ? Opitci
 wan, la communaute atikamekw situee au Nord du reservoir
 Gouin (Lachapelle 1982). Wisekatcakw est mis en images ?
 travers deux recits : le premier raconte ses aventures avec
 les outardes et l'autre avec les perdrix.

 13 Voir Drew Hayden Taylor (1996) sur cette question de Thu
 mour dans la rencontre et les relations interculturelles.

 14 A la demande des participants ? cette recherche, les noms
 cites dans ce texte n'ont pas ete modifies.

 15 Je tiens ici ? renouveler mes remerciements ? l'un deux
 evaluateurs anonymes pour ses commentaires tres perti?
 nents ? propos de cette reference particuliere ? Bateson.
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 Articles

 Digisex: Cell Phones, Barbadian Queens and Circuits
 of Desire in the Gay Caribbean

 David A.B. Murray York University

 Abstract: In this article, I present a short story in three acts
 about a group of Barbadian queens (effeminate gay men) and
 their romantic liaisons with a group of Jamaican men. I will
 argue that this small scale "drama" tells us a great deal about
 how intimacy, sexual relationships and a relatively new form of
 communications technology?the cell phone?are constituted
 and inter-related in the Anglo-Caribbean, which in turn speak
 to larger issues of same-sex sexual identity and desire, the role
 and significance of technology, and the complex relationship
 between globalization and local cultural practices.

 Keywords: sexuality, technology, Caribbean, globalization

 Resume : Dans cet article, je presente une nouvelle en trois
 actes sur un groupe de ? reines ? (c.-?-d. d'hommes gais effe
 mines) barbadiennes et leurs liaisons amoureuses avec un
 groupe d'hommes jamaicains. Je defendrai l'hypothese que ce
 ? drame ? de petite echelle nous apprend beaucoup de choses sur
 comment l'intimite, les relations sexuelles et une forme relati
 vement nouvelle de technologie des communications?le tele?
 phone cellulaire?sont exprimees et interreliees chez les Cari
 beens anglophones, ce qui en retour est revelateur d'enjeux plus
 vastes comme l'identite et le desir homosexuel, le role et la signi?
 fication de la technologie et les relations complexes entre la
 mondialisation et les pratiques culturelles locales.

 Mots-cles : sexualite, technologie, Caraibes, mondialisation

 Act I: The Jamaican Invasion

 One Sunday in January 2005, Cynthia,, Fabric Land and Steven stopped by my apartment unannounced,
 "just to say hello. "As usual, once we were sitting around
 the kitchen table sipping glasses ofmauby (a local drink),
 talk turned to love lives, but this time, the conversation

 went in a very different direction from the usual com?
 plaints about "wuthless" (worthless) Barbadian men who
 couldn't be trusted and only exploited the queens. (A
 "queen" is a self-referential term med by individuals like

 Cynthia or Fabric Land to describe a certain type of
 homosexual male, primarily in terms effeminate behav?
 iour).1 Cynthia informed me that since I had last seen
 them (about four weeks, prior to returning to Toronto for
 the Christmas holidays) all three of them had fallen in
 love with Jamaican men. What was unique about this
 situation was that only Fabric Land had actually met
 her man, Cedric, who had visited Barbados with his

 friend Meesha, a Jamaican drag queen, a couple of
 months before. Fabric Land and Cedric had been talking
 and texting "practically every night" on their Digicel cell
 phones, and Cedric had now linked up Cynthia and Steven
 with two Jamaican men "who are real sweet," according

 to Cynthia, even though they hadn't met them in person
 yet. Cynthia said that she, too, was talking to her man
 almost every night and she could tell he was good and

 faithful, and that he would be a perfect husband for her.
 Steven was also quite sure that he and his man would
 work out, as he had been slowly getting more personal.
 He said he didn't want to give his Jamaican man the
 urrong impression by asking intimate questions too early
 on, but he could tell his man was honest and romantic.

 Within two weeks, all three Jamaicans arrived in
 Barbados and moved in with their respective queens.
 Within four weeks, three more Jamaican men had been

 "linked" with Bajan (Barbadian) queens through Digi?
 cel phone calls and text messages and were soon on their

 way to Barbados.
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 In this article, I present a short story in three acts
 about a group of Bajan queens and their romantic liaisons
 with Jamaican men. In the analytical sections following
 each act, I will argue that this small scale "drama" (a term

 used by a number of these queens when describing these
 events) can tell us something about how intimacy, sexual
 relationships and a relatively new form of communica?
 tions technology?the cell phone?are constituted and
 interrelated in the Anglo-Caribbean, which in turn speak
 to larger issues of same-sex sexual identity and desire,
 the role and significance of technology, and the complex
 relationship between "globalization" and local cultural
 identities and practices.

 More specifically, I will engage with arguments about
 globalization's impact on intimacy and sexuality, in which
 new communications technologies are often identified as
 a primary source of cultural transformation and change
 (Appadurai 1996; Babb 2004; Horst 2006; Padilla et al.
 2007). This story of the Bajan queens, their Jamaican
 boyfriends and cell phones both underscores and trou?
 bles arguments about the "transformative'" potential of
 technology and the structure and movement of "globaliz?
 ing" discourses, economies and values (Goggin 2007; Horst
 and Miller 2006; Miller and Slater 2000). Following Col?
 lier and Ong's (2005) conceptualizaton of "global assem?
 blages," I will try to demonstrate how these technology
 mediated relationships and their associated material,
 physical and sentimental exchanges simultaneously reflect
 and enhance particular Afro-Caribbean ideas about
 romance, sex and national difference (Kempadoo 2003,
 2004; Puar 2001), which in turn allows me to argue that
 these new technologies, embedded in global capitalist
 flows, do not necessarily result in an inevitable movement
 of "Western," "northern," "developed" sexual knowledges,
 identities or values to "southern," "developing" peoples
 and places (Altman 2001; for critiques of Altaian see Bin
 nie 2004; Cruz-Malave and Manalansan 2002; Quiroga
 2000). Rather, we see how these technologies are adapted
 to enhance, and, to a certain extent, transform regional cir?

 cuits of mobility, pleasure and desire. These new and rap?
 idly changing circuits of desire thus destabilize the fixed
 polarities (West-non-West, north-south or centre-periph?
 ery) of cultural models of globalization (Oswin 2006:779).
 In this particular case, we see the intensification of a par?

 ticular Afro-Caribbean circuit of same-sex knowledge,
 sentiment and identity, in which ideas about sameness
 and difference across the Anglo-Caribbean region are cre?
 ated, re-inscribed and transformed.

 Returning to the events noted above, we must first
 and foremost acknowledge the significance of the cell
 phone in fostering these new, long-distance romantic rela

 tionships. Horst and Miller's ethnographic study of the
 popularity of the cell phone in Jamaica (2006) provides
 some important background information on the market?
 ing and, more importantly, local consumptive practices of
 this piece of technology, which help to explain its central
 role in this story.2 Prior to 2001, Jamaica, like Barbados,
 had only one telephone company, Cable and Wireless.
 However, the Jamaican government's liberalization of the
 telecommunications industry allowed new companies, like
 the Ireland-based Digicel, to enter the Jamaican market.
 By 2004, it was estimated that 86% of Jamaicans over the
 age of 15 owned a cell phone and that of those who owned
 a phone, 70% used the Digicel network (Horst and Miller
 2006:19,29). Digicel's remarkable success was due in part
 to an aggressive marketing campaign which, among other
 things, lowered the cost of international calls by 30% and
 introduced extremely low cost texting (written messages
 sent from phone to phone) and chat-rooms, similar to those

 on the internet, that allowed subscribers to join particu?
 lar themed "rooms" in which text messages could be sent
 and received (Horst and Miller 2006:25, 87, 72). In Bar?
 bados, the statistics are similar: there is close to one cell
 phone per person (Caribbean Telecommunciations Union
 2007) and even though Digicel entered the cell phone mar?
 ket later (in 2004), at the time this article was written
 (2008) it enjoyed a similar dominance over Cable and

 Wireless (Digicel, personal communication 2008).
 However, as Horst and Miller (2006) note, the popu?

 larity of the cell phone cannot be explained in terms of
 good marketing strategies alone. In other words, we must
 look into the ways in which cell phones enhance existing

 modes of connectivity and historically established desires.
 Horst and Miller's focus is on the working poor of Jamaica,
 where they observe how the cell phone contributes to the
 maintenance of a variety of often overlapping social net?
 works (kin, friends, lovers, business associates) through
 the concept of the "link-up," in which regular, often short
 length calls or texts are made to keep up contact with
 one's social networks (2006:89). Cell phone users also
 appreciate its ability to allow them to better manage social

 affairs by not restricting them to a particular place when
 needing to make or receive a call, and by allowing more
 privacy through the phone's portability and its texting
 functions (Horst and Miller 2006).

 The daily conversations and text-message exchanges
 between Bajan queens and their Jamaican boyfriends
 most likely could not have existed prior to the arrival of
 Digicel in the Caribbean region, which has made inter
 island communication more affordable through lower long?
 distance rates and texting. Most of the queens involved in
 these relationships were from working class neighbour
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 hoods in Bridgetown, and, while most of them were
 employed in full or part-time work (ranging from gas-sta?
 tion cashiers to retail sales, hairdressing, dressmaking or
 sex work) and would tell me that they were proud to be
 "independent," their earnings often barely covered the
 costs of basic necessities like rent, food and transportation.

 However, everyone owned a cell phone, and justified its
 use to me in similar terms to the Jamaicans. Additionally,
 a number mentioned that they felt more secure with their

 cell phone?Fabric Land said that if she was walking down
 a street and felt unsafe, she could call up one of her sis?
 ters and know they would be there to "have my back'" in
 a few minutes.

 It is important, however, to re-emphasize Horst and
 Miller's point that this particular telecommunications
 technology enhances, rather than "invents" or "creates"
 social practices and values (2006:5), when thinking about
 its significance in initiating these romantic liaisons.
 Remember that the initial contact between these two

 groups was through the visit of a drag queen and her
 friend from Jamaica. Regional migration and recreational
 travel is a longstanding feature of Caribbean societies:
 the working poor often seek employment in prosperous
 islands near and far; people make visits to family members

 working and living on other islands; both the working and
 middle classes vacation on other islands (Gmelch and
 Gmelch 1997:178). Of the eight queens that I knew well,
 seven had been off the island at some point (ranging from
 a brief trip to see family in nearby Grenada, to years of liv?

 ing and working in the U.S.), although I was told by Cyn?
 thia (one of the older queens who was in her 50s) that
 quite a few of the ones "working the street" had never
 travelled abroad. Thus initial contact between the
 Jamaicans and Bajans was made via a longstanding tra?
 dition of intra-Caribbean travel, and was then enhanced
 or intensified through the presence of cell phones which
 allowed for daily talk and texting across great distances
 that were previously prohibitively costly, resulting in the
 queens' belief that they were in love with these men
 because they had come to know them through intimate
 talk.

 We might also note at this point that the queens' dis?
 course of romantic love emerged at a very early stage of
 the relationships (prior to any face-to-face or physical con?

 tact), rendering it quite distinct from dominant Western
 gay discourses of romance. Whereas in most popular

 Western gay narratives, sexual compatibility is identified
 as the primary and often most critical component in deter?

 mining whether or not two men will be romantically com?

 patible, the queens assured me that they knew they were
 in love through their phone conversations with their

 Jamaican mates. Steven said he had been asking his man
 "personal" questions, which led him to believe that his

 man would be "faithful" and "honest," qualities which the
 other queens often repeated in their descriptions of what
 they found appealing in their men, and differentiated them
 from Barbadian men who "lie, cheat and steal," according
 to Fabric Land.

 These queens' descriptions of perfect and imperfect
 male partners resonate with gendered romantic ideals
 and tensions circulating through heterosexual, Afro
 Caribbean popular culture. In her study of how the cell
 phone has been incorporated into performances of sex
 and sexuality in Jamaica, Tanya Batson Savage notes that
 women and men in her study felt that the cell phone both
 aided and thwarted intimacy (2007). While both sexes
 enjoyed and appreciated the ways in which they could
 create and intensify their intimacy with each other
 (through more regular contact, romantic and sexually
 explicit text messages), they also noted how the cell phone
 could be used by the men to maintain multiple relation?
 ships and would therefore allow them to be more deceit?
 ful (Batson Savage 2007). This latter characteristic of men
 re-inscribes a long-established popular trope of mas?
 culinity in the Afro-Caribbean (Chevannes 2001; Kem
 padoo 2003), although it should be noted that the Bajan
 queens made a distinction between trustworthy Jamaican
 and untrustworthy Bajan men at this point in their rela?
 tionships, thus potentially troubling these pan-Afro
 Caribbean tropes of gendered identity and difference. We
 will see below how this theory of differentiated national
 masculinities held up after a few months.

 Act II. Jamaica?Gay Central?
 The Formation of Local-Regional
 Sexual Subjectivities
 Over the next few weeks, there were numerous gather?
 ings at Fabric Land and Steven's apartment, Cynthia's
 small chattel home3 and my apartment. The mood was

 mostly festive, with lots of sly banter amongst the queens
 about their own and their friends' relationships, noting
 how, for example, Ryan and Leroy had no time for any?
 one but themselves and that they could hear wedding bells

 off in the distance. There was also much comparative talk
 about gay life in Barbados and Jamaica. The Bajan
 queens (and myself) were interested in what the
 Jamaicans had heard about Barbados prior to arriving
 here: Cedric said it was a destination that many of his
 gay friends wanted to visit as they had heard that Bar?
 bados had a reputation for being an island "full a chichi

 man" (a Jamaican term for homosexuals), and that gay
 life here was supposed to be more open and "tolerable."
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 However, in the few weeks since he'd been here, he had
 decided this was an erroneous stereotype, and that in
 fact Barbados gay life was dull and boring. Errol also
 felt that, "Jamaicans will leave you alone more than
 Bajans; they don't gossip and 'stir up' as much." The
 queens and I found this hard to believe, but over the next
 few days, when I asked the other visiting Jamaicans to
 make the same comparison, they all agreed with Cedric
 and Errol's assessments. First of all, Errol said, don't
 believe all the reports published by the human rights
 organizations that gay Jamaicans are always threatened
 with violence and death In fact, the "life" there is much
 more lively than in Barbados, and there are very few
 problems, as long as you "don't push it in other people's
 faces." Errol said that as long as you "managed your?
 self by not being overly "showy," you'd be okay. He then
 got up and imitated a swishy walk (which to me resem?
 bled a female model on a fashion runway) saying this
 would attract trouble. Cedric said he's very private in his
 neighbourhood, and makes sure people who come over
 don't arouse suspicion. There's no problem with having
 men over most of the time, he said, as neighbours think
 they're just friends. Errol and Cedric lived in Montego

 Bay, which they said is very cool with gay people, and at
 the clubs they all mix, no problem. Cedric went on to say
 that it's easy to pick up men in Jamaica, and it's getting
 easier. He then stood up and announced that in five years
 homosexuality would be decriminalized. How could he
 say this, he asked rhetorically: "First of all," he went on,
 "the straight boys are now wearing the gay boys'outfits?
 they wear tight pants and shirts, which show off every?
 thing. There's less and less difference between straights
 and gays, and the old codes, (earring in one ear, ring on
 a thumb) don't mean a thing anymore. "Byron, another
 Jamaican, added that it's easy to talk about men in pub?
 lic?he and his friend use code words to refer to hot guys,

 like "she is fab," meaning he is hot, or "look at she big
 breast," (look at his big dick), or "she awanna dem" (he's
 one of them, to confirm he's gay). "Furthermore," Cedric
 continued, "there are more men coming up and intro?
 ducing themselves to me and my friends," or stating their

 interest in public. There are also more men in South
 Kingston who are willing to have sex with men for money.

 "No problem to get someone to suck your dick if you offer

 a few bucks," added one of the other Jamaicans. Errol
 said there are often guys who will insult him and be nasty

 when they're with their friends on the streets, but at night

 they'll come looking.
 The Jamaicans agreed that cell phones had made a

 difference. As Errol said, "One of the main ways that
 guys are connecting with other guys in Jamaica now is

 through DigiceVs text messaging chat rooms, where you
 can post messages, exchange phone numbers and other
 information. This is the main way to learn about where
 parties are, if someone's been hurt, and of course to meet
 other men." Errol continued by saying that when their
 cell phones ring they say its "Digisex" calling: "With
 Digisex, you could easily find a party to attend every
 weekend, and often there were multiple events happening
 on the same night." The Bajan queens were notably
 impressed by this, and hoped that Digicel would soon
 offer the same service in Barbados. As final proof of their
 argument, Errol went into his room and returned with
 a gay calendar produced in Jamaica, which, Cedric said,
 is hung in many offices and restaurants.

 While I often wanted to question the rationale through
 which the Jamaicans evaluated their society as more gay
 positive, (i.e., the fact that "managing" oneself in public
 seemed to me to be more about learning how to perform
 heteronormative masculinity in a way that would not draw
 attention to one's same-sex sexual desires), more signifi?
 cant was the fact that the Bajan queens did not challenge
 or dispute the Jamaicans' evaluation of gay life in Barba?
 dos, and, by the end of some of these conversations, some
 said they were going to start planning a trip to Jamaica.
 However, I think the appeal of Jamaica, as represented
 through these men's presentations, is as much due to the
 ways in which it resonated similarity as much as difference
 to the Bajan queens, in that they could identify with the
 contours of gendered and sexual performativity and prac?
 tice in Jamaica. When, in other interviews with queens
 and self-identified gay Bajans, I would ask them to
 describe the scene in Barbados, the portrait would be very
 similar, at least in terms of emphasizing the importance
 of "managing" one's gendered performances in public
 spaces. This was especially the case for queens who
 described themselves to me as "real women" because they
 lived their everyday lives dressing, acting and looking like

 women (as opposed to "butch queens" who would mas?
 querade as men by wearing men's clothes when in public
 or at work but go in drag to the local bar or private par?
 ties), and in doing so, would attract negative attention:
 comments, taunts and ridicule were part of any expedition

 through public spaces like downtown streets, stores or
 government offices. However, it was not just the "effem?
 inate" queens who explicitly challenged masculine per?
 formances in public and risked ridicule: Dwight, who self
 identified as "gay" and was "undercover" (his term for
 signalling that he was not out about his sexuality) at work
 and home, would often comment on my inappropriate
 clothing choices, saying that he was embarrassed to be
 seen with me wearing such "tight" shirts and "short"
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 shorts which totally surprised me, as in my opinion, I was
 wearing "conservative" looking clothing according to
 mainstream gay (white middle class) cultural norms (i.e.,
 what I would term a loose fitting cotton t-shirt and baggy
 shorts that ended just above my knees).4 Thus, whether
 one identified as a queen or "gay" male, the management
 of gendered performativity, particularly in relation to the

 perception of effeminacy, occupied a central role in the
 construction of a socio-sexual identity in Barbados. I
 would argue that as they listened to their boyfriends' sto?
 ries of about life in Jamaica, the Bajans were attracted to
 a Jamaican "gendered sexscape" similar to their own;
 that is, a network of men, raced, gendered and sexed
 through similarly coded performances that operate just
 beneath or within everyday spaces of gendered hetero
 normativity, except that in Jamaica, the network con?
 nections appeared to be more frequent and accessible
 thanks to telecommunications technologies like Digicel's
 chat-rooms and the larger scale of Jamaican society in
 general (i.e., its larger geographic size and population,
 which appeared to provide more choices and relative
 anonymity).

 However, while the question of whether Barbados's
 and Jamaica's gendered and sexual performances and
 practices are similar or different (and if so, then why) is
 an interesting one meriting further research, I think it is

 equally important to draw attention to how these con?
 versations between Bajans and Jamaicans were produc?
 tive in forming and exchanging knowledge about sexual
 and gendered identities and practices in everyday life
 across the Caribbean. Furthermore, when we keep in mind

 how these conversations came to pass in the first place?
 through the movement and circulation of, and communi?
 cation between Afro-Caribbean subjects, and their use of
 particular technologies made available through neolib?
 eral global economic policies that emphasize "free" trade
 and "open" competitive markets (albeit with the profits of
 these markets returning to European corporate head?
 quarters of multinational corporations like Digicel)?we
 begin to see more clearly the complexities of globaliza?
 tion and its effects on local values and practices of sexu?
 ality, desire and intimacy.

 Anthropologists have increasingly noted problems in
 theories of globalization, including the fact that these so
 called "new" flows of capital, labour, and ideas across vast
 spaces are, in fact, deeply grounded in centuries of simi?
 lar movements, a point that is particularly applicable to the

 Caribbean. Secondly, the assumption that there is a uni?
 directional flow of capital, ideas or policies from wealthy
 "developed" nation-states of the "West" or "north" to un?

 derdeveloped nations and peoples of the "south" is very

 contestable: the landscape of political and economic power
 is uneven and always changing such that new centres of
 power are emerging as others decline, which challenges
 any model presupposed upon on a fixed geo-political
 framework for the organization and movement of power.
 Thirdly, the assumption that the end result of globaliza?
 tion is the gradual homogenization of culture in the mould
 of Western liberal democratic capitalism is also highly
 questionable (Thomas and Clarke 2006). In the field of
 sexuality studies, a similar discussion has emerged around
 the problem of trans-local sexual politics, identities and
 practices, where, once again, anthropological research
 has raised red flags when claims of the emergence of a
 universal "global gay" identity (Altman 2001) are made.
 WHiile it is important to acknowledge the increased visi?
 bility and circulation of a particular formation of "gay"
 identity and desire that is racially, politically and eco?
 nomically structured through Euro-American, liberal
 democratic and political economic frameworks, the ways
 in which this particular formation is strategically adapted,
 (re)fused, transformed or mutated in various local con?
 texts renders any reductionist or essentialist identity par?

 adigm deeply problematic (see Binnie 2004; Boellstorff
 2007; Cruz-Malave and Manalansan 2002; Manalansan
 2003; Oswin 2006; Murray 2006). However, as Padilla et al.
 (2007) have noted, there continues to be a lack of ethno?
 graphic research identifying what local productions, dis?
 plays and practices of desire and intimacy in a globalizing
 context look like: what are their operations, their discur?
 sive material or ideological effects? What are the microso
 ciological interpersonal and emotional responses of indi?
 vidual actors to the broad changes that are occurring as
 a consequence of globalization? I would add to this the
 challenge of identifying global processes in terms of het?
 erogeneous, contingent, partial and situational assem?
 blages, which link individuals and groups into networks
 that traverse multiple geographic spaces or locations (Col?
 lier and Ong 2005). In other words, these global assem?
 blages are not organized simply or only in terms of the
 movement of a "global" discourse or object into a "local"
 space, culture or social group, identity or movement;
 rather, they circulate in obtuse, refractory, non-linear net?

 works which may be organized through parallel similar?
 ities or complementarities based on race, class, history,
 sexuality, or regional proximity. While I am in no way
 denying the hegemony of a global political-economic and
 cultural marketplace, I am trying to draw attention to the
 ways in which we can think about "alternative" or multi?

 ple globalizations occurring through parallel tropes or
 continuums other than or in addition to the "modern West

 vs. the rest."
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 Thus in the narratives of Jamaican versus Bajan gay
 life presented above, while not denying that a hegemonic
 Euro-American model of "gay" sexual identity may have
 influenced the Jamaicans' and Barbadians' sexual sub?

 jectivities, and that particular forms of global capitalism
 have precipitated the presence and use of new communi?
 cation technologies and thus new kinds of relationships,
 I am arguing that it is equally important to think about
 how Anglo-Afro-Caribbean sexual knowledges are being
 created and circulated through these conversations. I
 think it is notable that in these conversations there was no

 explicit reference to any North American or European
 gay community, culture or identity. The primary com?
 parative context through which understandings of socio
 sexual life were produced was intra-Caribbean. The
 Jamaicans maintained that "gay life" was better in
 Jamaica, thus asserting difference between two Caribbean
 nation-states, although, as I have argued, their descrip?
 tions of socio-sexual life, gendered performativity and
 engagement with everyday heteronormativity were sim?
 ilar to the descriptions I heard from Bajans about life in
 Barbados. We might therefore be tempted think of these
 conversations as snapshots of "diaspora in the making"
 because they do not fit easily into a discrete sexual ("gay")
 racial-ethnic ("black," "afro") or class (working poor)
 model of diasporic identity?elements of all three co-exist
 simultaneously in these conversations.

 Act HI. The Jamaica-Barbados Accord
 Unravels
 By the end of February, the Jamaica-Barbados rela?
 tionships were fraying. Cedric and Fabric Land had a
 big fight on the street in front of Ronald's Bar, a local
 rum shop frequented by queens and gay men in the New
 Orleans neighbourhood of Bridgetown. I wasn't there that
 night, but the next morning I received a call from Cedric
 on his cell phone, informing me that they hadn't been
 speaking to each other all week: Cedric was tired of Fab?
 ric Land's "drama, "i.e., turning everything into an argu?
 ment (Fabric Land later informed me that she was tired
 of Cedric asking her for money all the time when she did?

 n't have any). Things came to a head when Fabric Land
 saw Cedric talking to a good looking guy at Ronald's Bar,
 went up to them, and pushed the guy away from Cedric,
 saying "stay away from my man." Cedric was furious
 and started to yell at Fabric Land, saying he had a right
 to talk to whomever he wanted. Fabric Land accused him

 of flirting with numerous men and other queens since he
 had arrived in Barbados, and said that she wasn't going
 to put up with it any longer. This led to, as Fabric Land
 put it, the "bassa-bassa" (Bajan dialect for fight) on the

 street Cedric was now sleeping in the living room of
 another queen who was paired with a Jamaican. He
 wanted to leave Barbados but didn't have the funds avail?
 able to pay for changing his ticket.

 Meanwhile, Errol was becoming stressed out by all
 the malicious gossip. He told me how, when he and Byron
 (another Jamaican) had walked into town together a few
 times, people had called Cynthia (ErroVs mate) on their
 cell phones, saying they had just seen Errol together with
 another queen and wondering whether Cynthia knew
 about this. Even though Cynthia knew who Byron was,
 and said that she believed Errol when he assured her they
 were just friends, Errol felt that he was now under con?
 stant surveillance and that Cynthia became suspicious
 whenever he left the house without her, calling him con?
 stantly on his cell phone to ask what he was doing, who
 he was with and when he was returning home. Errol said
 he was purposely letting the credit on his phone run out
 so he would have an excuse for not answering it. Fur?
 thermore, he said, Cynthia had started to complain about
 how much money he asked her for, which he felt was
 unfair, because she knew he wasn't working in Jamaica
 when she invited him to Barbados, and she had assured
 him that she would look after everything and he would
 have nothing to worry about.

 One night, while driving Latesha home from her
 weekly drag show at a West coast hotel, she mentioned to
 me how Cedric had been hitting on her constantly since
 he arrived in Barbados and had been calling her from
 his cell phone every day, but she wasn't interested in him
 or any of the Jamaicans. She believed that most of the
 Jamaicans came here because they knew that the queens
 were well off financially and they [the Jamaicans] could
 therefore live off them. Latesha said she was proud of

 what she's accomplished and of her financial independ?
 ence. She lived in a very new looking flat in Brittons Hill
 with another queen, and was working as a manager at
 one of the call centres in Bridgetoum in addition to doing
 the evening drag shows. She could easily find Cedric a
 job here, she went on, but she didn't trust him and would
 wait until she found a "real" man who could support her.

 I didn't know who or what to believe anymore. The
 queens had a fairly consistent way of presenting their
 lives: in their narratives, it was usually others who ini?
 tiated courtship and they almost always seemed to be the
 "innocent" recipients of this attention. They would tell

 me they were looking formen who were pure of intention
 but they knew that many would use them for financial
 support and would leave them when they found a "real"
 woman. Furthermore, there was envy and jealousy
 among the queens, I was often reminded. As one queen
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 said, they are each other's best friends and worst enemies
 and have the least trust in each other when it comes to gos?

 siping about their men.
 By early March, the Jamaican situation had become

 enough of an issue that it was raised at a monthly meet?
 ing of the United Gays and Lesbians Against Aids of
 Barbados (UGLAAB), a group primarily dedicated to
 providing support for people with HIV/AIDS. The group
 had been founded by one of the island's most famous
 queens, Darcy "Ma"Dear, and the current president was
 also a queen (the vice president was a gay man and the
 secretary was a lesbian). Most of the members of the
 group in attendance that night (12 including myself) were
 from working class neighbourhoods in and around
 Bridgetown, so it was not too surprising that there was
 knowledge of the Jamaicans' presence. Toward the end
 of this meeting, a member asked if the group should be
 concerned with this "Jamaican invasion," because some
 felt they were exploiting the queens, and furthermore,
 their health status was not known. Another member said

 he too had heard rumours that the queens flew the
 Jamaicans over; another member disagreed, saying he
 knew the queens and this was untrue; "In fact," he said,
 "some of the Jamaicans are now working here," but most

 members nodded their heads in agreement that the queens
 had a reputation for paying for their men.

 By the end of March, about three months after the
 arrival of the first group of Jamaican boyfriends, Cedric
 and three other Jamaicans had left Barbados. Errol was
 still at Cynthia's house, but he assured me he would never
 return to Barbados. "Too vicious," he said. One other
 couple was still together, and remained so when I
 returned to Toronto a few months later.

 Once again, the cell phone remains a central charac?
 ter in this final act of the Jamaican-Bajan drama, but its
 role and significance had changed from a technology that
 aids and abets desire and intimacy to one that threatens
 and thwarts them. The cell phone was now the primary
 means through which information about the movements
 and actions of the Jamaicans and queens was communi?
 cated, often instantly, such as when Cynthia received
 phone calls from acquaintances who, just moments ago,
 had spotted her man Errol with another queen on a
 Bridgetown street. Errol's decision not to buy more credit
 for his phone in order not to have to answer Cynthia's
 constant "surveillance" calls also illustrates the cell

 phone's negatively perceived presence. These patterns of
 practice and negative evaluations of the cell phone res?
 onate once again with Horst and Miller's arguments per?
 taining to the dialectical relationships between new forms
 of technology and socio-cultural practice and change. Pre

 viously, I noted the how the cell phone had become sig?
 nificant and valued for the ways in which it contributed to

 creating and maintaining "link-ups" between the
 Jamaicans and Bajans, echoing Horst and Miller's obser?
 vations on its use and value in working class communities
 in Jamaica. Similarly, these negative evaluations of the
 cell phone resonate closely with Horst and Miller's find?
 ings. Many of their Jamaican informants felt that cell
 phones enhanced an atmosphere of suspicion and distrust
 that already existed in many heterosexual relationships,
 where a presumption of deceit is pervasive. The cell phone
 made it easier to lie due to its mobility, inasmuch as the call

 recipient's location could not be easily traced (which had
 not been the case when only land-line phone calls were
 available) and callers were able to make calls or text a
 message from any location (i.e., outside their partner's
 home or in spaces where no familiar ears might overhear)
 (Horst and Miller 2006). Batson Savage's (2007) exami?
 nation of the relationship between cell phones and (het
 ero)sexuality in Jamaican popular culture makes a simi?
 lar argument about its ambiguous position: it both
 promotes and distils intimacy, in that as much as it is a
 tool for creating or intensifying intimacy, it is also a tool

 that can be used to maintain multiple relationships or to
 reveal duplicity (Batson-Savage provides the example of
 a partner who scrolls through recently made calls or
 address lists looking for suspicious names and numbers).

 More generally, we might observe that the struggles
 and tensions in these queens' romantic-sexual liaisons
 mirror certain qualities of heterosexual relationships in
 the Afro-Caribbean noted by numerous scholars of the
 region (Barrow 1996; Chevannes 2001; Dann 1987; Kem
 padoo 2004). Not only do they seem to face similar chal?
 lenges around issues of honesty and suspicion of a part?
 ner having outside sexual liaisons, which are exacerbated
 by the presence of the cell phone, they also manifest more
 generally tensions generated between the value of
 respectability, the importance of material and economic
 support and the ideal of romantic love. In Carla Free?
 man's analysis of discourses of marriage amongst middle
 class Barbadian entrepreneurs, she notes how hetero?
 sexual relations follow a general Afro-Caribbean pattern
 in which marriage and the nuclear family continue to be
 idealized concepts or aspirations of respectability, but
 that, in practice, there are a range of union formations in
 which matrifocal households predominate and marriage
 continues to be an option only exercised by a few (23% of
 the adult population were married according to the 2000
 Barbados Census) (2007:7-8).5 In the working class neigh?
 bourhoods where most of the queens involved in these
 relationships lived, most households followed a similar
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 pattern. While the queens' desired ideal in romantic-sex?
 ual relationships mirrored a highly gendered "women's"
 perspective on relationships (i.e., the search for "true
 love," emphasizing a search for a faithful, honest male

 mate with whom they could establish a long term secure
 and emotionally intimate relationship), their reputation
 for economically supporting their male mates disrupted
 the popular male perception of a woman's objectives in a
 heterosexual relationship (material and financial gain from
 their male mates) due to their economic power over their
 male partners. This economic independence (relatively
 speaking, in relation to male peers) has long been noted
 as a feature of working class Afro-Caribbean women (Bar?
 row 1988; Freeman 2007; Mintz 1989; Reddock 1994), but
 in these queens' narratives, it appears to produce an
 ambiguous outcome, as the queens began to complain of
 having to support their Jamaican boyfriends, most of
 whom were unemployed or not able to work in Barbados.
 Latesha's narrative embodied these tensions as she told

 me how she was proud to be economically independent
 and was not going to start a relationship with any of the
 Jamaicans who were not working. However, her ideal mate

 was one who could support her, indicating a romantic ideal
 in which she, positioned as the woman in the relationship,

 would no longer have to work and could be financially and
 materially dependent on her man.

 Contrary to much of the analysis of working class Afro
 Caribbean relationships which dismisses "romantic" love
 as subordinate to material needs and economic survival, I
 would argue that individualized "Western romance" dis?
 courses are significant in the queens' beliefs (at least in
 the initial stages) about relationships, but these ideals are
 supplemented, supplanted and challenged by the prag?

 matics of economic and material circumstances in which the

 queen begins to occupy a role she perceives as "mascu?
 line," which in turn troubles the relationship. Trouble also
 comes in the form of suspicion and gossip about male part?
 ners cheating and lying, traits which are often explained
 as "natural" components of mascuhnity (Chevannes 2001).
 In sum, love and sex were constituted by the queens in

 ways that both re-inscribed and complicated tropes of
 heterosexual gendered relations in the Afro-Caribbean.

 Conclusion
 We see in the last chapter of this story, an undermining of

 the theory of distinct national masculinities that the
 queens presented to me at the outset of their contact with

 the Jamaicans when they noted that the latter appeared
 to be more honest, faithful and romantic than their Bajan
 counterparts, and yet three months later, were described
 as just as "wuthless" and troublesome. Thus the experi

 ences of this group of marginalized sexual subjects, medi?
 ated through new communications technologies, relative
 mobility and (the queens') relative economic stability, pro?
 duced knowledges about sex, gender and society that simul?
 taneously enhanced and transformed existing circuits of
 desire, sexuality and identity in the Afro-Caribbean: one
 transformation occurred in the sense that both of these

 groups?the Jamaican men and the Bajan queens?had
 not known or met many of their sexual counterparts in
 person prior to these relationships, and through their
 experiences with each other, learned something new about
 themselves and each other's society. Yet, at the same time,

 we might argue that this experience enhanced or re
 inscribed practices and knowledge about gender, sexual?
 ity and society already circulating throughout the Anglo
 Caribbean: each group certainly knew about the other
 society and had perceptions of its culture and people which

 they initially believed to be distinct, but, by the end of
 their relationships, they had re-inscribed familiar tropes
 of gendered and sexual normativity in the sense that the
 Bajan queens now perceived the Jamaicans to be no dif?
 ferent from Bajan men in terms of their unfaithful behav?

 iour and financial mooching.6
 A transformation could also be found in the ways in

 which intimacy and romance were created, maintained
 and broken through technology: cell phones, and in par?
 ticular Digicel's aggressively competitive marketing
 strategies across the Anglo-Caribbean, lowered the cost
 of long distance communication and provided these cou?
 ples with previously unaffordable and unavailable means
 (i.e., texting) of maintaining regular, intimate contact.

 However, the cell phone was also viewed as a technology
 which could be used to undermine relationships in ways
 that were not previously possible through its portability
 and technological capacities (for example, address lists
 and storage of previously dialled numbers that could be
 used to discover a partner's lies and deceitful behaviour).
 At the same time, this inter-island intimacy (and its atten?
 dant tensions) was not entirely new. Movement of
 Caribbean people across the region, whether in search of
 work, romance or play, is a long established practice, and
 so too, accordingly, is knowledge of other island societies
 and social practices. The cell phone thus facilitated and
 enhanced certain possibilities between these groups, who
 did not enjoy ease of communication and did not readily
 achieve sociality and a sentiment of community because
 of their marginality in their respective societies, but it
 would be problematic to claim that a singular technology
 "created" new social communities, practices or identities.

 More generally, I think we can argue that both parties
 came away from this experience with their knowledge of
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 their own gendered and sexual behaviours and identities
 both challenged and re-inscribed, a point which compli?
 cates theories of globalization and its effects on local prac?
 tices, subjectivities and identities. This story of romance
 and its entanglements reveals the influence of global cap?
 ital and communications technologies in a particular
 region, but also reveals how these political, material and
 economic influences are mediated through other, already
 existing flows or circuits of knowledge and desire. These
 circuits do not move in a simple North-South direction,
 but rather circulate throughout and across a particular
 region long immersed in global flows, whose people share
 aspects of a colonial past and a political-economic pres?
 ent. At the same time, these regional flows are always
 articulated in some way with more hegemonic political
 and economic forces. The story of the Bajan queens and
 their Jamaican men shows us that these technology medi?

 ated engagements among the local, regional and global
 are simultaneously transformative and re-inscriptive in
 their effects on everyday productions of desire, romance
 and knowledge of the sexual self.

 David A.B. Murray, Department of Anthropology, York Uni?
 versity, 4700 Keele St., Toronto, Ontario ,Canada MSJ IPS.
 E-mail: damurray@yorku.ca.

 Notes
 1 A queen is often, but not always, an anatomical male who

 enjoys performing in drag, at least on stage, and often in
 everyday life as well. Some queens are "trans-sexual" in
 the sense of undertaking practices to alter their physiolog?
 ical appearance (hormone therapy, castration), and will
 describe themselves as "trans," while others may simply
 dress in ways that are considered "androgynous" or non
 masculine by local standards.

 2 See Miller and Slater 2000 for a similar study of the use
 and significance of the internet in Trinidad.

 3 A chattel home is a small, wood-framed structure, usually
 consisting of a living-dining room, kitchen and one or two
 bedrooms (however, many chattel homes may be smaller
 or larger). Chattel homes are considered to be the accom?
 modation of "poor people" by many Barbadians; if one has
 the finances, one builds or buys a concrete home.

 4 I suspect Dwight's sensitivity to my clothing choices was
 also heightened by the fact that he was being seen in pub?
 lic with a white male who looked like a tourist, a coupling

 which, I was told on other occasions, might signal to local
 Bajans a homosexual relationship because it was so rare to
 see black and white males socializing together in public ven?
 ues like restaurants or shops.

 5 Freeman's research goes on to interrogate the interesting
 question of why, amongst her middle-class informants, a
 much higher proportion?60%?are married.

 6 I neglected to ask the Jamaicans whether or not there exists
 a similar category of "queens" in Jamaica, and if so, whether

 their behaviours and relationships were organized in a sim?
 ilar way to the Bajans.
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 Community: The Career of a Concept

 Stanley R. Barrett University of Guelph

 Abstract: From both an empirical and theoretical perspective,
 "community" has arguably become an obsolete concept in the
 social sciences. People in contemporary society supposedly have
 lost their sense of community and the specialized field of com?

 munity studies has been subjected to sustained criticism. Yet
 people still live in villages, towns and neighbourhoods; more?
 over, some of the best social science produced over the decades
 has been our community studies. A historical overview of the
 genre suggests that the one approach that has stood the test of
 time?at least until recently?has been methodological: the
 small community has been the perfect vehicle for the ethno?
 graphic enterprise. New forms of community, however, appear
 to have undermined the traditional community and possibly the
 utility of the methodological perspective as well.

 Keywords: community, ecology, symbolism, methodology

 Resume: Dans une perspective theorique comme empirique,
 le concept de ? communaute ? est sans doute devenu desuet
 pour les sciences sociales. II apparait que les citoyens de la
 societe contemporaine ont perdu le sens de la communaute, tan
 dis que le domaine specialise des ? etudes communautaires ?
 fait l'objet de critiques repetees. Pourtant les gens continuent
 de vivre dans des villages, des villes et des quartiers; qui plus
 est, parmi les meilleures productions des sciences sociales au
 cours des dernieres decennies, il faut compter nos etudes com?
 munautaires. Un survol historique du genre suggere qu'une
 dimension qui a bien passe le test du temps - du moins jusqu'a
 recemment - est l'approche methodologique : la petite commu?
 naute est le vehicule ideal pour l'entreprise ethnographique.
 Mais de nouvelles formes de communautes semblent en voie de

 saper la communaute traditionnelle et peut-etre meme l'utilite
 de la perspective methodologique.

 Mots-cles: communaute, ecologie, symbolisme, methodologie

 Two statements:

 1. Efforts to define community and to build a body of

 theory around the concept have been a dismal failure.
 2. But, some of the best social science produced over

 the past decades has been our community studies.

 My aim will be to explain this apparent contradiction.
 I shall begin with an overview of the shifting char?

 acter of the topic over time, especially the almost total
 concentration of early community studies in the indus?
 trialized West, the eventual links among community, cul?

 ture and ethnicity, the decline of community studies
 because of conceptual confusion and the impact of social
 change and recent efforts to rework the genre theoreti?
 cally in order to resuscitate it.

 I shall then turn to new forms of interaction, notably

 personal relationships based on shared interests rather
 than place of residence, and the dramatic impact of the
 Virtual Community. As I shall argue, before these new
 forms emerged, the crowning success of community stud?
 ies had much less to do with theory than methodology:
 the small community was the perfect vehicle for the
 ethnographic enterprise. Whether that remains the case
 is open to debate.1

 Community as a Western Phenomenon
 Let me begin with a question: WTiy has community, and
 thus community studies, been a concern of sociologists
 but not anthropologists unless anthropologists worked at
 home? Furthermore, why should community studies be a
 focus at home, in Western society, but rarely in other cul?

 tures? My own experience in research exemplifies this
 pattern. In West Africa I conducted fieldwork (Barrett
 1977) in a remote village in Nigeria's Niger Delta con?
 nected to the Aladura independent church movement (see
 Peel 1968). The village, built on stilts because the land
 was flooded during the wet season, had clear physical and
 geographical boundaries with nearby villages. It also more
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 than met the criterion of solidarity and identity usually
 associated with community. The members, who called
 themselves the Holy Apostles, embraced their own dis?
 tinctive religion and believed that God had granted them
 immortality, not in Heaven but in this world; and inspired
 by a message from God, they had embraced communalism
 to the extent that no money was exchanged for goods and
 services, the family unit was banned and marriage too for

 brief periods (the village also achieved a remarkable
 degree of economic success with very little outside help).
 Despite all this, and the fact that the term community
 was part of the official name of the village (Aiyetoro Com?

 munity), it never occurred to me, nor apparently to the
 many accomplished scholars who advised me, to concep?
 tualize the project as a community study. Yet when I later
 turned to fieldwork in a village in Canada (Barrett 1994),
 I was moved to deal with questions about the definition
 and morphology of community, the rural-urban contin?
 uum, and the myriad criticisms that had accumulated
 around community studies.

 Part of the explanation of why community studies
 have been associated with the industrialized West con?

 cerns their specialized character. In the U.S., where
 Middletoum (Lynd and Lynd 1929) is sometimes pointed
 to as the beginning of the modern community study, rel?

 atively little early social science was done in the village
 or small town, and even more rare was the project that
 adopted "community" as the primary focus of investiga?
 tion. Instead quantitative-oriented sociologists concen?
 trated on the city and the nation in order to investigate
 broad processes such as industrialization and urbaniza?
 tion. Eventually, of course, the sub-discipline of rural soci?
 ology made its appearance, but it had to struggle long
 and hard for recognition and legitimacy. In this context,
 the ethnographic study of the small community was dis?
 tinctive and deserved to be labelled as such. In contrast,
 there was nothing exceptional about the village focus of
 anthropologists abroad, at least until the end of the Sec?
 ond World War. Indeed, virtually all anthropological
 research took place in rural society?in villages, hamlets
 and neighbourhoods. To have placed a special label on
 something that everyone was doing would have been
 superfluous.2

 It must be interjected that an important exception to
 the quantitative thrust and paucity of community studies
 in American sociology was the famous Chicago school of
 urban ethnography that flourished between 1915 and 1935
 (see Bulmer 1984; Kurtz 1984). Under the guidance of
 Park and Burgess, the city of Chicago became the labo?
 ratory for a small but remarkably talented group of schol?

 ars who helped to convert sociology from a speculative to

 an empirical tradition. Their methodology was primarily
 qualitative: participant observation, interviewing, life his?
 tories and documents. They favoured an ecological per?
 spective, gave priority to process over structure, and had
 strong applied interests as they attempted to understand
 and ameliorate the widespread social disorganization that
 appeared to accompany massive immigration and rapid
 urbanization (the city of Chicago had 10,000 inhabitants
 in 1860 and two million by 1910).

 During this period, ethnographic studies were pro?
 duced on a number of topics including the homeless
 (Anderson 1923), the ghetto (Wirth 1928), the black com?

 munity (Frazier 1931), gangs (Thrasher 1927), the vice
 sector (Cressy 1932), the business community (Hughes
 1931), and not least, immigration and ethnicity in the mon?
 umental work of Thomas and Znaniecki (1918).

 Bulmer (1984) has argued that too much prominence
 has been given to the qualitative tradition in the Chicago
 school, overlooking the quantitative interests of men such
 as Burgess and Ogburn. Yet the sheer number and high
 quality of the Chicago monographs can hardly be denied.
 It might be objected that only in a loose sense could these
 ethnographies be labelled "community studies." More
 appropriately, they might be regarded as studies of sub?
 cultures, districts or distinctive populations. In this con?
 text, Zorbaugh's observation (1929:vii) about the suit?
 ability of the community label for his comparative study
 of a wealthy district and a slum in Chicago's Lower North
 Side is pertinent: it may be more accurate, he suggested,
 to regard it as a study of a region.

 A more serious objection is that because the focus of
 the Chicago school was the urban realm, rather than the

 more or less isolated village or town normally associated
 with community studies, it falls beyond the borders of the
 genre. Yet the loosely-defined community studies were a
 precocious example of the ethnographic works on urban
 neighbourhoods that began to emerge in the 1960s (Gans
 1962, 1967). Moreover, the qualitative orientation of the
 Chicago school was not driven into the shadows as quan?
 titative-oriented sociologists, in tune with the discipline's
 scientific ambitions, competed with theoreticians such as
 Talcott Parsons as its high priests. Indeed, out of the so
 called second school of Chicago sociology after the Second

 World War emerged the influential, qualitative-driven the?

 oretical perspective coined by Blumer (1969) as symbolic
 interactionism, its roots traced back through Mead, Coo
 ley and Dewey.

 Another part of the explanation for the Western focus

 of community studies, which would appear to apply as
 much to Europe as America, has to do with the basic con?
 cepts employed abroad and at home. Anthropologists dealt
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 with culture (sometimes called custom in the British
 school), sociologists with society. Culture was assumed to
 be something other people had. Of course, this was illog?
 ical. If culture exists anywhere in the world, it must exist

 everywhere. Nevertheless, culture was the concept tai?
 lor-made for "the other." Community, in contrast, repre?

 sented the mainstream. Community was "us." When soci?
 ologists, and anthropologists who did research at home,
 focused on the small town or village, they were studying
 "themselves."3

 The obvious criticism is that the scale of culture is so

 different from that of community that any comparison is
 flawed from the outset. Culture is the equivalent of soci?
 ety (or greater or less than society, depending upon one's
 academic politics), while community is merely a cog within
 society. However, it was not so long ago that community

 was regarded as a microcosm of the entire society. In other

 words, what was learned in the study of the small town
 could be generalized to the wider society. There was even
 an argument that community represented the heart of

 Western society, the "real" society, undefiled by urban?
 ization and other aspects of social change. The implica?
 tion was that community served as society's moral com?
 pass, and therefore had an impact much beyond its narrow

 boundaries. WMe most contemporary sociologists and
 anthropologists would correctly regard these arguments
 as merely amusing, the suggested distinction between
 "them" and "us" in terms of culture and community is, in

 my judgment, right on the money.
 It may be thought that Miner's celebrated study of

 St. Denis in Quebec (1939) contradicts the argument that
 when anthropologists and sociologists do fieldwork at
 home they in essence are studying themselves. This is
 dubious. St. Denis certainly qualified as a community
 study, but it was not one "at home." Influenced by Red
 field, Miner classified the parish of St. Denis as a folk or
 peasant society, an aberration from the North American
 mainstream, its purported exotic features differing from
 conventional ethnographies abroad only to a matter of
 degree.4

 Eventually another concept took firm hold in the social
 sciences in the process disturbing the distinction between
 "them" and "us." This was ethnicity. Like culture in the
 hands of Boas (1940,1962), ethnicity in the hands of Mon?
 tagu (1942,1963) emerged as a foil to race in the biologi?
 cal sense. Ironically, while the concept originally served
 progressive ends, at least in America, by the 1970s (see
 Omi and Winant 1986) it had been claimed and depoliti
 cized by neoconservatives, ending up as a means to avoid
 dealing with racism, especially "radical" explanations tied
 to capitalism and nationalism.

 Another reason that ethnicity became a core concept
 was the realization that the phenomenon was alive and
 well in the Western world. This was significant because it
 demonstrated that extra-class sentiments had not been

 eclipsed by capitalism and urbanization. For sociologists
 not enamoured with the Marxian perspective, ethnicity
 was mana from heaven, even though it is probable that a
 class analysis was always relevant to ethnic studies.

 Largely because of the politics of the postcolonial era,
 anthropologists too embraced the concept of ethnicity.
 For those who continued to work in the developing world,

 ethnic group became the politically correct replacement
 for terms such as tribe and primitive. For those who
 responded to the pressure to work at home, it was not
 social class?arguably the core of Western society?that
 drew their interest, but rather ethnic groups. To explain
 why this occurred requires a note of clarification about
 ethnicity. Earlier, it was remarked that if culture exists
 anywhere, it must exist everywhere?not just in the Ori?
 ent. Similarly, if one human being is ethnic, all of us are
 ethnic. On what basis, then, are some groups labelled eth?

 nic but not all groups? That label appears to be reserved
 for groups that are not part of the mainstream, and suf?
 fer accordingly in terms of power and reputation. The
 reason why Western anthropologists working in their own
 societies latched onto ethnic groups is that the latter were

 the new "other." While both sociological and anthropo?
 logical research on ethnicity may have been inspired by
 a desire to reduce the plight of the underdog, the fact is
 that the focus on ethnicity allowed anthropologists to ply
 their trade as usual, and sociologists to discover the joys
 of the exotic.5

 One final comment: it would appear that as ethnic
 studies soared, community studies floundered. Although
 it is hard to get a handle on the implied cause and effect,
 part of the explanation may be that community was trans?
 ported to ethnicity, reflected in the expression ethnic com?

 munities. Eventually culture, supposedly the basis of eth?
 nicity, was added to the mix, with the result that ethnic
 communities and cultural communities became inter?

 changeable terms. The overlap among community, eth?
 nicity and culture contained a certain logic. All three were

 counter-Enlightenment concepts bucking the trend,
 driven by capitalism, towards rationality, impersonality
 and universality.

 The Decline of Community Studies
 Community used to be a core course in many sociology
 and anthropology departments, but by the 1990s, it had
 begun to disappear from the curriculum, as happened at
 my own university. The explanation is two-fold, the first
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 part of which is so widely recognized that only a brief
 commentary is necessary. I am referring, of course, to
 the problems of defining community and specifying its
 morphological features in order to construct a theory of
 community. Half a century ago, Hillery (1955) famously
 compiled 94 definitions of community from the literature

 and concluded that the only thing they had in common
 was that they involved people. Actually, there is nothing
 particularly surprising about the ambiguity of the com?
 munity concept. Place any major concept?culture, for
 example?under the microscope and it tends to crumble
 and scatter in front of one's eyes. Multiple, often contra?
 dictory, versions of concepts are the rule rather than the
 exception in the social sciences.

 The conventional ecological approach to community
 contained two minimal elements: territory (geographical
 area and physical boundaries) and solidarity (shared val?
 ues and feelings of identity and belonging). Related char?
 acteristics were equality, harmony, stability, simplicity and

 homogeneity. The discovery of village-type communities
 within the confines of the city, along with the recognition

 that conflict is as prevalent in the small community as sol?
 idarity, and that territory is a poor predictor of "ways of

 life," at least where technology has advanced beyond the
 rudimentary stage, cast serious doubt on the usefulness
 of the ecological model. In passing, it should be noted that
 culture, and arguably ethnic group as well, have been
 identified with the same attributes associated with com?

 munity and subjected to the same criticisms (see Barrett
 2002:2-8). This is hardly surprising given the anti-Enlight?
 enment sentiments expressed by the three concepts.6

 The other major reason that allegedly accounts for the
 decline of community studies is social change. Prominent
 throughout the history of the social sciences have been a
 series of overlapping typologies such as rural-urban, sta?
 tus-contract, mechanical-organic, folk-urban and gemein
 schaft-gesellschaft. One criticism has been that the small
 community, usually identified with rurality and tradition,
 was little more than a residual category, the opposite of
 characteristics such as rationality, impersonality and
 functional specificity associated with the urban realm.

 What is quite remarkable, but little commented on, is
 just how quickly these grand typologies have faded into
 the background in recent years?the direct consequence
 of social change, principally capitalism, urbanization and
 globalization.

 The upshot, arguably, has been the shrinking of dif?
 ferences between urban and rural society, or the city and
 the small town. There was a time in rural Ontario (Bar?

 rett 1994) when a school teacher who left the village on
 weekends was labelled a suitcase teacher, when the vil

 lage's grocer or hardware man could automatically count
 on the commerce of his neighbours and when the local
 pastor, ensconced for most of his life in a house provided
 by the church, had to work into old age because he had
 built up little equity to do otherwise. Now teachers by
 preference in order to guard their privacy often live out?
 side the community that employs them, villagers flock to
 the shopping malls in nearby urban centres, and the pas?
 tor owns his house and invests in the stock market.

 All this suggests, as Dewey (1960-61) observed, that
 differences between rural and urban society may remain
 but they are relatively insignificant. Adding to this pic?
 ture has been the changing manner in which the small
 community has been conceptualized in sociology and
 anthropology. By the 1960s and 1970s the literature had
 gone through three phases. In the first, the small com?
 munity was regarded as isolated and self-sufficient. By
 phase two it was recognized that no community was com?
 pletely shut off from the outside world, and that external
 forces impinging on it had to be taken into account. By
 phase three there was a subtle modification. Outside forces

 did not just intrude into the small community; they were
 an intrinsic part of the community, as central as the local

 council. In a sense then, the macro-micro problem, often
 thought to parallel the urban and rural realms, and to be
 particularly acute during phase two, no longer existed.
 Curiously, this should have meant that the criticism lev?
 elled against the tendency to generalize the dynamics of
 the small community to the wider society had been out?
 paced by history.

 One final consequence of the impact of social change
 must be dealt with: the assumption that it has generated
 a host of new problems?notably class, ethnicity, gender
 and power?which have overwhelmed any Ungering inter?
 est in community studies that we might harbour. This is
 a peculiar argument because community studies can
 accommodate all of these problems, and indeed long ago
 took the lead in the exploration of two of them: power and

 class. While anthropologists and sociologists have cer?
 tainly contributed to our understanding of power at the
 community level (see for example, Gold 1975; Vidich and
 Bensman 1958), it was the work of the political scientists
 that paved the way. Floyd Hunter's Community Power
 Structure (1953) and Robert Dahl's Who Governs? (1961)
 launched a debate about whether elitism or democratic

 pluralism prevailed in America. WMe most commenta?
 tors sided with Dahl's pluralist position, Bachrach and
 Baratz (1962,1963) criticized it for only focusing on one
 face of power: how decisions are made. Their argument
 was that there are actually two faces of power: decisions
 and non-decisions, the latter expressing the capacity to
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 prevent decisions from being made. Eventually Lukes
 (1974) theorized about a third face of power: structural
 power, the unintentional product of societal institutions.
 Although this body of literature was marred by consid?
 erable confusion, for our purposes what is important is
 that the debate itself took early shape in community
 studies.

 Social class has figured prominently in several com?
 munity studies (Dollard 1988; Hughes 1943; Williams
 1969), perhaps most controversially in Warner's work
 (1942,1949). Not only did he describe classes as empiri?
 cally existing entities (rather than analytic tools) which
 varied in number from one small community to another,
 but he was also one of those writers who claimed that his

 findings could be legitimately generalized to the entire
 society. Critics (see Bell and Newby 1972; Kornhauser
 1953) pounced on these claims, but it was Warner's con?
 fusion of class and status that drew most of the ire. The

 argument was that rather than probing social class in the
 small community, he simply described the status rank?
 ings of people. Even if we observe that the confusion
 between class and status is more often the rule than the

 exception in community studies, the fact remains that
 class has been one of their central foci.

 The Symbolic Construction of Community
 In the academic world a book or article is deemed to be

 significant if future researchers working in the same field

 or on the same topic cannot afford to ignore it. Cohen's The

 Symbolic Construction of Community (1989) readily met
 this high standard. His aim was nothing less than to trans?
 form the field of community studies. Like writers before
 him, he criticized the long-accepted assumption that com?
 munity was simple, egalitarian, homogeneous and har?
 monious, and could not exist beyond traditional society.
 He also dismissed the grand typologies of the past as
 being empirically unfounded and obfuscating. His theo?
 retical approach, owing much to Weber, was phenomeno
 logical and interpretive. Meaning, talk and subjectivity
 trump structure, behaviour and objectivity. Cohen was
 not surprised that little progress over the decades had
 been made in terms of defining community and describ?
 ing its morphology. These were positivistic dead-ends

 which fail to focus on the key to community: what people
 think and feel about it, how they experience it.

 His symbolic approach to community focused on what
 it means to people, on values, norms and moral codes, and
 on the corresponding sense of identity and belonging.
 Community implies a group of people who feel they have
 something in common with each other which distinguishes
 them from other groups or communities. Without com

 munity consciousness community would not exist. Con?
 versely, if people in a village or group no longer believe
 they share more with their neighbours than they do with
 outsiders, they no longer have a community. Cohen placed
 great importance on boundaries between communities,
 which may be physical, based on special properties such
 as ethnicity, or largely symbolic. This last case, he argues,

 is particularly potent under conditions of rapid social
 change. When the physical boundaries of community have
 become porous and fragile, people's sense of community?
 that is, their symbolic construction of community?
 becomes even more pronounced and salient. This is one
 reason that he contended that community (and thus com?
 munity studies) retained its position of pride in sociolog?
 ical and anthropological investigation.

 Cohen's conception of symbolism appears to be sophis?

 ticated. Symbols provide a focus for shared meaning and
 identity but they do not suppress individual variation. In
 other words, people relate to each other through the com?

 mon symbols of community, but at the same time each
 individual also possesses his or her own interpretation of
 community. Presumably it is this distinction between col?
 lective identity and individual interpretation and choice
 that makes room at the level of behaviour for complexity,

 heterogeneity, hierarchy and conflict. As Cohen stated,
 "a society masks the differentiation within itself by using

 or imposing a common set of symbols" (1989:73). Of
 course, this is a variation on the old truism (see Murphy
 1971) that belief systems or meaning systems are neat
 and orderly and disguise the complexity and disorder
 characteristic of actual behaviour. In other words, sym?
 bolic systems, like belief systems in general, promote the
 basic lie of the orderly universe.

 A further comment on order is warranted. Following
 Levi-Strauss (1966), one might locate the source of order
 in the inherent classificatory propensity of the human

 mind. Then there is Levi-Strauss's assertion (1978) that
 life without order is life without meaning, which reinforces

 the emphasis Cohen placed on community symbolism.
 But in the anthropology of violence (see for example,
 Riches 1986; Stewart and Strathern 2002), order (reflect?
 ing elite interests) arguably equals legitimacy, and disor?
 der (reflecting underdog resistance) illegitimacy. In this
 context, the order embedded in Cohen's symbolic per?
 spective would appear to connote conservatism.

 According to Cohen, symbols are devoid of intrinsic
 meaning; instead meaning is attached to them by think?
 ing, feeling human beings. Similarly, "symbolic form only
 has a loose relation to content" (1989:91). What this implies

 is that the same symbolic form can have different mean?

 ings to people both within a community and from one com
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 munity to another, or different symbolic forms across com?
 munities (even cultures) can mean much the same thing
 to everyone. In this context, Cohen emphasized the
 remarkable flexibility of symbolic systems, rendering
 them receptive to new meanings generated by social
 change. This characterization of symbols is interesting,
 but there is a familiar ring to it. Ironically, on a logical
 plane it resembles the manner in which functionalism used

 to be conceptualized, with its requisites, equivalents and
 alternatives.

 These last comments open the door to a number of
 critical observations about Cohen's perspective. He pur?
 portedly was uninterested in the old concerns with the
 definition of community, but provided his own: commu?
 nity is a symbolic entity, a projection of individual atti?
 tudes and values into a unified system of meaning. He
 supposedly distanced himself from previous assumptions
 about consensus and harmony. Yet at the level of collective
 consciousness, where the symbolic construction of com?
 munity is located, these elements are privileged over dis
 sensus and conflict. Given the sense of belonging and iden?

 tity, what other interpretation is possible?
 It may be retorted that Cohen allowed for complex?

 ity and conflict at the level of everyday interaction. How?
 ever, the dichotomy between culture and behaviour (the
 author referred to his symbolic approach as a cultural
 approach), raises more questions than it answers. This is
 not because it is dichotomous, which is a perfectly accept?
 able analytic procedure, but rather due to the vagueness
 of the dialectic links between the two levels of commu?

 nity. Consider the assertion that the symbols of commu?
 nity mask underlying complexity and disorder. Are the
 latter thereby neutralized, or is the symbolic community

 merely a flimsy conceptual backdrop, a pleasant diver?
 sion from the hard struggle of everyday existence?

 The dialectic arrows, of course, also point in the other
 direction, from action to symbol, and it is precisely here
 where the inadequacy of Cohen's perspective is most
 apparent. All that he offered as an explanation of how the

 symbolic community is constructed was to state that each
 individual's thoughts and beliefs about community (some?
 how) are fused into an overarching coherent conceptual
 abstraction. In this respect, his study is much less satis?
 fying and powerful than Barth's similar analysis of eth?
 nicity. In Ethnic Groups and Boundaries (1969), Barth
 shared Cohen's interpretive (Weberian) perspective in
 emphasizing the importance of self-identity and meaning.

 Barth also recognized the great variation of belief, action
 and structural form within a population; and not only did
 he highlight the critical role played by ethnic boundaries,
 but he also, like Cohen, contended that the symbolic mean

 ing of these boundaries may intensify as their physical
 properties deteriorate.

 But Barth did much more. He explained how, out of
 complexity and disorder, a viable ethnic identity is gen?
 erated. Whereas Cohen equated culture and community,
 Barth separated culture and ethnicity. His argument was
 that ethnic groups only select a limited number of cul?
 tural features from the available repertoire. This is why
 he stated that one can not deduce the history of a culture
 from the history of an ethnic group. In general, these fea?

 tures, which in their totality are thought by members of
 each group to be unique, consist of overt signs such as
 dress and central values peculiar to a population. To give
 substance to his argument, Barth pointed out how a
 selected emphasis upon patrilineal descent, Islamic belief,
 and values such as male autonomy and aggressiveness
 generated a sense of ethnic identity and boundary among
 Pathans in Pakistan and Afghanistan despite enormous
 regional variation in both cultural practice and social
 organization.

 In order to emphasize the continuing importance of
 community, Cohen placed considerable emphasis on local?
 ism. No doubt it can be reasonably argued that resistance
 at the local level to globalization has been noteworthy, but
 in The Symbolic Construction of Community there is a
 nostalgic, romantic appreciation for those who reject
 global change and capitalism, demonstrating that social
 class and power are not the only forces that drive con?
 temporary society. Often Cohen shifted the focus from
 community to ethnic group and culture, the message being

 that all three are examples of meaning, identity and sol?
 idarity central to symbolism. Yet therein lies the prob?
 lem. If there has been a single fundamental flaw shared
 by studies of community, ethnic group and culture, it has
 been their one-sided emphasis on the expressive dimen?
 sion of human interaction.

 Given Cohen's attraction to the work of Weber, it is
 ironic that in the latter's observations about community
 (see Neuwirth 1969), it was the instrumental dimension
 (rational calculation, behaviour, interests) rather than the
 expressive dimension (beliefs, attitudes, emotions) that
 dominated. Weber not only de-emphasized the ecological
 factor, but he also dissented from the popular view that
 communities were characterized by shared values, com?
 mon interests and solidarity?all supposedly a "natural"
 product of ecological constraints. In Weberian theory,
 community emerges from competition for economic, polit?

 ical and social resources, and internal solidarity is always
 a function of conflict with competing groups or commu?
 nities, rather than an expression of shared values gener?
 ated by common residence in a given territory. Although
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 Cohen regarded communities as relational entities, and to
 that extent shared Weber's approach, it would appear that
 he failed to appreciate that in terms of community, it is

 Weber's political economy perspective, not his social action
 perspective, that carries the day.

 Let me hasten to add that I do not deny that com?
 munity may exist in people's minds. An apt example might

 be the propensity of anthropologists in a joint sociology
 and anthropology department to identify with each other
 and emphasize their differences from the sociologists,
 especially if the latter are more numerous. In this con?
 text, it could be said that the anthropologists have a
 "community." While such attitudes would appear to be
 harmless parochialism, at times they can swell into the
 driving force leading to the creation of an autonomous
 department. Whether or not this is the end result, how?
 ever, depends on a host of additional (mostly instrumen?
 tal) factors including bureaucratic policy, available
 resources and the attitudes and interests of the sociolo?

 gists. This last factor reminds us that community is not
 solely constructed from the insider's point of view. We
 only have to consider the tendency of outsiders to refer to

 the Jewish community, the Black community or the Gay
 community, as if the individuals within them are uniform

 in interests and values, united by a common purpose.
 While I do not think that Cohen would deny that the pro?
 jection of community properties onto minority groups is
 commonplace, he probably would argue that it counts for
 little when compared to the insider's perspective in which
 the sense of community that is fashioned is private, par?
 ticular and potentially beyond the comprehension of any?
 one else.

 Yet before writing off Cohen's study as a "brilliant
 failure," we must consider an aspect of his argument so far

 ignored. Early in his study, he stated

 Community is the entity to which one belongs, greater
 than kinship but more immediately than the abstraction

 we call "society." It is the arena in which people acquire
 their most fundamental and most substantial experi?
 ence of social life outside the confines of the home.

 [1989:15]

 Later, on the same page, he adds "community, therefore,
 is where one learns and continues to practice how to be
 'social.'" Although one might counter with the argument
 that school and work are equally or even more important
 in this regard than community, the implications of Cohen's

 statements are far-reaching. If he is correct, they pro?
 vide a fresh explanation of why community has been a
 universal form of social organization, and why it survives
 whatever social change throws at it.7

 From a purely theoretical perspective it would be dif?
 ficult indeed to imagine human life without community if

 this meant solely atomistic individualism, nothing but con?
 flict and anomie, entirely instrumental relations, and no
 sense of identity and belonging. Yet before reversing our?

 selves and elevating the symbolic perspective to the top
 of the chart, we should take note that the importance of
 community as a fundamental socializing agency, or simply
 as an essential dimension of human interaction, is valid
 or invalid regardless whether the approach is symbolic
 or ecological. In other words, it applies equally well, or
 equally poorly, to both.8

 Community as Method
 The ecological and symbolic perspectives, of course, have
 not been the only ones to have left their mark (see Das
 gupta 1996, chapter 1, for an excellent overview of ap?
 proaches to community which inexplicably omits the
 symbolic perspective). Arensberg (1954), echoed by
 Geertz (1973), remarked that anthropologists do not
 study communities?they study in communities. He
 regarded community study as a method, not a distinctive
 field of social behaviour. The small community consti?
 tutes a naturalistic experiment, life in the raw, in which
 analytic problems can be examined under manageable
 conditions. For example, community did not become a
 focus for the investigation of power because the latter
 was more prevalent or important there than anywhere
 else. Instead, it was because power could be explored
 up close as it was exercised.

 An impressive example of the methodological utility
 of community studies is Small Town in Mass Society
 (1958) by Vidich and Bensman. This study is unusual in
 that there is no discussion of general theory, virtually no
 review of the literature, no hypotheses or footnotes, and
 not even any references or bibliography (there is an excel?
 lent index and the authors did publish conventional aca?
 demic articles on the community elsewhere). It is equally
 unusual in terms of the depth of understanding and the
 many insights into life in a small town. In a subtle man?
 ner the authors integrated the macro and the micro, show?
 ing how outside bureaucracy penetrated the community.
 Their success in moving from the front to the back stage
 is reflected in their analysis of gossip. The public arena,
 they state, is confined to expressions of community ideals,

 such as the assertion that everyone is equal and harmony
 prevails. Gossip, however, exists as a separate and hid?
 den layer. It is the vehicle for airing the negative aspects
 of small town life. But because it is covert and unofficial,

 it rarely dislodges the public ideology or adversely affects

 any individual. Gossip, they concluded, is only one of many
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 contradictions between the public and private spheres of
 existence.

 The publication of Small Town in Mass Society gen?
 erated an enormous amount of hostility among the town's
 residents (Vidich et al. 1964), which might well be inter?
 preted as a back-handed compliment to the authors,
 reflecting their success in penetrating the back stage; of
 course, current anxieties about the rights of the subjects
 of research to control how they are represented hardly
 entered the picture in those days.

 Vidich and Bensman displayed little interest in defin?
 ing community or contributing to the (dubious) effort of
 building a theory of community. While they did not entirely

 ignore the symbolic dimension of town life, especially as
 regards religion, they certainly did not conceive commu?
 nity as a symbolic construction. Instead their interest in
 the small community was methodological. In their words
 (1958:ix) the small community represented "a limited and
 finite universe in which one can examine in detail some

 of the major issues of modern American society."
 Arensberg's perspective throws into relief one of the

 flaws in Cohen's study: it does not advance the ethno?
 graphic enterprise. With or without the symbols of com?
 munity, all the hard slogging involved in mapping social
 relationships, grasping the actor's point of view, coping
 with contradictory norms and coalitions and enmity,
 remains to be done. That is where Arensberg's approach
 excels. To repeat what was asserted at the outset, the
 small community is made to measure for the ethnographic
 enterprise.

 In summary, the ecological model is contaminated by
 the assumption of harmony, consensus and solidarity. Yet
 that assumption is not carved in stone. It would be per?
 fectly legitimate to fuse the territorial dimension to the
 concept of community without buying into the presumed
 related values. In this respect the ecological model is quite
 different from the symbolic model. In the latter, it is
 impossible to separate consensus, identity and solidarity
 from the symbolic community. The two dimensions are
 coterminous

 Arensberg's approach to community is deceptively
 simple. All that it requires is that researchers abandon
 the quest for a theory of community and instead treat
 community as a manageable laboratory in which to inves?
 tigate sociological problems. Of course like my earlier
 comment about the symbolic perspective, all the hard
 slogging of fieldwork remains to be done. The difference
 is that data collection oriented to selected problems is the
 central focus of the methodological perspective, not com?
 munity as a sociological construct, type or object.

 It might be thought that Arensberg's perspective is

 assumption-free or a blank slate in terms of the defini?
 tional issue. Yet that cannot be the case. Investigators

 who favour this approach could not identify their research

 sites unless they had at least an implicit definition. My
 guess is that the most common identifying tag is terri?
 tory: the recognition of community in more or less
 bounded ecological space. It might also be assumed that
 the problems that interest the investigator dictate the
 choice of community. That too is improbable. The normal
 procedure in ethnographic work is to select the research
 site first, possibly because it pleases or intrigues the inves?

 tigator, and then let the problems emerge inductively as
 fieldwork progresses. Finally, there can be little doubt
 that the problems that eventually shape a study in the
 Arensberg tradition often reflect the personal interests of
 the investigator. For example, a major focus in my study
 in rural Ontario was race relations. Other investigators

 may have ignored this focus and concentrated on sexual
 relations, oral tradition or some other issue. All this might
 suggest that community as method is a hit and miss affair.

 Yet one thing is clear: it is this approach, exemplified by
 Small Town in Mass Society (Vidich et al. 1964), that has
 accounted for the high reputation enjoyed by community
 studies, at least in the past. In recent decades social and
 technological change has generated new forms of com?

 munity interaction that arguably have rendered the tra?
 ditional community obsolete.

 New Forms of Community
 In two fundamental ways, community appears to have
 been transformed. One concerns changes within the tra?
 ditional community itself; the other involves the emer?
 gence of a new type of community, notably Internet or
 online communities.

 Almost half a century ago, Webber (1963) captured
 the essence of the first type of change with his memo?
 rable expression "community without propinquity." His
 basic argument was that as a result of modern communi?
 cations and transportation, Americans no longer relied
 on the place where they lived, such as towns and city
 neighbourhoods, as the source of personal ties and inti?
 mate friendships. Instead they developed personal rela?
 tionships with like-minded individuals throughout the
 urban setting. In the author's words, "Americans are
 becoming more closely tied to various interest communi?
 ties than to place communities" (1963:29).

 A decade later, Wellman (1996) mounted much the
 same argument. His main thesis was that personal rela?
 tionships in urban society had become "despatialized."
 That is, neighbourhoods no longer were the main source
 of friendships; instead, personal ties were based on mutual
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 interests and were scattered throughout the city. In view
 of the dominating presence of what the author labelled
 "personal communities," the local neighbourhood as the
 basis of primary relationships arguably had become an
 anachronism. Like Webber, Wellman traced the source of
 change in the traditional neighbourhood to technology:
 the automobile, public transportation and the telephone.

 While the overlapping arguments of these authors
 are intriguing and plausible, they give rise to several ques?
 tions. How generalizable is the thesis? In Webber's case,
 it appears that he extended the thesis to all of America.
 This is because of his contention that rural society had
 been swamped by urbanization to the extent that the
 rural-urban divide no longer existed. Wellman, in con?
 trast, appeared to have aimed the argument specifically
 at the metropolitan region. In Paradise, the pseudonym for

 the community that I investigated in rural Ontario (1994),

 there was ample evidence that something significant was
 happening to personal relationships. As residents there
 never tired of stating, people did not neighbour any more.

 They tended to keep to themselves and to foster interac?
 tion and friendships with individuals and relatives fur?
 ther afield. Yet Paradise was situated within easy driving
 distance to large urban centres, including Toronto, and
 its population had been swelled by newcomers from these
 urban centres, the majority of them commuters. It re?
 mains an open question whether the distinction between
 personal and place communities is applicable to more iso?
 lated rural towns and villages.

 We might also ask whether the thesis holds through?
 out the class system or mainly for the middle class and
 professionals. It is easy to imagine that academics might
 have the means and mobility to foster personal commu?
 nities. It is more difficult to imagine poor people or
 housewives stuck at home with the children doing the
 same thing.

 Another question is whether the thesis implies an
 either-or situation. That is, are personal and place com?
 munities inimical, meaning that the latter have been out?
 paced by history? Webber's answer seems to be affirma?
 tive, but Wellman suggested not only that some personal
 ties still thrive in neighbourhoods, but also that neigh?
 bourhoods continued to serve important functions. For
 example, they provided a framework for the adaptation
 and integration of immigrants and for the socialization of
 children.

 During the past couple of decades, the sociology of
 the community has been enriched or impoverished,
 depending upon one's viewpoint, by a number of new con?
 cepts: Virtual Community, Electronic Homesteading,
 Netville, Netizen, Cybertowns, Cyberspace Colonies and

 the expression IRL (in real life). The term virtual com?
 munity was coined by Rheingold, who wrote: "Virtual
 communities are social aggregations that emerge from
 the Net when enough people carry on those public dis?
 cussions long enough, with sufficient human feeling, to
 form webs of personal relationships in cyberspace"
 (1993:5) 9

 According to Rheingold, it was partly because the
 sense of community was diminishing in society (or IRL)
 that people were motivated to recreate it on the Net. He
 also drew attention to the similarity between the personal

 community as articulated by Webber and Wellman and
 the Virtual Community: both are based on common inter?

 ests rather than geographical space. Rheingold presented
 a strong case for accepting online communities as real
 and genuine in their own right. While they are usually ini?

 tially established by people seeking information about a
 common interest such as parenting issues or medical con?
 cerns, the consistent message in the literature is that peo?

 ple who participate in online communities eventually want
 more than information; they yearn for communication,
 interaction (albeit not face-to-face) and support?all defin?
 ing elements in the traditional community. Rheingold
 pointed out that sometimes the gap between online inter?
 action and real-life interaction is bridged. For example,
 in the San Francisco area in the 1980s, the participants
 of an online parenting conference, including Rheingold,
 eventually met face-to-face in a conventional conference.

 In a new chapter entitled "Rethinking Virtual Com?
 munities" in a revised edition (2000) of his pioneering
 study, Rheingold appeared to be less certain about

 whether online communities actually exist, and whether,
 if they do, that is beneficial or detrimental to human soci?

 ety. He acknowledged the criticism that online interac?
 tion only constitutes an illusion of community, and that
 without face-to-face interaction, feelings of closeness and
 meaningful support may be stifled. Nor did he dismiss
 out of hand the argument that online activity may con?
 tribute to the decline of community because the time spent
 indoors alone at the computer screen may be alienating.

 As Rheingold pointed out, there is simply no agreement
 about these important issues. Although his confidence in
 his original thesis appears to have been shaken, it was
 not destroyed, because in the end he continued to express
 his faith in the reality of communities in cyberspace.

 The same sociologist, Wellman, who helped us to
 understand the emerging distinction between personal
 communities and place communities, has also made a
 major contribution to the literature dealing with online
 communities. Like Rheingold, Wellman (1997) pointed out
 that the kinds of relationships found on the Internet
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 strongly resemble the personal communities that emerged
 in North America in the 1960s. Wellman's unique contri?
 bution was to advocate network analysis for the investi?
 gation of online relationships and to define them as social
 relationships embedded in social networks. Recognizing
 that scholarly opinion is sharply divided as to whether
 online communities can produce and sustain strong social
 ties, he wrote, "Many online ties are 'intimate-secondary
 relationships': moderately strong, informal, frequent and
 supportive ties that operate in only one specialized
 domain" (1997:198). This does not mean, he added, that
 such ties cannot sometimes strengthen into intimate-pri?
 mary ones over time.

 Wellman (1997) insisted that computer-supported
 social networks do much more than facilitate the exchange
 of information. They are a source of companionship and
 emotional support, and they enhance one's sense of
 belonging. With even more certitude than Rheingold, Well
 man pronounced the reality and significance of online
 communities, or, more precisely, online social networks.
 Yet much to his credit, he concluded his paper with the
 candid admission that most of the key questions about
 computer-supported social networks have not yet been
 answered, indeed barely formulated. In this context, he
 introduced 18 such questions, the last being: "WTiat is the
 context of online relationships in terms of supplying com?

 panionship, information, and various types of instrumen?
 tal and effective support?" (1997:200).

 Before leaving Wellman, some commentary on his
 social network approach is in order. In the revised ver?
 sion of Rheingold's book, he stated: "If I had encountered
 sociologist Barry Wellman and learned about social net?
 work analysis when I first wrote about cyberspace cul?
 tures, I could have saved us all a decade of debate by call?
 ing them 'online social networks' instead of 'virtual
 communities'" (2000:359). No doubt Wellman should be
 justifiably flattered by these words, but less so by the
 implication that "community" in the context of cyberspace
 is misleading. My own perspective on network analysis,
 pioneered by Bott (1957) in order to fill a gap formerly
 occupied by kinship analysis in a world where the family
 no longer dominated the entire social structure, and aimed
 at the social space between the individual's family and the
 state, is considerably less enthusiastic. In my judgment
 network analysis, at least in anthropology, has bogged
 fieldworkers down in technical detail, and conveyed the
 unfortunate implication that methodological rigour equals
 theoretical insight. It may well be that network analysis
 has a particular affinity to online communities, but my
 worry is that it will leave in the dark the fundamental
 forces in social science: differential power and institu

 tionalized inequality expressed in class, gender and
 racial-ethnic relations, as well as perennial questions
 about who benefits and who loses.

 In closing, I shall briefly entertain some additional
 controversies about the Internet. Some writers, like
 Rheingold, have regarded the Internet as an instrument
 for democracy. Yet in a recent newspaper article (Globe
 and Mail, 3 July 2009, p. A13), it was pointed out that
 Iranian authorities used eavesdropping technology to
 track the online dissent that emerged in the wake of the
 unpopular 2009 election results. It should also be pointed
 out that the early dream of cyberspace accessible to
 everyone and not controlled by anybody has been threat?
 ened not only by government regulation but also by efforts

 of Big Business to turn it into a commercial asset. To a
 considerable extent these efforts have been retarded by
 the unruly nature of online communication, which has
 caused commercial interests to think twice about the wis?

 dom of exhibiting their brand names.
 Scholarly research on the Net also comes with many

 problems. One concerns representativenesss. Apparently
 in most online communities (see Nielsen 2006), about 90%
 of users are lurkers who never contribute, 9% contribute

 occasionally and 1% essentially run the show. It follows
 that any attempt to tap into opinion on the Net is treach?
 erous. Yet in a curious way, the risk is little different than

 in traditional fieldwork where investigators often based
 their ethnographic reports on two or three cooperative
 informants, such as their landladies and landlords.

 Another problem concerns ethics. Researchers em?
 ploying the Internet as their data base may be resented
 as just another type of lurker. Even if an investigator is
 sensitive to the ethical issue, how does one go about obtain?

 ing consent and assuring confidentiality? One suggestion
 is to draw a distinction between public and private online
 communities (see Eysenbach and Till 2001), yet not only
 is the line between them fuzzy, but it has also been argued
 that some online communities such as hate groups do not
 warrant privacy because of the perniciousness of their
 views and goals. Once again, there is a familiar ring to all
 this. The same ethical issues have dogged anthropology
 since time immemorial.

 Conclusion
 There is a constant lament that contemporary society has
 lost its sense of community. That is, individualism has
 smothered neighbourliness and people no longer care
 about each other, except perhaps during a crisis. Yet this
 portrait does not make room for the personal (or interest)

 communities described by Webber and Wellman or for
 online communities. The shifting nature of community
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 over the past half century, at least in North America, gives
 rise to two key questions. First, in view of these new forms

 of interaction, is the methodological perspective still use?
 ful? Second, are these new forms genuine communities?

 People continue to dwell in villages, towns and urban
 neighbourhoods, which must have some impact on their
 lives. The implication is that the modified traditional (or
 place) community to some extent remains a convenient
 setting for the investigation of a range of sociological prob?
 lems. Personal communities add complexity to the research
 endeavour but they do not transform its character. As face

 to-face communities, they are as amenable to investiga?
 tion by the Arensberg approach as are the traditional com?

 munities of the past. For example, on numerous occasions
 in my research in Paradise, I employed the snowball tech?
 nique to identify, trace and interview individuals beyond the

 community who appeared to have meaningful relation?
 ships with residents. Some of these outsiders shared sim?
 ilar interests with the residents, while others were former
 residents or relatives.

 The relevancy of the methodological perspective to
 online communities is more ambiguous. This is not because
 they exist by virtue of mutual interests?a feature which
 they appear to share with personal communities?but
 because they are not face-to-face communities. When one
 does research on the Internet, important data such as the
 interviewee's pregnant pause, raised eyebrow or change
 in tone are not generally recordable. Moreover, one's
 interaction, and presumably rapport, with online partic?
 ipants is similarily restricted. My criticisms of social net?

 work analysis notwithstanding, the Internet may be the
 one setting where it is especially appropriate, and per?
 haps content analysis as well.

 Finally, I turn to the question about the reality of the

 new forms of community. There appears to be little doubt
 that personal ties based on mutual interests rather than
 residential location have become an important dimension
 of social interaction in Western society (whether this holds
 true for its hinterlands and the rest of the world is a dif?

 ferent issue). Less clear is whether they warrant the term
 community. Small in scale, it might be more appropriate
 to describe them by terms dredged up from the past such

 as primary groups, cliques, solidarities, or simply as pals
 and buddies.

 WTiile online communities are often anything but small

 in scale, it is also debatable whether they can be consid?
 ered genuine communities. This is not because interac?
 tion online is sometimes hostile: incipient friendships fray,

 aggressive or obsessive personalities prevail, and hierar?
 chies and anti-social groups emerge. Indeed, all of the
 above apply equally well to the mythical traditional com

 munity, supposedly undifferentiated and eternally har?
 monious. Rather the doubt stems from the fact that they
 are not face-to-face communities and from their ques?
 tionable capacity to achieve strong emotional ties char?
 acteristic of friendships.

 Bailey (1977,1983) has restricted community to inter?
 action where emotion trumps rationality, people are
 treated as ends in themselves rather than as instruments,

 and the emphasis is on the whole person, the person "in
 the round" with both good and bad features. Bailey's con?
 ception of community may fit personal communities (or
 what I might refer to as cliques) but hardly computer
 mediated ones. Does this mean that the latter are not

 communities at all? Not necessarily. Central to the notion
 of community is communication, which online interaction

 provides in spades. Recall, too, that people using the Net
 want more than information; they yearn for emotional
 contact and meaningful interaction. Then there is Well

 man's striking phrase: intimate-secondary relationships.
 Such relationships probably predominate over intimate
 primary ones even in the traditional community: acquain?
 tances exchanging greetings on the street, and pausing to
 chat after church service. Given these factors, there
 appears to be little reason not to conclude that if online
 interaction fails to qualify as a genuine community, it only

 misses by a hair.

 Stanley R. Barrett, Department of Sociology and Anthropol?
 ogy, University ofGuelph, 50 Stone Road East, Guelph, Ontario,
 N1G2W1, Canada. E-mail: sbarrett@uoguelph.ca.

 Notes
 1 An earlier draft of this paper was prepared as the keynote

 address to a conference on community held at the Univer?
 sity of Essex in England, May 2008, in celebration of the
 life work of Professor Paul Thompson on the occasion of his
 retirement. I acknowledge the helpful comments provided
 by him and Elaine Bauer. In addition, I am most grateful for
 the astute criticism offered by one of the external readers,
 prompting me to undertake substantial revision.

 2 A notable exception was Redfield's (1973) focus on the tra?
 dition of the little community in peasant society.

 3 Messerschmidt (1981:13) identifies three types of research
 within anthropology at home: insider anthropology, the term
 applied to anthropologists from dominant ethnic groups
 who do fieldwork at home; native anthropology, the term
 applied to anthropologists from ethnic minority groups who
 study their own people; and indigenous anthropology, the
 term for Third World anthropologists who do fieldwork in
 their own societies.

 4 The folk or peasant image of rural Quebec eventually
 became a source of considerable controversy, particularly in
 the critical reaction of Garique (1962). In a foreward to a
 new edition of St Denis (1963), Miner attempted to defend
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 himself by shifting responsibility for the folk or peasant
 image to RedfielcTs "Introduction" to the study.

 5 This statement must be qualified. Many anthropologists
 and sociologists are members of the ethnic groups they
 study. As insiders, the notion of the "other" and the "exotic"
 is devoid of meaning.

 6 According to Dasgupta (1996:16), there have been four dis?
 tinct traditions of ecological studies: classical, neo-ortho
 dox, sociocultural and social area. My concern here is
 mainly with the classical tradition represented by the
 Chicago school of urban ethnography. Promoted by both
 Park and Burgess (especially the latter's concept of con?
 centric zones, later called Burgess Zones), the ecological
 perspective assumed that community life was shaped by
 the impersonal impact of its physical environment. This
 approach constituted an incipient conflict theory (which
 appears to have been ignored in later renditions of com?
 munity studies) because of the argument that people in a
 given territory, such as a neighbourhood, are always in
 competition for resources (especially land) with those in
 adjoining neighbourhoods.

 7 Redfield (1973) has argued that throughout history the pre?
 dominate type of human association has been the small
 community.

 8 This may be the place to state that I do not discount the
 significance of symbolism in human existence. To do so

 would be foolish. My preference, however, is for an eclec?
 tic approach that entertains symbolism as only one among
 many key social dimensions and draws from a range of
 theoretical perspectives, yet hovers close to what I con?
 sider to be the core dynamic of the social sciences: insti?
 tutionalized inequality. Although I think that my criticisms
 of Cohen's study are sound, they undoubtedly are
 grounded in my own ideas about how to conduct sociolog?
 ical investigation, which themselves (almost inconceivably,
 of course!) are vulnerable to criticism. Perhaps Geertz was
 right when he quipped that over the long stretch of social
 scientific scholarship, we simply have learned how to vex
 each other more.

 9 For an excellent overview of the virtual society on the Inter?
 net, see King et al. 1997.
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 La dispute des forts : une anthropologie des combats
 de boxe ordinaires

 Jerome Beauchez Laboratoire ? Mondes et dynamiques des societes ? CNRS

 Resume : Le sens de la ? dispute des forts ?, ou la significa?
 tion sociale de l'experience du ring vecue par les pugilistes ordi?
 nances, constitue l'objet de cet article realise ? partir de quatre
 annees d'etude ethnographique des situations de combat. Obser?
 vers entre la France, l'Allemagne et le Luxembourg, ces soi?
 rees pugilistiques eloignees de l'attention des medias nous incli
 nent des lors ? percevoir toute la densite des oppositions, qui
 depassent les seuls corps des combattants pour s'etendre aux dif
 ferents groupes qu'ils incarnent ou representent.

 Mots-cles : boxeurs ordinaires, anthropologie, description
 dense, soirees pugilistiques, corps, combats

 Abstract: The objective of this article, based on four years of
 ethnographic studies of combat situations, is to relay the mean?
 ing behind the "forceful fight," or the social implication of life
 inside the boxing ring experienced by ordinary pugilists. My
 anthropological observations were made in France, Germany
 and Luxembourg while attending privately held (no media) box?
 ing functions. In the results, there are an array of in-depth oppo?
 sitions that extend far beyond the bodies of fighters alone.

 Keywords: common boxers, anthropology, thick description,
 boxing functions, body, combat

 Dudelange, Luxembourg, 26 fevrier 2000. Ce soir, Mohand fait ses debuts de boxeur professional. Tan
 dis qu'une musique tonitruante accompagne sa marche
 vers le ring, les premieres manifestations d'hostilite com
 mencent ? emaner du public. En tant que frangais venu de
 Strasbourg affronter le jeune espoir local des poids wel?
 ters (moins de 67 kg), Mohand a d'emblee le mauvais role.
 Qui plus est, sa qualite de boxeur exterieur Tincline ? se
 presenter le premier entre les cordes. Le pugiliste luxem
 bourgeois en profite done pour le faire attendre, tout
 immerge dans Tinimitie de ce premier bain de foule. Puis
 les voix du public se font ? nouveau plus fortes, leur tona
 lite change: l'adversaire de Mohand arrive sous les accla?

 mations generates. Apres les recommandations d'usage
 adressees par Tarbitre aux opposants, ce dernier place
 son bras entre les corps et ne le retirera que pour pro
 noncer le commandement anglais traditionnellement
 reserve au declenchement des duels. ? Box! ? Mohand a

 dej? pris un direct en plein visage. Chuck, boxeur pro?
 fessional experiments et compagnon d'entrainement du
 premier, s'est tout simplement fige, le regard ? la fois
 empreint de crainte et de gravite. Tout comme nous
 autres, ceux du gymnase strasbourgeois des Gants d'Or
 venus la pour supporter les efforts d'un membre de notre
 ? corps ?, Chuck vit charnellement les emotions du com?
 bat, directement relie ? elles par une sorte de mimetisme
 compassionnel. A chaque coup encaisse, son estomac sem
 ble faire un bond. Tres nerveux, il tente de conseiller

 Mohand en couvrant d'une voix forte le brouhaha general.
 Ce dernier finit par trouver lentement ses marques : il
 bouge mieux et commence ? faire mouche. Mohand
 enchaine les series et, soudainement, coupe son adver
 saire d'un poing sechement assene au plexus. Lautre souf
 fre, il a mis un genou ? terre et Tarbitre le compte. II se
 relevera. Immediatement, Chuck en profite pour crier :
 ? Calme ! Travaille maintenant! Ne te jette pas ! ?

 Mohand ne suivra pas les conseils avises de son aine;
 controlant mal ses elans combatifs, il se rue sur son adver
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 saire. Mais l'autre n'est pas dupe. II a partiellement recu
 pere et deeoche soudain un crochet magistral qui, s'ecra
 sant sur la m?ehoire du strasbourgeois, l'envoie au tapis.
 Earbitre egrenera le compte jusqu'? neuf (dix signifiant
 l'arret imminent du combat par Knock Out). Mohand s'est
 releve tant bien que mal; titubant, il n'est pas remis du
 choc. Par chance, le gong Signale l'achevement de la pre?
 miere reprise. Nous echangeons tous des regards inquiets.
 Deuxieme round. Mohand a recupere. Cette fois il tra
 vaille et touche ? nouveau. Apres quelques belles esquives,
 les enchainements realises le conduisent ? percuter une
 nouvelle fois le plexus encore sensible de son adversaire.
 Ce dernier, ne parvenant plus ? respirer, ne reprendra
 pas le combat. La victoire ne souffre aucune discussion.
 Elle revient ? Mohand. Le public, malgre cela, le huera.

 Le spectacle des poings : methode
 d'observation et enjeux pour
 l'anthropologie
 Reproduite ? partir des notes consignees dans mes carnets
 de terrain, la scene de ce combat qui montre les debuts
 d'un boxeur professionnel aux prises avec ses multiples
 adversaires - l'autre pugiliste bien s?r, mais aussi le public
 et une certaine ? crainte du destin ? (Goffman 1974:146) -
 dessine autant de donnees elementaires de ce que Fon
 pourrait appeler le ? spectacle des poings ?. Donnees ele?
 mentaires, parce que e'est d'abord de leur interrelation
 que naissent le spectacle pugilistique et, partant, la confi?
 guration sociale du combat. Donnees elementaires ensuite
 parce qu'iei, dans ce modeste gymnase luxembourgeois,
 nous restons bien loin des grandes rencontres de boxe
 dont traitent habituellement les medias.

 De la fagon ? Vobjet de Vetude

 Issue de tels creusets d'affrontement, seule une infime
 minorite de boxeurs brillera au centre des ecrans de tele?

 vision, tandis que tous les autres s'arreteront la: aux scin
 tillements peripheriques des nombreuses soirees de gala
 qui, ? Tinstar de celle-ci, ponctuent les carrieres luxem
 bourgeoises, allemandes ou frangaises de milliers de pugi
 listes ordinaires1. Peu doues aux mains senestres, et pour
 tant armes d'un courage carnassier, ou virtuoses du
 crochet un rien paresseux du jeu de jambes, pendant pres
 de quatre annees (1999-2002) je me suis applique ? eth?
 nographer leurs experiences du ring/Engage dans une
 observation participante aupres d'un groupe de pugilistes
 de la banlieue de Strasbourg (une ville rhenane du Nord?
 est de la Prance, frontaliere avec TAllemagne), j'ai done
 commence par frequenter les gymnases bas-rhinois, et
 particulierement celui des Gants d'Or o? je m'entrainais
 quotidiennement. De TAmerique du Sud aux Antilles, en

 passant par les differences latitudes africaines et Tile de
 la Reunion, ce petit monde de boxeurs se composait ? la
 fagon d'un corps-diaspora; un ensemble dont les diversi
 tes resonnaient des memes experiences. Celles des pre?
 sences conjointes au gymnase, decoupees sur le fond
 d'une ? double absence ? (Sayad 1999) vecue ? l'entre
 deux des quartiers populaires de l'exil strasbourgeois,
 o? certains s'abimaient dans la durete d'ici et la perte de
 l?-bas (Beauchez 2009). Articule ? ce corps de boxeurs
 comme Fun de ses membres, j'en ai done peu ? peu com
 pris les tensions et les ? raisons de faire ?. Les unes
 comme les autres m'ont des lors amene hors du gym?
 nase : vers les scenes des combats en public qui confe
 rent un sens aux rudesses, ainsi qu'? tous les efforts
 consentis lors des entrainements2.

 Ce sens de la ? dispute des forts ?, ou cette significa?
 tion sociale de l'experience du ring vecue du point de vue
 des pugilistes ordinaires, constitue l'objet de cet article
 applique ? proposer une ? explication interpretative ?
 (Geertz 2002:30) de la situation de combat. C'est dire qu'?
 partir des dizaines de galas observes entre France, Alle
 magne ou Luxembourg, et des centaines d'oppositions qui
 s'y sont deroulees (en pres de quatre annees, j'ai vu une
 moyenne de dix galas par an, soit environ cinq cent qua
 rante combats), le principal enjeu de ce travail consiste ?
 saisir la part significative du regard que les boxeurs por?
 tent sur leurs affrontements. Selon une formule rendue

 celebre par Clifford Geertz, il s'agira done non seulement
 ? d'entendre leurs entendements ? (2002:10), mais encore
 de decrire toute la densite de leurs engagements, afin de
 comprendre comment la situation de combat peut se
 construire en tant qu'evenement autour de cette confi?
 guration ? la fois elementaire et mouvante que forment
 deux pugilistes opposes sur la toile d'un ring. Mise en pra?
 tique des l'introduction, cette methode de la ? description
 dense ? (Geertz 1973:6-9) nous a du reste dej? inclines ?
 percevoir une part de la profondeur des oppositions, qui
 semblent bien echapper aux seuls corps de la dispute -
 les boxeurs et l'arbitre comme incarnations de l'institution

 pugilistique - pour etendre le jeu et les enjeux des poings
 ? tout un ensemble de participants presents-absents du
 ring, ? l'exemple du public et des boxeurs non-combat
 tants venus au gala pour soutenir et conseiller l'un de
 leurs compagnons. Tous ces participants indirects aux
 oppositions - auxquels il convient d'aj outer les entrai
 neurs, les managers, les promoteurs et autres organisa
 teurs dont les roles seront precises - trament une struc?
 ture invisible d'interactions ? laquelle s'articulent les
 figures bien visibles du corps ? corps. En montrant com?
 ment opere cette articulation entre l'experience vecue du
 ring et ses differents ? cadres d'interpretation ? (Geertz
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 1973 : 9), nous esperons densifier d'autant la description
 ethnographique des luttes. Ainsi formulee, cette hypo
 these de la ? profondeur du jeu ? (Geertz 1973:432-442)
 nous invite des lors ? considerer l'evenement du gala
 comme une totalisation, ou le moyen idoine d'analyser
 l'ench?ssement des corps constitutifs d'un spectacle pugi
 listique surdetermine par l'ensemble de ses acteurs. De l?,
 il devient possible d'interroger ? nouveaux frais le role
 specifique des boxeurs, leur perception ainsi que leur pou
 voir de definition des situations de combat.

 Pour une anthropologie du corps combattant

 A partir de cette construction liminaire de l'objet d'etude,
 les visees de celle-ci montrent deux orientations comple

 mentaires. D'abord, il s'agit d'apporter des donnees empi
 riques concernant un monde social tout ? fait meconnu :
 celui des boxeurs ordinaires qui, depuis les petits galas
 frangais, allemands ou luxembourgeois, construisent les
 realites d'une pratique pour le moins eloignee des grands
 evenements pugilistiques. Ensuite, partant de ses locali?
 sations europeennes, cet article entend precisement
 renouveler les modeles d'analyse des combats de boxe
 ordinaires, jusqu'alors essentiellement produits par les
 sciences sociales en reference au cas etasunien (Sugden
 1996:56-88; Wacquant 2000:149-230; Rotella 2003). Tan
 dis que ces modeles seront mobilises dans la perspective
 d'une premiere etude anthropologique des fagons d'eprou
 ver la situation de combat en France, au Luxembourg et
 en Allemagne, une certaine rupture epistemologique sera
 neanmoins marquee vis-a-vis d'autres travaux qui envi
 sagent les affrontements pugilistiques comme autant de
 theatres modernes de la ? violence ? (Rauch 1992; Sheard
 1997). Si? une phenomenologie de la pratique montre son
 objet ? (Rauch 1992:284), alors celui-ci ne saurait etre
 d'emblee reduit ? l'imposition d'une teile categorie a
 priori. Congue en amont de la recherche, eile n'exprime
 jamais que le pouvoir de celui qui nomme (l'historien, le
 sociologue) sur celui qui est nomme (le boxeur pris dans
 ses combats). Respecter le principe phenomenologique
 de la suspension de tout a priori dans un mouvement de
 retour aux choses memes (voir notamment Husserl
 2001:35), reviendra done ici ? n'operer aucune reduction
 de l'agir pugilistique ? un quelconque concept projete du
 dehors sur l'explication des combats. A l'inverse, ceux-ci
 seront decrits, puis expliques de l'interieur non comme la
 metaphore d'une sorte de malaise dans la civilisation
 (Sheard 1997:33-34) ou la culture (Rauch 1992:25-26), mais

 plutot comme une maniere privilegiee d'entrer dans l'or
 ganisation sociale des galas, au plus pres des boxeurs ordi?
 naires qui les animent en chair et en poings. Depuis les ins?

 tants precedant les affrontements jusqu'au passage des

 pugilistes entre les cordes, pour finir face aux juges-arbi
 tres et ? l'enonce de leurs verdicts, l'essentiel des atten?
 tions ethnographiques se concentrera par consequent sur
 les gestes et le corps vecu des combattants. Sujets d'in
 terpretations emiques dont nous entendons livrer le detail,
 Tintention fondamentale de ce texte reste ainsi de :

 preserver, ? travers les transformations qu'effectue
 l'analyse scientifique, les proprietes que presentent
 les phenomenes dans le champ d'experience o? ils
 apparaissent [...], notamment leur configuration sen?
 sible, apprehendee du point de vue de la conduite, leur
 mode propre d'organisation, leur facon specifique de
 s'agencer. [Quere 2004:131]

 A la maniere d'Erving Goffman dans son introduction
 aux Cadres de Vexperience (1991:22), il faut done humble
 ment demander qu'il ne soit pas fait grief ? un tel travail
 d'omettre d'aborder ce qu'il ne pretend explorer: la ? vio?
 lence ? des combats, ou encore les relations de ? genre ?,
 d'? ethnies ? ou de ? classes sociales ? que la boxe est sus?
 ceptible de mettre en scene parce qu'elle oppose le plus
 souvent des hommes - comme ceux des Gants d'Or - issus

 des minorites ethniques et des groupes sociaux les plus
 defavorises3. Premieres d'un certain point de vue etique,
 ces categories d'analyse restent toutefois secondes ?
 l'egard des logiques en actes et de l'experience pratique
 du ring que vivent les boxeurs. Puisque ces dernieres
 constituent le centre de nos interets, les saisir ? l'etat
 incorpore, dans le cadre des galas ordinaires, nous rame
 nera aux modalites les plus ? somatiques ? (au sens de
 Csordas 1993:138) de l'epreuve du combat. De la prise en
 compte des entrecroisements de gestes, demotions, d'ap
 preciations et de jugements qu'elle suscite nait ainsi la
 possibility d'une anthropologie du corps combattant, nour
 rie par une phenomenologie des luttes pugilistiques debu
 tee en coulisse des galas : dans l'entre-soi des vestiaires,
 o? l'imminence des affrontements, le stress et parfois la
 peur, agitent le corps des boxeurs ...

 En coulisses des galas : preparer les forts
 Neuenkirchen, Allemagne, 4 mars 2000.17h30. La pesee
 a lieu dans une piece exigue; on y arrive apres avoir fran
 chi l'enfilade de vestiaires qui s'etire sur toute la longueur
 du grand gymnase municipal. II y aura seize combats.
 Resserres dans cet office borgne afin d'y etre evalues par
 la masse, <ja fait done trente-deux corps entasses : tout
 un entrelacs de vie nues pressees autour d'un verdict
 enonce au gramme pres. D'ailleurs ces grammes, on les
 cherche du regard, on les jauge ? vue pour en extraire la
 possibility d'une incarnation de l'adversaire : serait-ce
 lui ? Ou peut-etre cet autre la-bas, qui parait ruminer on
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 ne sait quelle colere ? On verra bien... Vingt-six ans cha
 eun, tous deux amateurs, Boris et Mehdi sont au poids :
 respectivement 57 et 75 kg. Ensemble, ils concentrent la
 Martinique et le Maroc version Gants d'Or sur ces deux
 corps officiellement declares prets au combat.

 Autour des boxeurs ...

 II est un peu plus de 18h, et pendant deux heures encore
 seul le ? premier monde ? de la boxe - celui des pugilistes,
 des entraineurs et des managers - peuplera les lieux. C'est
 le moment des tractations. On parle boutique, on s'echange
 des informations sur le milieu, on entrevoit des perspec?
 tives de combat; bref: on tisse les actes de la gazette pugi
 listique par le discours, avant qu'ils ne se realisent sur le
 ring4. D'ailleurs voil? que Luis, Fentraineur des Gants
 d'Or, appelle Mohand. Dej?, sa vive allure de guerrier inca
 arrache ? ses mondes s'agite d'empressement (ancien pro?
 fessional des rings, Luis est ne au Chili en 1953). Son
 boxeur est demande par le manager luxembourgeois avec
 lequel il a Fhabitude de traiter. En discussion : la pers?
 pective d'un combat qui donnera une suite rapide ? la der
 niere victoire de Mohand. Alors que celui-ci se dirige
 promptement vers les deux b?tisseurs de sa carriere, Rei?
 ner S., Fentraineur du Box-Club 1921 Neunkirchen,
 s'elance ? sa rencontre. Lui aussi a ete temoin de la recente

 performance luxembourgeoise du jeune boxeur; il en a
 apprecie la maniere et Fen felicite chaleureusement. Bien
 que les deux hommes aient du mal ? se comprendre par
 le biais du langage parle, c'est par le corps qu'ils se mani?
 fested une franche reconnaissance, s'empoignant et se
 donnant Faccolade. Avec deference, Mohand refermera
 neanmoins cette parenthese valorisante: les affaires Fap
 pellent. S'il accepte la proposition de son manager, le stras
 bourgeois boxera ? Lille la semaine suivante, dans un gala
 professionnel de bon niveau ; peu de temps pour refle
 chir : Faubaine se teinte de stress. En derniere instance,
 le boxeur reste seul face ? ses choix de combat.

 Les coulisses des galas de boxe sont partout email
 lees de ce type de saynetes. Elles les remplissent de toute
 une vie pugilistique de Vinterieur, une vie des boxeurs
 qui tantot s'agite dans quelque affairement et tant?t se
 tait, subitement figee par la sensation du combat ? venir.
 Car c'est bien lui que tous attendent. Son imminence est
 d'ailleurs annoncee par Farrivee du ? deuxieme monde ? :

 le public. Avec celui-ci, c'est toute la region anterieure du
 gala qui vient se deposer sur les lieux ? la maniere d'une
 vague grossissante dotee d'un etrange pouvoir: au fur et
 ? mesure de ses flux, les acteurs du ? premier monde ? se
 retirent dans la region posterieure des vestiaires, ou ils se
 derobent aux regards de FAutre qui ne doit plus voir de
 soi que le combat, et certainement pas les actes de sa pre

 paration, immanquablement confondus de stress, d'anxiete
 et d'instants de prostration5. La fatalite latente de la situa?

 tion de combat engendre ainsi ce que nous avions appele,
 avec Goffman, la ? crainte du destin ?. Celle-ci atteint son
 faite dans les heures et, surtout, les minutes precedant
 l'entree en scene. Une foule de defenses, personnelles et
 collectives, sont alors produites sous la forme de rituels
 destines ? conjurer la peur et l'angoisse dont on ne dit
 jamais le nom. Des propositions comme ? je suis stresse ?,
 ? c'est l'adrenaline ?, se substituent alors le plus souvent
 ? un ? j'ai peur ? inavouable et synonyme de faiblesse6.

 ... dissoudre la peur dans Vaffairement

 Nonobstant les effets paralysants du stress, bientot mem
 bres et visages se ranimeront. Les differentes etapes de
 la preparation des corps engageront alors une activite
 constante autour de ceux qui s'appretent ? combattre.
 Cette effervescence de choses ? faire, de muscles ? echauf
 fer et de gestes ? preparer eloigne l'anxiete en la dissol
 vant dans l'affairement. Ici, tandis que l'entraineur repete
 pour la enieme fois les dernieres consignes ? ce boxeur
 qui va rejoindre le ring, cet autre quelque peu fige par
 l'apprehension recoit spontanement le soutien des siens,
 qui le levent de son banc et lui tendent leurs mains en
 maniere de cibles afin qu'il puisse une fois encore repeter
 ses enchainements. Droite - gauche - uppercut - crochet:
 alors que les coups sortent des corps, les esprits eongoi
 vent les mouvements de l'adversaire. Pour s?r il est juste
 la, dans le vestiaire d'?-c?te, repetant des gestes similai
 res, tous pris dans la gangue de la meme anxiete. Et tan?
 dis que les combats d'amateurs se succedent, que les nez
 rougis, les arcades bleuies et les pommettes enflees
 retournent se panser en coulisses, le moment des profes?
 sionals approche. Le second acte des galas leur est tra
 ditionnellement reserve. Exit les casques de securite
 absorbant la precipitation des poings; maintenant vient
 le tour des tetes et des torses nus o? danse parfois l'en
 cre d'un dessin qui represente, comme sur la poitrine de
 Chuck, quelque grand felin dont le boxeur espere acque
 rir le coeur, ainsi que les fougueuses dexterites.

 Mais avant la tempete que l'on souhaite bien evidem
 ment victorieuse, vient le calme concentre sur sa prepa?
 ration minutieuse. Si, pour ce faire, les vestiaires des
 boxeurs professionnels ne sont pas individualises - chose
 au demeurant assez frequente dans l'organisation des
 galas ordinaires-, le moment liminaire o? ils eprouvent
 toute la proximite de leurs affrontements s'entoure nean
 moins d'une quietude respectee par tous. De longs silen?
 ces marquent cette forme particuliere de soutien o? seule
 importe la presence des proches; une presence connais
 sante : celle de ceux qui savent. Cette ambiance presque
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 feutree fait alors contraste avec l'eclat sonore des com?

 bats, qui s'infiltre parfois par Pembrasure d'une porte
 aussitot refermee. La, avant meme de repeter une der
 niere fois les enchainements de coups et de disposer les
 musculatures ? l'effort, ce sont les priorites d'une habi
 lete tout ? fait specifique qui ne tarderont pas ? s'exer
 cer. Rituellement confiee aux mains expertes de Luis, eile
 consiste precisement ? preparer Celles de ses combattants
 dans une sorte d'alliage de la chair et de la pierre. En
 effet, si les boxeurs amateurs, avant de chausser leurs
 gants, enserrent simplement leurs poings de bandes de
 tissu similaires ? Celles usitees lors des entrainements,
 les professionnels combattent quant ? eux avec les mains
 enveloppees dans de veritables pl?tres dont la fagon neces
 site un minimum de quarante-cinq minutes de travail. Ils
 sont composes de differentes couches de gaze entremelees
 de bandes et de scotches, le tout protegeant certes effi
 cacement le poing des chocs, mais le transformant sur
 tout en une masse ferme et d'autant plus redoutable. Les
 gants de combat etant de surcroit regulierement plus fins
 en professionnel qu'en amateur, et si Ton ajoute ? cela l'in
 terdiction de porter un casque pour les premiers, on com
 prendra aisement que la maitrise des esquives, blocages
 et autres accompagnements des coups, n'est pas un luxe
 dont cette categorie de pugilistes peut aisement se passer.
 Preuve en est la mesaventure vecue par Mohand lors de
 ses debuts professionnels au Luxembourg, ou un seul cro?
 chet encaisse sur l'arete de la machoire avait failli l'eten

 dre pour le compte. Revenant sur l'episode de cette
 subreptice malencontre, Chuck precisera : ? ce sont les
 coups que tu vois pas qui font mal. Faut toujours regar
 der les coups; c'est logique : quand tu vois venir, tu peux
 esquiver, sinon... Les K.O., c'est toujours comme ca: c'est
 des coups que tu vois pas ! ?

 Le theme du K.O. etait lance. Epouvantail tragique
 qui s'agite dans toutes les pensees avant le combat, il
 effraie les consciences ? la fagon d'une malediction ?
 conjurer. Au-del? des ennuis de sante qu'il est suscepti?
 ble d'occasionner, le K.O. represente surtout le summum
 de la devalorisation dans la soumission brute et sans appel
 ? la domination de l'autre, dont le coup fatal vole, sur un
 instant, les esprits mais aussi la dignite de celui qui l'en
 caisse. Tandis que l'on tente d'en chasser les images, pour
 quelques instants encore, les portes des vestiaires se
 referment.

 Dans le public : assister au spectacle des
 corps
 Alors meme que les boxeurs se replient sur la preparation
 methodique de leur tour de piste, joue comme l'instant
 d'une gladiature moderne, le public se dilate dans la salle.

 Au creux de la penombre, quelques lumieres jouent de
 leurs faisceaux colores sur la toile du ring. Elles semblent
 s'accorder aux retentissements des epais systemes de
 sonorisation qui crachent leurs premiers morceaux de
 musique dans un style balance entre ? rap ?, ? R'n'B ? et
 ? dance ?. Ici, pas de recherche d'originalite : on se
 contente de jouer les succes du moment. Iis seront matra
 ques avec une certaine obstination tout au long de la soi?
 ree. Au rythme tonitruant des couples basse-batterie, la
 buvette sert maintenant ses premiers verres; on vient
 s'accouder, quelques groupes se forment et se brassent
 parmi les effluves de biere. Dans la plupart des galas de
 boxe, hommes et femmes qui viennent composer le public
 affectent ainsi des mises en scene du ? soi ? dont les for?

 mes semblent se repondre ? distance par un etrange jeu
 de Tidentique. A la ritualisation d'une masculinite sou
 vent mise sur un ? 31?tres populaire - avec son elegance
 des torses entrevus au travers de quelque chemise sati
 nee - correspond une maniere socialement approuvee
 d'etre femme, o? Celles qui l'incarnent exhibent genera
 lement au plus court d'aucunes de leur dotations peu ou
 prou naturelles, dont elles figent l'exposition charnelle en
 restant postees ? cote de leurs hommes agites par de vives
 discussions autour du sujet pugilistique. Toute cette
 matrice d'une heterosexualite obligatoire se trouve d'ail
 leurs mise en abyme sur le ring dans l'idealite du couple

 masculin/feminin symboliquement forme par l'union du
 boxeur, pourvu de sa puissante nudite phallique inondee
 de sueur, et de l'immanquable fille de ring, choisie pour les

 rebonds aguicheurs de sa plastique. Entre chaque reprise,
 sa mission consiste ? brandir, sur un tour de toile bien
 dehanche, le panneau chiffre annongant le round ? venir.
 En Allemagne, au Luxembourg, en France ou ailleurs,
 toutes ces filles sont, si l'on en croit Baudrillard (1976:165

 170), aussi phalliques que leurs homologues masculins;
 c'est-a-dire qu'elles sont toutes egalement siliconees, utra
 violisees, puis finalement sifflees.

 Et tandis que les stridences echauffent les bouches,
 celles-la ne tarderont pas ? s'emplir de tout un ensemble
 de ? politesses ? vociferees ? l'adresse des pugilistes. C'est
 la une autre constante que j'ai pu maintes fois observer:
 lorsqu'on vient au spectacle des poings mastiquer du direct

 et deguster du crochet, on finit par ruminer une fagon de

 haine que l'on s'empresse de recracher aux gueules com
 battantes qui se font et se defont sur le ring. Ici, les tour
 mentes de maux ne laissent pas de produire d'autres
 mots : ceux de la vindicte du peuple des gradins, dont les
 ? tue-le! ?, ? frappe encore! ?, ? casse-lui la tete! ?,
 ? acheve-le! ?, sonnent comme le glas d'un honneur du
 boxeur absente de bien des regards7. De ceux-ci, il faudra
 certes retrancher le coup d'oeil avise des quelques inities
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 capables d'apprehender les oppositions au travers d'une
 grille de lecture forgee par une longue experience de la
 boxe. Mais pour la majorite du public qui se plait ? conce
 voir le charisme de ses ? guerriers furieux ? (Weber
 1995:321) en le rapportant ? l'indigence du corps de leurs
 victimes, Tissue de l'affrontement continue d'etre reduite
 ? une alternative brutalement jouee entre victoire et
 defaite; une alternative aux verdicts immediatement binai
 res, et qui eclipsent, comme nous allons le voir, toute la
 subtilite des mediations interpretatives dont le resultat
 des combats fait l'objet du point de vue de ses principaux
 acteurs : les boxeurs.

 Sur la scene du combat: une rythmique
 de la peau et des autres

 Une vraie opposition...
 Mehdi vient d'entrer sur le ring. Tout engonce dans sa
 courte silhouette r?blee, il semble eaparagonne dans une
 gangue de muscles et de concentration impossible ? pene
 trer. Son adversaire russe, dont l'experience pugilistique
 s'etend ? cent vingt-huit combats - contre ? peine vingt
 pour Mehdi - entend pourtant bien s'en charger. Placi
 dement, il ecarte les cordes du ring et penetre ? son tour
 l'aire d'affrontement. Premier echange agonistique :

 Mehdi soutient le regard adverse sans effort. Les deux
 sont ? present face-a-face. ? Box! ? Tout de suite, le Russe
 s'echappe. Plus grand que Mehdi, il maintient la distance
 et tente de l'attirer dans ses poings. Tel un torero ? la
 geste cyrillique, il provoque son adversaire, cherchant ?
 l'entrainer dans une charge desordonnee. La, au cceur du
 kairos ainsi cree, il le surprendra par la soudainete d'un
 contre destine ? placer en banderille quelque uppercut
 ou crochet meurtrier. Mais rien n'y fait. Mehdi voit clair
 dans son jeu. Depuis sa garde hermetiquement verrouil
 lee, il se contente d'elancer de vives mais prudentes per
 cees dans les nodosites pugilistiques tressees par le Russe.
 Les rares ouvertures laissees par Mehdi se referment
 alors aussitot que les breves series de coups ont ete dis
 pensees. Puis l'etrange flamenco, riche et leger, reprend
 ses droits. Les minutes s'egrenent. Deux reprises pas
 sent et la Strategie du Russe s'essouffle face ? l'entete
 ment tactique de Mehdi. Celui-ci prend d'ailleurs confiance
 en lui; une confiance qu'il semble retirer ? l'autre, qui s'af
 fadit. Ainsi Mehdi ose-t-il les coups, l?chant maintenant de

 tres beaux enchainements corps-face. Le Russe est mal
 mene, mais l'audace du Prangais vient peut-etre un peu
 tard pour emp?rter la decision. Fin de la troisieme reprise;
 le combat est alle ? son terme8. C'est le poing du Russe
 que l'arbitre levera. ? cela, rien ? redire. Luis comme
 Mehdi sont plutot satisfaits : le combat s'est bien deroule.

 En depit de la defaite annoncee, il s'agirait meme plut?t
 d'une victoire pour les Gants d'Or si l'on compare les
 ? stocks de connaissances ?(Berger et Luckmann 1996:61)
 et d'experience pugilistiques des deux boxeurs. Mehdi
 s'est montre dur; il a resiste, incarnant le verbe comme
 une veritable devise du corps...

 ...et unefausse defaite qui font deux victoires

 C'est au tour de Boris d'entrer en lice. II arrive sur le ring
 le regard vide. Son apprehension est forte. Tout en depo
 sant le tabouret de coin, Luis le scrute en biais. Eentrai
 neur semble inquiet; il connait son boxeur. Par deux fois
 l'annee passee, Boris a perdu des combats pourtant menes
 de bout en bout. Toujours le meme scenario : avide d'is
 sues expeditives, il fond sur son adversaire, lequel, dans
 la debacle, elance ce que les boxeurs appellent un dernier
 contre ? ? l'agonie ?. Ces coups charges de l'energie du
 desespoir, dopes par une ferme intention de survivre, sont
 aussi redoutables que redoutes. Ne visant precisement
 aucune cible reperee sur le corps de l'autre, ils commen
 cent done leur course ? l'aveugle pour venir brutalement
 s'ecraser sur un boxeur en plein elan de succes ... Les
 deux fois, Boris a ainsi ete coupe net dans ses avancees :
 frappe de plein fouet, etendu pour le compte, K.O. II veut
 done ? tout prix retablir l'echange symbolique avec la sou
 dainete de cette mort metaphorique dans le sens de sa
 valeur confirmee, et non plus infirmee par quelque mal
 heurt de boxeur. II desire tant gagner qu'une fois encore
 Luis redoute l'ardeur de sa volonte. EAllemand qui lui
 sera oppose semble d'ailleurs des plus rugueux. Taille ? la
 serpe dans une sorte de granit musculeux, l'effet de
 contraste avec la stature longiligne de Boris souligne d'au
 tant sa sveltesse. Premier round. Boris prend des coups.
 Au bas du ring, Luis trepigne, se detourne, lance ses bras
 en l'air, puis revient percer la scene du combat d'un oeil
 passionne. Boris se reprend. II semble se diffuser tout
 entier dans son corps de boxeur qu'il anime maintenant de
 fort beaux enchainements percutes entre le corps et le
 visage de son adversaire. Celui-ci accuse les coups. Sou
 dain, et contre toute attente, Boris decide de se precipi
 ter pour l'hallali; c'est bien trop tot! EAllemand a encore
 de la ressource : il contre brutalement. Boris est rude

 ment touche. Tandis qu'il chancelle, Luis fulmine et ne
 resiste que difficilement ? l'envie de briser le tabouret de

 ring qu'il vient de saisir entre ses mains. Gong.

 Mais putain, tu vas faire ce que je te dis ?! Arrete de te
 jeter ! Travaille ! Pourquoi tu le suis ? Tu le cadres, tu
 donnes ta serie et tu sors ! Et encore, et encore : tu

 coupes la route et tu frappes ! Comme ? la salle ! Le
 K.O. viendra s'il doit venir; mais si tu le cherches, c'est
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 toi qui seras couche ... Tu le sais tres bien ! Alors tra
 vaille, fais mal et te jette pas !

 Luis appuie ses dernieres injonctions d'un regard galva
 nisant. Boris est reparti ? 1'assaut de TAllemand. II mesure
 ses mouvements, applique les directives de Tejitraineur et
 touche durement. Pendant les deux rounds qui suivront,
 il sculptera ainsi une fagon de nouveau portrait au jeune
 homme adverse. Ouvrage dans le genre boursoufle, Boris
 en poursuivra la correction par touches successives jus
 qu'? la fin du temps reglementaire, sans plus jamais se
 precipiter dans les perilleux desseins d'une victoire avant
 la limite. Luis est satisfait. Plut?t confiants, nous attendons

 le verdict. A la surprise generale, les juges decident de
 lever le bras de TAllemand! C'est un vol flagrant et toute
 la salle se met ? huer le soi-disant vainqueur visiblement
 portraiture en perdant. Luis refuse de descendre du ring;
 il garde son boxeur ? ses cotes. Les sifflets ne laissent pas
 de dechirer l'air. Soudain, le speaker annonce un change
 ment de decision : Boris est declare vainqueur ? l'unani
 mite des juges, qui ont refait leurs comptes ... S'ils avaient
 tente de favoriser leur compatriote, la victoire de Boris
 demeurait cependant si evidente aux yeux de tous que
 meme le public germanique l'avait aisement reconnue et
 manifestee. Tel un quatrieme homme sur le ring, il s'etait
 alors empare d'une decision qu'il venait de changer. A
 Boris de savourer la confirmation de sa valeur publique
 ment demontree.

 Verdicts : comment on negocie
 l'intelligibilite de la lutte
 Les scenes de combat dont nous venons de livrer une des?

 cription ethnographique detaillee illustrent, chacune ?
 leur maniere, deux aspects parmi les plus fondamentaux
 de l'intelligibilite des luttes pugilistiques observees dans
 le contexte des galas ordinaires. Alors que le premier situe
 cette intelligibility du point de vue des boxeurs, il montre
 comment une defaite - en l'occurrence celle de Mehdi face

 ? un adversaire plus experiments - peut etre pergue par
 les pairs comme une fagon de victoire, au regard des qua
 lites de vaillance et d'intelligence strategique manifestees
 dans l'adversite. Quant au second, il attire notre atten?
 tion sur la facture du verdict en tant qu'elle echappe aux
 seules consequences de Faction des boxeurs. En dehors du
 K.O. qui constitue une decision sans appel, c'est en effet
 aux juges officiels de statuer sur l'issue des combats ?
 partir d'une evaluation raisonnee des productions ges
 tuelles de chacun des combattants9. Cela dit, privilegier
 un boxeur plutot qu'un autre en raison de son apparte
 nance locale - comme dans le cas de Boris affrontant un

 Allemand en Allemagne -, puis mesurer Tissue finale du

 combat ? 1'aune des reactions du public, sont autant d'atti
 tudes qui font contrechamp aux principes d'un choix ration
 nel du vainqueur, et inscrivent couramment le comporte
 ment des juges, de meme que l'officialite de leurs decisions,
 dans la trame d'une negotiation o? l'agir des pugilistes sert
 de fond ? toute une versatility de figures empiriquement dis?

 tributes entre possibilites de victoire et eventualites de
 defaite. Comprendre les logiques sociales de cette distri?
 bution dans le ? contexte de negociation ? (Strauss
 1992:260) que constituent les galas de boxe ordinaires fera
 done tout l'objet de cette partie, o? le point de vue des
 boxeurs sur Tissue des combats sera objectivement situe
 dans la hierarchie des interpretations qui font et defont
 leurs carrieres.

 La valeur des combats

 Mercredi 9 fevrier 2000. Assis sur un banc de la salle,
 rompus par 1'entrainement auquel nous venons de consen
 tir, Nassim et moi conversons. A trente ans passes, le
 boxeur des Gants d'Or est dote d'une solide experience
 pugilistique s'etendant ? plus de quarante combats pro?
 fessionals. Routier des rings, il peine cependant ? faire
 decoller son nom des affiches locales pour l'elancer vers
 les hauteurs nationales qu'il espere tant. II y a dix jours,
 lors d'un gala pugilistique ? Saverne, Nassim a pourtant
 pris le meilleur sur le dernier finaliste du championnat
 de France ; une victoire importante, qui l'a oppose ? un
 rude encaisseur. Face ? cet inlassable matraqueur, Nassim
 a su danser, se faufiler et bioquer par de terribles upper
 cuts les avaneees de ce corps conquerant qui ne laissait de
 vouloir fondre sur lui, impatient de l'absorber dans ses
 impetueuses greles de coups. Nassim a done ? anguille ?,
 frappant de breves series au passage, entre le degage
 ment et la rencontre des corps. Des series de coups rapi?
 des et vives comme autant de decharges electriques, dont
 l'energie a progressivement vole les forces de son adver?
 saire peu ? peu empierre dans sa ? brutalite ?. Le roc
 n'est pas tombe. Mais c'est bien le poing de Nassim que
 les juges ont leve. Apres son combat, heureux comme un
 g?sse, il a simplement lance au journaliste qui l'intervie
 wait: ? Je suis tres fier; mon objectif, cette annee, est
 d'etre champion de France ! ? De retour ? 1'entrainement,
 si l'objectif est toujours l?, pesant de toute sa presence, sa
 fiction s'est quant ? eile repliee sur l'epreuve des inexo
 rables duretes de la realite pugilistique vecue ? corps de
 boxeur. Ici, dans toute cette ? memoire du corps ? dite
 par Nassim, ressurgissent les souvenirs des gueules ecra
 sees ou sauvees, et puis, surtout, l'inscription charnelle
 d'une capacite qu'il veut ? tout prix preserver : celle de
 ? bien gagner ? ou de ? bien perdre ?; en somme: la capa?
 city ? ? faire honneur ?, c'est-?-dire ? faire bonne figure.
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 Nassim: Tu sais, la boxe c'est juge, alors on peut te sor
 tir n'importe quoi pour te dire que tu as perdu. Quand
 la decision se fait aux points [c'est-a-dire que le combat
 est alle ? son terme, sans K.O.] et que tu es pas chez toi
 [i.e. dans la ville de Tadversaire], souvent tu te fais
 voler ! C'est le milieu de la boxe ca. II faut y etre pour
 comprendre.

 Surpris, je demandais immediatement ? quel niveau de
 la competition Tissue des combats pouvait ainsi etre
 ? arrangee ? par la facture du jugement officiel...

 N : Pas pour les professionnels de premiere serie10. La
 il y a des managers qui viennent te chercher, et c'est
 pas pareil. Mais avant, c'est des magouilles.
 Moi: Alors ga veut rien dire de monter en premiere
 serie, puisque c'est des magouilles...
 N : Certains montent comme ga, oui, par les magouil?
 les. Mais apres, de toute facon, ils prennent une raclee
 puis tu les revois plus.

 La-dessus, Nassim me cite plusieurs exemples de pugi
 listes frangais aussi vite apparus que disparus de la scene
 publique, puis il ajoute :

 Moi, je prefere encore perdre sans prendre de mau
 vais coup tu vois, proprement, que de me faire detru
 ire sur le ring et finalement etre declare vainqueur. Qa
 arrive ga, tu sais! A Tepoque du CPS, y'avait des com?
 bats fous ? Strasbourg11. Francesco N. [Tun des
 pugilistes vedettes du CPS], il est descendu du ring
 avec de ces gueules... Et toujours vainqueur hein ! Au
 CPS, ils en avaient rien ? foutre : arcades petees, la
 gueule en sang, tu devais rester debout! Tu devais finir
 le combat parce qu'eux, ils payaient les arbitres ! Ils
 en avaient rien ? foutre que tu creves. Moi, je prefere
 encore me faire voler et perdre proprement, sans pren?
 dre de mauvais coup, que faire ga. Parce que Francesco,
 maintenant, il est amoche. Et ga lui a rien rapporte !
 C'est s?r, tu peux arriver premiere serie comme ga.
 Mais de toute fagon, apres, vraiment ? haut niveau, tu
 te fais eclater. Tu fais un combat et c'est fini!

 Dans la peinture de ces faces demantelees ou preservees
 s'esquissent bien tout le sens et la valeur pretes par Nas?
 sim ? ses combats ; une valeur du corps ? corps, arrachee
 ? Tepreuve de TAutre, tant?t juge, arbitre, public ou adver?

 saire. Une fois de plus, Tensemble des personnages qu'il
 fait apparaitre en arriere-fond du ring nous eloigne des
 grands galas mediatiques, avec leurs managers reconnus,
 leurs promoteurs celebres et leurs champions emblema
 tiques d'une boxe professionnelle teintee de ? gros sous ?,
 dont on suppose le partage entre inities. Ici, lorsqu'ils
 existent, les commerces interlopes semblent plutot se
 jouer sur le versant ombrage de la ? petite magouille ?,

 dans le negoce d'un maigre profit capitalise entre anony?
 mes sur la force de travail de quelques poings souvent
 mal payes de leurs efforts. Si bien qu'? l'instar de Nas?
 sim, ceux qui les animent se retribuent ? l'honneur comme

 principal salaire de leur peur. Une peur sublimee par les
 rituels du corps, et un honneur incarne dans les ? rheto
 riques corporelles ? (Foucault 1975:159) que deploient les
 combattants comme autant de figures d'un discours dont
 seuls les pratiquants du ring maitriseraient les codes en
 profondeur. C'est dire, apres avoir maintes fois mis les
 declarations de Nassim ? l'epreuve du terrain, qu'en dec?
 du Systeme de classement officiel, tel qu'il fixe les signi?
 fications de la victoire et de la defaite pour les arbitres et
 les juges, subsiste un classement des boxeurs qui, ? la
 fagon d'un ? Systeme semiologique second ? (Barthes
 1957:187), reevalue les decisions des premiers ? l'aune de
 l'experience du ring.

 Experiences de boxeurs, regards officiels et
 enjeux d'organisateurs
 L?, entre les cordes, la victoire reste bien une visee regu
 latrice pour tout pugiliste, puisqu'elle est ce qui permet de
 ? monter ? (c'est-?-dire, pour les professionnels surtout,
 de franchir les etapes susceptibles de leur permettre
 d'avoir une chance d'acces ? la conquete d'un titre). Mais
 elle n'est cependant pas aussi importante que la vaillance
 et l'intelligence strategique manifestoes dans l'exercice. A
 l'appui de Celles de Nassim, de nombreuses declarations
 pourraient etre citees montrant que les boxeurs font une
 difference claire entre ? bien gagner ?, ? bien perdre ? et
 leurs contraires. De leur point de vue, la performance se
 situe avant tout dans la tenue de soi affichee sur le ring.
 Si Ton a fourni une belle boxe (i.e. une boxe activee aux
 antipodes de la rixe, techniquement dense) et que l'on
 s'est montre rude, acrimonieux, mais tout ? la fois mai
 tre de soi dans la lutte, meme en cas de defaite, la ? face ?

 est preservee. En revanche, si l'on a fait montre de pusil?
 lanimity, o? que l'on a brise les cadres de la ? deference ?
 implicitement exigee ? l'egard de l'adversaire, en l'insul
 tant voire en adoptant une attitude par trop provocatrice,
 la defaite ou la victoire sont entachees d'un manquement
 ? l'honneur specifique du combattant, lequel, au-del? de
 l'eventuelle sanction du public, regoit celle, intraitable, du
 groupe de pairs12. Ainsi est-il arrive ? Luis de refuser qu'un
 boxeur des Gants d'Or monte dans sa voiture pour rentrer
 d'un gala o? il avait manifestement demerite; cette mesure
 prophylactique apportant la preuve qu'au regard de l'en
 traineur la ? honte du corps ? etait des lors partagee ? la
 fagon d'un mal dont il convenait d'eliminer la source.

 Quant ? la facture du jugement qui, au-del? des rhe
 toriques corporelles de l'honneur pugilistique, inscrit offi
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 ciellement victoires et defaites au palmares des boxeurs,
 eile indique l'existence de tout un reseau d'influences
 diversement exercees sur les arbitres et les juges13. Si
 Ton en croit l'enquete ethnographique qui a fait suite aux
 indications de Nassim, l'objectivite de ces derniers appa
 rait en effet comme socialement travaillee par differents
 types d'interets, depuis les leurs (globalement compris
 en termes de gains financiers et de notabilite) jusqu'?
 ceux des organisateurs de galas. Afin de bien comprendre
 comment la rencontre sociale des uns (les juges-arbitres)
 et des autres (les organisateurs de galas) constitue le mail
 lage des pouvoirs au travers duquel se decide une part de
 l'identite des combattants victorieux, il faut done com

 mencer par garder ? l'esprit que, dans le contexte des
 galas de boxe ordinaires, le corps des juges-arbitres se
 compose d'agents benevoles. Ceux-ci sont generalement
 recrutes dans une aire geographique qui les place ? proxi
 mite de l'endroit o? ils doivent exercer. Pour une zone

 d'activite pugilistique donnee, on aura done toutes les
 chances de retrouver tres regulierement les memes juges
 arbitres officiant aupres des. memes organisateurs de
 galas. S'ils ne pergoivent, au titre de traitement financier
 declare, que le remboursement de leurs frais de deplace
 ment, ces of?ciels bien connus des organisateurs n'en sont
 pas moins d?ment ? accueillis ? : e'est-a-dire qu'ils sont
 officieusement remuneres par les seconds pour leurs pres
 tations. Tandis que la moyenne des accords situe les gains
 pour une soiree ? environ 400 euros (le reglement de ces
 sommes se faisant toujours en liquide et de la main ? la
 main), un petit ajout ? l'enveloppe initialement prevue,
 une chambre d'hotel correcte et un bon diner, sont alors
 autant de strategies usuellement employees par certains
 organisateurs, impliques dans la carriere de tel ou tel
 boxeur du cru, pour se garantir leurs faveurs.

 Ainsi, les finances et la notabilite locale des officiels se
 trouvent-t-elles travaillees comme autant de ? petites
 grandeurs ? accordees aux gains d'importance sociale que
 visent les organisateurs de reunions. Concentres sur leur
 ? zone de manipulation ? (Berger et Luckmann 1996:35
 36), ces gains etablissent localement leur reputation. C'est
 dire qu'elle les erige peu ? peu en notables d'un monde
 pugilistique dont ils representent les societes, tout en
 garantissant leur possibility d'existence publique. Orga?
 niser un gala, lorsqu'on est ? la tete d'un club, d'un comite
 departemental ou regional de boxe, c'est en effet consti
 tuer 1'indispensable scene sur laquelle viendra se decou
 per la possibility d'un reseau de relations sociales. Depuis
 les sponsors que Ton trouve parmi les commergants et les
 petits entrepreneurs locaux, jusqu'aux juges-arbitres qu'il
 faut recevoir et aux cadres de reunion que Ton se doit de
 fideliser, c'est tout le reseau local d'une sorte d'aristocra

 tie ouvriere interessee ? la ? dispute des forts ? qu'un bon
 organisateur de gala devra mobiliser. Par lui passeront
 divers ordres de pouvoirs specifiques aux mondes de la
 boxe ordinaire. Des pouvoirs materiels et symboliques
 qui permettront aux organisateurs de se concilier les
 faveurs de tel juge-arbitre, voire de tel speaker ou jour
 naliste sportif localement connu et reconnu. Des pouvoirs,
 aussi, comme celui de negocier aupres des managers les
 meilleurs adversaires pour ses pugilistes : c'est-a-dire les
 moins dangereux, parce qu'a priori moins bons, ou moins
 soutenus que le champion local. Si ce dernier represente
 Faccomplissement de sa societe, il est par la meme investi
 de toutes les attentes du reseau qui Ta produit. II convien
 dra done, autant que faire se peut, de reduire Tincerti
 tude quant aux resultats de ses combats.

 Pour autant, ces remarques ne tendent pas ? affirmer
 que tous les affrontements sont joues d'avance; ce qui
 reviendrait ? ceder par trop facilement au mythe du com?
 bat truque. Simplement, lors de cas litigieux, la balance du
 jugement penchera d'autant plus aisement en faveur du
 boxeur ainsi soutenu. Et c'est bien la que se situe tout
 Tart du negoce, puisqu'il s'agit bien, pour les organisa?
 teurs qui le pratiquent, de soutenir leur champion aupres
 des juges sans jamais franchir concretement le pas de
 l'arrangement, lequel serait aussitot denie par tous, f?t
 ce dans le secret des conversations precedant les galas.
 Quant au pugiliste non soutenu, il lui reste bien une chance
 de Temporter, mais eile est nettement plus maigre que
 celle de son concurrent. Ainsi pourrions-nous citer une
 foule de declarations attestant de ces faits et marquant
 clairement la quasi impossibility, pour un quelconque
 boxeur, de gagner ? ? l'exterieur ? (i.e. chez son adver?
 saire) ? partir du moment o? il ne parvient pas ? ? cou?
 cher ? ce dernier (i.e. ? le mettre K.O.)14. Dans ce cas,
 force est de constater que les des paraissent quelque peu
 pipes et que les rhetoriques corporelles de l'honneur pugi?
 listique semblent au moins malmenees. La encore, nous
 retrouvons nos pistes d'explieation concernant les diffe
 rentes fagons d'interpreter victoires et defaites, selon les
 positions occupees dans et en-dehors des rings. Pour les
 boxeurs, ? bien perdre ?, lorsque de toute fagon gagner
 etait impossible, sera done, selon les cas, synonyme de
 victoire tout au moins reconnue par les pairs. Des phra?
 ses telles que : ? On a notre conscience pour nous : il sait
 et je sais tres bien ce qui s'est passe [? il ? etant bien s?r
 l'adversaire] ? marquent alors le depit du boxeur se sen
 tant floue, ainsi que la position qu'occupent les combat
 tants dans la lutte pour la definition legitime de la vic?
 toire, position dominee puisqu'elle echappe bien souvent
 ? leurs codes. Tandis que ces derniers signifient Tinter
 pretation des luttes par ceux qui les incarnent, leurs lec
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 tures des affrontements donnees ? la maniere d'un verdict

 du corps senti n'ont en effet aucune valeur institution
 nelle d'objectivite, puisqu'elles n'emanent jamais que des
 sujets du combat, ou des membres de leur corps : les
 entraineurs et les autres boxeurs.

 Conclusion : le clou du spectacle
 En d'autres termes, si la construction de la realite des
 luttes operee par les pugilistes eux-memes a pour verita?
 ble empire le ring, ou s'echafaude et s'exprime la ? verite ?
 de leurs experiences, la construction sociale de la situation
 de combat les confronte quant ? eile immanquablement -
 et au-del? de l'epreuve de l'affrontement - ? d'autres
 fagons et d'autres versions des realites pugilistiques. Des
 fagons et des versions ouvragees, cet article a tente de le
 montrer dans le contexte des galas ordinaires, par diffe
 rents acteurs du ? monde de la boxe ?, lesquels participent
 de tout un ensemble d'espaces connexes ? celui des
 boxeurs (l'espace des organisateurs, des officiels, des
 managers et ainsi de suite). ? partir d'une description
 ethnographique de cas concrets, Fanalyse a done mis en
 evidence les logiques sociales qui president ? Participa?
 tion de ces espaces. Partie du corps des boxeurs pour
 aboutir aux cadres d'interpretation de leurs luttes, eile
 s'est ainsi efforcee d'en restituer 1' ?intelligibility ?, e'est
 a-dire la ? densite ? (Geertz 1973:14). Une densite d'ac
 teurs, de cadres d'interpretation et de signes qui font les
 verdicts tout en inscrivant les gestes du combat, ou les
 rhetoriques corporelies de l'honneur pugilistique, dans
 les necessites d'une expression publique dominee par les
 enjeux specifiques ? l'organisation des galas. Centre de
 toutes les attentions, les pugilistes, gonfles ? bloc par l'en
 vie de faire brasiller l'eclat des coups dans tous les regards,
 n'y sont jamais que le ? clou ? d'un spectacle qu'ils inte
 grent au fur et ? mesure de leurs mises en scene. En clou
 du spectacle, ou en clou de spectacle, c'est selon, ils vien
 nent la, le corps et la chair galvanises, sachant bien qu'on
 leur tapera dessus. Poing par poing, ce sont d'ailleurs eux,
 les pugilistes, qui font tenir tout l'edifice de la boxe comme

 mise en scene publique, inexorablement rivetee ? leurs
 corps combattants. Produits de ce long reglage des corps
 fagonnes de toutes les patiences laborieuses qui font la
 boxe dans les salles d'entrainement, leurs habiletes s'aban
 donnent alors tout entieres ? Tissue d'un jugement dont
 chacun veut etre le heros.

 Partant, lorsque le verdict des juges supplante celui
 du ring et des corps sentis, il laisse parfois aux boxeurs -
 ? l'instar de Boris engage dans le combat contre son adver?

 saire allemand - Timpression d'avoir ete spolies ou, selon
 leur propre expression, ? voles ?. De toute cette incerti?
 tude quant au verdict, dont nous avons detaille les condi

 tions d'elaboration, il reste done que le seul espace peu
 ou prou maitrise, ou tout au moins decide par les com
 battants est celui de l'echange symbolique avec cette mort
 metaphorique portee par l'Autre le plus significatif: l'ad
 versaire. Par la dangereuse fougue de ses elans combatifs,
 ou la prudence de sa lutte face ? un opposant bien plus
 experiments que lui, Mohand et Mehdi ont respective
 ment, et chacun ? leur maniere, montre comment tout
 geste execute sur le ring s'amplifie du risque de K.O., ce
 simulacre de mort prompt ? surgir par le tranchant des
 coups de poing glisses par en bas, virevoltes par le dessus
 ou simplement assenes la, tout droit. Du point de vue des
 boxeurs, faire face ? l'adversite en toute dignite, c'est alors

 accepter l'epreuve des corps adversaires et, si gagner
 s'avere impossible, etre tout au moins capable de ? bien
 perdre ?. Ce qui signifie, comme Nassim nous Ta indique,
 retirer des risques assumes, des coups esquives ou encais
 ses, le gain symbolique d'un renforcement social de son
 ? charisme de guerrier ? (Weber 1995:321), atteste devant
 le public et les pairs.

 D'une teile ? passion du risque ?, avec ses rituels orda
 liques d'affrontement o? l'on vient prouver sa legitimite
 d'exister en tant que boxeur (Le Breton 2000:53-61), nous
 avons voulu montrer l'epaisseur : le contexte social des
 galas, avec toute sa densite d'actions symboliques et d'ac
 teurs. Cela dit cette epaisseur, gagnee dans les details de
 l'evenement, n'est jamais que celle d'un moment o? les
 corps s'affrontent devant le public et les juges. En ce sens,
 eile ne permet pas d'interroger l'arriere-fond d'existences,

 ou les trajectoires de boxeurs qui, par tout l'entrelace
 ment des experiences vecues sur les rings et ailleurs,
 menent aux figures de la lutte (a ce sujet, voir notamment
 Beauchez 2010). Au-del? de cet article, completer la ? des?
 cription dense ? de l'experience du ring vecue du point de
 vue des pugilistes ordinaires pourrait ainsi consister ?
 saisir les biographies des combattants, afin de les mettre
 au miroir de leurs affrontements et de repondre plus plei
 nement ? la question du ? genre d'hommes ? que sont les
 boxeurs. Une question qui croise necessairement les pers?
 pectives et les categories d'analyse - la description des
 situations de combat, la prise en compte des histoires de
 boxeurs, mais aussi le questionnement de leur Statut au
 regard du groupe social d'appartenance et (ou) d'une cer
 taine ritualisation agonistique de la masculinite - et dont
 les reponses constituent, selon Clifford Geertz (1973:16),
 les termes toujours pluriels de la recherche ethnogra
 phique.

 II n'en demeure pas moins que lorsqu'elle se consacre,
 comme dans le cas de cet article, ? une anthropologie du
 corps combattant situe dans le champ phenomenal des
 luttes pugilistiques, une teile recherche rejoint ? sa
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 maniere Tune des questions fondatrices de nos discipli?
 nes : celle de la confrontation ? 1'Autre. Analyser les com?
 bats du point de vue de leurs acteurs, c'est en effet mon
 trer qu'en boxe, l'adversaire, cet Autre auquel on s'afironte,
 comporte toujours une part de ? soi ?. Un ? soi ? d'abord
 affronte, Loic Wacquant l'a bien vu (2000:68-69), aux dure
 tes de la preparation du corps, avec tous les exercices, les
 regimes alimentaires, les fatigues et les privations qu'il
 faut endurer pour satisfaire ? l'ascese pugilistique exigee
 de tout pretendant au combat. Et un ? soi ? ensuite
 confronte, et ga Wacquant ne le dit pas, avec cet Autre
 speculaire qui, sur le ring, en figure une fagon de ? part
 maudite ?. Meme poids, meme nudite combattante, meme
 tension vers la valorisation, memes experiences; souvent,
 c'est une inquietante gemellite qui s'agite ainsi devant le
 pugiliste. Une gemellite non pas trait pour trait, mais res
 sentie en dedans, comme l'epreuve percutante du face-?
 face. Tout se passe alors comme si, pour fonder sa pro?
 pre valeur, il fallait, au moment decisif du combat,
 l'arracher aux ressemblances de l'Autre, dont le miroir
 devra etre brise. De l?, Si Rene Girard a raison, et s'il
 existe bien un quelconque caractere anthropologique du
 ? sujet ? qui l'inclinerait ? fonder son identite en la sepa
 rant d'abord d'une trop grande ressemblance sacrifiee
 sur l'autel du ? nous ? (1972:9-61), alors la boxe et ses vies

 nues agitent peut-etre encore quelque chose de ce combat
 fondateur dont les sedimentations resonnent ? nos chairs

 des lors qu'une figure de la lutte vient les y rappeler. Une
 figure de la lutte, ou bien ses visages ordinaires ...

 Jerome Beauchez, Laboratoire ? Mondes et dynamiques des
 societes ?, UMR 5264 CNRS/Lyon II/Saint-Etienne, 6 rue Basse
 des Rives - B?timent D - Etage R+l, 1*2023 Saint-Etienne,
 France. Courriel: jerome. beauchez@univ-st-etienne.fr.

 Notes
 1 Pour l'exemple frangais, sur les 5354 boxeurs qui compo

 sent l'espaee pugilistique national (cf. les ? statistiques
 annuelles des comites regionaux 2006/2007 ? publiees par la
 Federation Franchise de Boxe), moins de 5% des 317 pro?
 fessionals peuvent esperer vivre des gains de leurs com?
 bats. Pour tous les autres, majoritairement ouvriers ou
 agents de services, la qualite de professionnel de la boxe
 doit done se comprendre comme un ? travail ?-c?te ? (au
 sens de Florence Weber:1989). Paye entre 80 et 150 euros
 le round, selon l'experience du boxeur et l'enjeu du combat,
 ce salaire d'appoint agremente tout au plus leur quotidien.

 2 Plus que d'une sociologie des boxeurs realisee ? partir de
 questionnaires et d'entretiens (Weinberg & Arond 1952;
 Sheard 1997), ma demarche s'inspire done des travaux d'eth
 nographie des pugilistes inities par John Sugden des 1979
 (? ce propos, voir Sugden 1996:2-3), puis developpes par
 Loic Wacquant sur le terrain chicagoan o? il est lui-meme

 devenu boxeur parmi les boxeurs. Commence en 1988, son
 recueil de donnees sur le quotidien des pugilistes a donne
 lieu ? l'ecriture d'une dizaine d'articles, dont les principaux
 ont contribue ? la composition d'un ouvrage qui fait
 aujourd'hui reference (2000). Comparee aux nombreux tra
 vaux d'histoire sociale et aux cultural studies replacant les
 grands evenements pugilistiques dans la perspective des
 changements sociopolitiques dont ils constitueraient autant
 d'expressions (voir notamment Sammons 1990; Rauch 1992;
 Early 1994 et Rotella 2003), l'observation directe des rituels
 de 1'entrainement et du combat, teile qu'elle a ete pratiquee
 par Sugden et Wacquant hors de la minorite mediatisee des
 grands champions, manque encore d'emules. Sauf ignorance
 de ma part, ? ce jour seuls trois ethnographies continuent en
 effet de s'interesser aux pratiquants de boxe anglaise. Tan
 dis que deux d'entre eux les observent sans s'impliquer cor
 porellement dans la pratique (Heiskanen 2005; Woodward
 2007), un seul - Fauteur de ces lignes - etudie un espace
 europeen en utilisant l'incorporation de la boxe comme res
 source comprehensive et comme mode de relation aux
 autres boxeurs.

 3 Concernant ce point de morphologie sociale des pugilistes,
 voir par exemple Sammons (1990:236-237) pour le cas eta
 sunien, et Lae (1989) qui recense nombre d'exemples euro
 peens. Cette experience d'une certaine disqualification
 sociale, commune ? la majorite des boxeurs, est d'ailleurs ce
 qui fait fond aux ethnographies du ring presentees par John
 Sugden, Loi'c Wacquant ou Benita Heiskanen. Quant ? Kath

 Woodward, quatrieme ethnographe dont nous avons men
 tionne les travaux, eile s'applique plut?t ? comprendre la
 boxe en termes de construction agonistique de Y ? identite
 masculine ?.

 4 Dans leur article fondateur d'une sociologie de la condition
 de boxeur aux Etats-Unis, les chicagoans S. Kirson Wein?
 berg et Henry Arond proposent une description des roles
 assumes par les entraineurs, les managers et les promo
 teurs de combats en fonction de leur proximite ou de leur
 distance vis-?-vis des pugilistes (1952:465-468). Ici, l'en
 traineur apparait comme la figure du proche par excellence :
 chaque jour au gymnase, il prepare ses combattants tant
 physiquement que moralement. Plus ? distance, intervient
 la figure du manager. En charge de gerer la carriere des
 pugilistes, il tente de convertir leurs qualites en possibilites
 de combats, avec le souci d'obtenir les meilleurs gains stra
 tegiques et financiers pour lui et ses boxeurs. Quant aux
 promoteurs, les pugilistes ne les rencontrent que rarement.
 Ce sont essentiellement des hommes d'affaires qui, au
 contact des managers, gerent des flux de combattants qu'ils
 convertissent en affiches de soirees censees garantir le meil
 leur du spectacle et des recettes. Dans l'espace europeen
 des galas de boxe ordinaires, les promoteurs n'apparaissent
 pas physiquement. Seuls quelques managers viennent la
 glaner l'espoir d'un futur champion, et suivre les carrieres
 des pugilistes de leur ecurie. Quoi qu'il en soit, chacun de ces
 intermediaires presents, ou presents-absents des scenes de
 combat, se reserve le droit de prelever en moyenne 10%
 des gains touches par son boxeur, soit au final environ 30%
 du montant de sa bourse.

 5 Ce langage en termes de ? region posterieure ? (les coulis?
 ses de Faction) et de ? region anterieure ? (les scenes de
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 l'agir) s'inspire de la microsociologie d'Erving Goffman
 (1973:105-113).

 6 Des constats homologues sur la dissimulation rituelle de la
 peur qu'eprouvent les combattants avant les rencontres
 sont faits par Loic Wacquant (2000:189-190).

 7 Dans ? La Lutte est-elle intelligible ? ? (1985:11-197), un
 essai ou Jean-Paul Sartre se sert de l'exemple pugilistique
 comme d'un paradigme empirique du conflit reduit ? son
 expression intersubjective (13-60), le philosophe propose
 de concevoir les commentaires tres souvent agressifs des
 spectateurs de boxe comme 1'expression d'une ? violence
 fondamentale ? qui trouve ? s'incarner dans les boxeurs
 (36-37). Pour Sartre, la ? violence-evenement? se situe done

 moins dans le corps ? corps technicise des pugilistes que
 dans les projections auxquelles il donne lieu du cote des
 spectateurs (39-41).

 8 Au moment de l'enquete, la plupart des combats amateurs
 etaient encore disputes en trois reprises de trois minutes
 (3x3). Une evolution du ? code sportif de la boxe amateur
 style olympique ? fixe desormais leur duree reglementaire
 ? quatre reprises de deux minutes (4x2). En comparaison,
 les boxeurs professionnels s'affrontent en 4x3 pour les debu?
 tants, 6x3 ou 8x3 pour la plupart des combats de gala hors
 competition officielle, et enfin 10x3 ou 12x3 pour les ren?
 contres de haut niveau national ou international.

 9 Concretement, cette evaluation s'effectue au moyen d'un
 Systeme de points, distribues aux boxeurs en fin de reprise
 et consignes par les juges sur leurs bulletins de pointage. En
 boxe professionnelle, tandis que le vainqueur de chaque
 round se voit attribuer la note maximale de 10, son opposant
 regoit une evaluation dont l'inferiorite est indexee ? l'am
 pleur de la domination subie au cours de la reprise. Si cette
 derniere a ete ?prement disputee, la note du perdant sera
 done proche de celle du vainqueur, et inversement. En boxe
 amateur, le principe de la note maximale attribute au meil
 leur boxeur en fin de reprise demeure, mais celle-ci est cal
 culee sur 20 points et selon des criteres qui different de
 ceux employes pour juger la boxe professionnelle. Ici, le
 nombre de coups portes prime sur leur efficacite constatee,
 si bien que le boxeur amateur distribuant le plus de coups
 reguliers remportera le combat en depit de la potentielle
 inefficience de ses attaques.

 10 Selon le ? code sportif ? publie en France par la Ligue Natio?
 nale de Boxe Professionnelle, les pugilistes rattaches ? cette
 organisation sont classes en quatre groupes de valeur : A,
 B, C et D. A chacun de ces groupes correspond une com?
 petition. Tandis que les professionnels debutants du groupe
 D disputent le ? criterium des espoirs ?, leurs confreres du
 groupe C s'affrontent dans le ?tournoi de France ?, ceux du
 groupe B pour la ? coupe de la Ligue ?, et ceux du groupe
 A pour le titre de ? champion de France ?. Un Systeme de
 points distribues selon les victoires, les defaites et les matchs
 nuls permet aux pugilistes de s'elever dans la hierarchie
 des groupes.

 11 Au cours des annees 1980, le Cercle Pugilistique Stras
 bourgeois (CPS) fut non seulement le principal club de boxe
 de la ville, mais aussi l'incontournable organisateur de galas
 pour le departement. Einfiuence de ses dirigeants aupres
 des juges et du corps arbitral etait alors connue de tous.

 12 Teiles qu'elles apparaissent dans ces analyses, la ? preser

 vation de la face ? et la ? tenue de la deference ? sont des

 notions empruntees au lexique d'Erving Goffman (1974 :9
 42 et 43-85).

 13 Tandis que les arbitres operent sur le ring, les juges evaluent
 les afirontements depuis les tables placees autour de Faire de
 combat. Iis constituent un jury qui pourra etre diversement
 compose. Les configurations les plus frequemment obser
 vees s'alternent des lors comme suit: soit un juge-arbitre
 assiste de deux juges au bas du ring (les trois prenant part
 ? la decision finale), soit un arbitre-directeur de combat assiste
 de trois juges charges de rendre seuls leur verdict.

 14 Cette fagon particuliere de rendre les decisions en faveur du
 combattant local est ? ce point classique dans le monde pugi?
 listique qu'on la connait aux Etats-Unis sous l'appellation de
 ? hometown decision ? ; ? ce propos, voir notamment Sug?
 den 1996:83; Wacquant 2000:190-192 et aussi Rotella
 2003:53-65.
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 "Every Place Has Roads in the Plains": Public Spaces
 and Private Markets in Arguments for Development
 and Inclusion in South India

 Elizabeth Finnis University ofGuelph

 Abstract: In this article, I examine the connections among
 roads, development and notions of inclusion. How might local
 people understand a road as having the potential to bring a
 stronger sense of inclusion and belonging to peripheral com?
 munities? How is this related to specific ideas of the meanings
 of development and prosperity? Using the example of actions in
 four villages in the Kolli Hills, Tamil Nadu, India, I argue that
 demands for the construction of a new road to the lowlands
 reflect farmers' assertions of their desire for greater inclusion
 through the extension of the public space that constitutes a road.
 I examine the ways that public transportation spaces intersect

 with consumption practices and access to the private, market
 oriented sector. This reflects specific notions about livelihoods,
 social identities and the meanings of development held by small
 farmers living in the case study area.

 Keywords: development, transportation infrastructure, mar?
 kets, identity, south India

 Resume: Dans cet article, je m'interesse aux liens entre les
 routes, le developpement et les notions d'inclusion. Comment
 les residants locaux comprennent-ils qu'une route a le poten
 tiel de renforcer les sentiments d'inclusion et d'appartenance
 au sein de communautes peripheriques? Comment cela est-il
 lie ? des idees specifiques relatives aux significations du deve?
 loppement et de la prosperity? En prenant comme exemples des
 actions intervenues dans quatre villages des collines Kolli au
 Tamil Nadu en Inde, je formule l'hypothese que des demandes
 pour la construction d'une nouvelle route en direction des bas?
 ses terres refletent 1'affirmation par les fermiers de leur desir
 d'une meilleure inclusion, par l'extension de l'espace public que
 constitue une route. J'examine comment les espaces de trans?
 port public recoupent les pratiques de consommation et Faeces
 au secteur prive, axe sur le marche. Cela reflete des notions
 specifiques relatives aux moyens de subsistance, aux identites
 sociales et aux significations du developpement partagees par
 les petits fermiers dans la region ? Fetude.

 Mots-cles: developpement, infrastructures de transport, mar?
 che, identite, Inde du Sud

 In this article, I examine the connections among roads, development and notions of inclusion. How might local
 people understand a road as having the potential to bring
 a stronger sense of inclusion and belonging to periph?
 eral communities? How is this in turn related to specific,
 locally-constructed ideas of the meanings of develop?

 ment and prosperity? Using examples from four villages
 in the Kolli Hills, Tamil Nadu, India, I argue that
 demands for the construction of a new road to the low?

 lands are not simply demands for access to transporta?
 tion. Rather, farmers are asserting their desire for
 greater inclusion through the extension of the public
 space that constitutes a road. District-wide attempts to
 get government approval for the construction of this
 road represent a claim for greater inclusion in the social
 fabric of the nation and are an assertion of a more

 engaged form of citizenship.
 Issues of belonging and inclusion in India have been

 explored through analyses of the imagined nation (Chat
 terjee 1993), ethnicity (Baruah 2003), religious tensions
 (Pandey 1999; Zacharias 2004), media (Manekekar 1993;

 Zacharias 2001) and language (LaDousa 2005), gender and
 the body (Chatterjee 1989; Hancock 1995; Ramaswamy
 1998), local development (Isaac and Franke 2002) and
 empowerment (Sharma 2006), public spaces and education
 (Lukose 2005), indigenous knowledge and education (Sun
 dar 2002), political struggle and caste (Kunnath 2006),
 and resource control and development (Agrawal 2005;
 Sivaramakrishnan 2000; Subramanian 2003). Much of this
 research considers experiences of inclusion in terms of
 national projects, policies, tensions and images, while
 some of the work focuses on localized understandings of

 what it means to be a citizen in India. Subramanian's

 (2003) work in villages in Tamil Nadu, for example, draws
 connections between resource-management, local belong?
 ing and citizenship. In making my argument, I expand on
 Subramanian's approach to questioning village-nation
 relationships; that is, I build on understandings of how
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 experiences of belonging and inclusion are articulated at
 the local, grassroots level.

 Discourses of access to public spaces such as roads
 are one way that groups and individuals may define them?

 selves and their degree of integration and inclusion. Such
 discourses can intersect with other conceptualizations of
 identity, including notions of degrees of being "developed."
 Geographic isolation tends to go hand-in-hand with dis?
 tance from product markets, which affects income, eco?
 nomic opportunities and labour markets (Blank 2005; Par?
 tridge and Rickman 2007). Moreover, without access to
 public, state institutions, whether they regulate educa?
 tion, social order, health care or transportation, people
 may feel that they are being left behind and overlooked
 (Goldstein 2003). Using data from ethnographic fieldwork,

 I examine the ways that public spaces intersect with con?
 sumption practices and access to the private, market-ori?
 ented sector. This reflects specific notions about liveli?
 hoods, social identities and the specific meanings of
 development held by farmers living in the case study area.

 Background and Methodology
 Covering an area of 282 square kilometres (Kumaran et
 al. 1998), Tamil Nadu's Kolli Hills support a population of
 approximately 37,000 Malaiyali small farmers. The Hills
 are accessible via a single paved road from the lowlands,
 as well as various unpaved walking paths. This road has
 been extended to many districts within the Hills them?
 selves; some districts, however, continue to be without
 road access. Electricity and telephone access are also very
 limited in some areas.

 This article is based on fieldwork examining issues of
 agricultural and dietary transitions, development and
 environmental change. Field visits during 2003,2004 and
 2006 lasted between two-and-a-half and six months. I

 worked with four adjoining communities in Thakkali Nadu
 district in the Kolli Hills.1 Each community has a popula?
 tion of less than 250. Villagers are Malaiyali, a designated
 government Scheduled Tribe, and the primary livelihood
 in the area is farming. Although there is some economic
 differentiation within and between communities, for the

 most part, research participants owned and farmed less
 than five acres of land. Markers of relatively limited eco?
 nomic differentiation include the ownership of televisions

 or motorcycles, tile instead of thatch on house roofs and
 children who continue in their schooling to higher grades.

 Only three participants did not own land, working instead
 as agricultural labourers or renting land from others in the
 area. Sweet cassava, a cash crop used in the lowland sago
 starch agroindustry, is the main agricultural product in
 Thakkali Nadu. Some households also grow small amounts

 of rice and mixed vegetables for home use. Sweet cassava,
 locally referred to as tapioca, became a viable crop approx?

 imately 18 years ago when a road into the district was
 completed.

 Research methods included participant observation,
 focus group activities and the creation of conceptual land
 use maps to demonstrate land-use changes and priorities.
 The body of the research was conducted through semi
 structured interviews. In total, 107 villagers from four
 villages were interviewed. Seventy-eight of the intervie?
 wees were women, the remainder men. The ages of inter?
 viewees ranged from 18 to 85 years old. Most intervie?
 wees, however, were in their late 20s to early 50s. Many
 participants were interviewed on multiple occasions,
 depending on themes and issues raised in earlier inter?
 views and on whether they had the time.

 My discussion focuses on qualitative analysis, on the
 meanings and experiences of marginalization in these par?
 ticular communities. I am not attempting to make statis?
 tically-informed arguments. Random sampling, for exam?
 ple, was not used to contact potential participants as this
 may have given villagers the very problematic impres?
 sion that they had no choice but to participate. Rather, in
 the early stages of the research, households and agricul?
 tural fields were visited and villagers were asked if they
 would be interested in participating in the research. Due
 to a 2002 preliminary visit in which I discussed with
 groups of farmers the possibility of my coming to their
 community, many people in the district already had a sense

 of why I was in the area. Upon arriving and making
 arrangements to stay in one of the research communities
 for an extended period of time, I began to explain my
 research questions and methods in more detail. During
 the early days, research questions were refined and refo
 cused to better address issues of interest and relevance to

 community members.

 Perceptions and Experiences
 of Marginalization
 In the Indian context, Agrawal has noted that there is a
 tendency in ethnographic writing to construct Indian vil?

 lages as though they are "independent centres of civic and
 political life" (2005:110). This is problematic since any vil?
 lage, or series of adjacent villages, is inevitably embedded
 in political, environmental and economic contexts that can

 play key roles in the shaping of identity. These villages
 may not be part of the image of the core or urban nation,

 but they are nevertheless affected by decisions, actions
 and practices that are undertaken in and emerge from
 lowland and urban areas. They may also be defined in
 opposition to urban centres, both by the self-defined main
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 stream citizen, and by marginalized villagers themselves.
 This is certainly the case in Thakkali Nadu, where cultural
 identities, geographical location and economic options
 emerge as key identifiers of what it means to live in this
 rural district, rather than in an urban, lowland setting.

 The Malaiyali are a designated Scheduled Tribe.
 Although the term adivasi is more popularly and aca?
 demically used to refer to tribal people in India, in this
 paper I use the terms Scheduled Tribe and tribal in order
 to reflect the language used by research participants. Adi?
 vasi is not a term that is used locally; rather, small farm?
 ers more typically use the term tribal in their discussions

 of life in the Kolli Hills; less frequently, Scheduled Tribe
 is used, particularly when farmers discuss government
 policies, projects and concessions.

 The position of indigenous people in India, as in much
 of the world, is highly variable. In the Northeast, for
 example, Scheduled Tribes are the majority, and special
 provisions ensure that they control most of the state gov?
 ernments (Baruah 2003). In other areas, tribal groups
 maybe viewed as easily relocated or displaced in the name
 of development programs. This has been demonstrated
 in the struggles around the Narmada Valley hydroelectric
 and irrigation dams, a series of projects that primarily
 affects tribal people in terms of displacement and loss of
 land (Baviskar 2003; Kapur 1993; Kurian 2000). Popular,
 academic and governance constructions of tribal people
 might hinge on notions of backwardness and "primitive"
 practices, positioning tribal peoples as in need of both
 protection and surveillance (Basu 1996; Das 2000; Naik
 2000). Thus, indigenous populations in India can be under?
 stood as special kinds of citizens, which by the nature of
 their so-called backward state, are carefully provisioned
 for through state programs, but are nevertheless mar?
 ginalized. In Tamil Nadu, for example, special provisions
 include girls' hostels at educational facilities, access to
 certain economic schemes such as sericulture and seed

 programs and access to health care assistance (Gopaluni
 2002). However, Suguna (2002:9) has suggested that par?
 ticipation in these kinds schemes may be "make believe
 stories" promoted by various governments, while Menon
 (2004) notes that the principles set out for tribal gover?
 nance and development are not necessarily reflected in
 policies and realities. Tribal people may be provisioned
 for but they may also be positioned as outside of full par?

 ticipation in state affairs, at least, beyond the special pro?

 visions for legislature inclusion. Baruah (2003:45) calls
 this "protective discrimination," a term that reflects the
 notion that tribal people require special care.2

 In the case of the Kolli Hills Malaiyali, particularly in
 more isolated districts, such special provisions do not com

 pensate for the multiple kinds of marginalization experi?
 enced. Many areas continue to lack access to reliable elec?
 tricity and drinking water, roads, education and tele?
 phones. Where road access is limited or non-existent, Hill
 inhabitants may have a difficult time getting to markets
 to purchase necessary food and other goods. This is par?
 ticularly the case during rainy seasons, when heavy rains
 can make walking paths to the lowlands impassable.

 Thakkali Nadu is one of the more geographically iso?
 lated areas in the Hills. Although it is accessible by road,
 the trip is long and slow. Inhabitants are dependent on
 the government bus service, which only passes through
 the area twice a day. The area is located several hours
 from the central administrative centre of the Hills, which

 contains a number of important services including a hos?
 pital, a bank, the local electricity offices, access to the only
 road leading to the lowlands, and a major market for both
 buying foodstuffs and other goods and selling various
 kinds of fruit and vegetable produce. The distance from
 the administrative and market centre of the Hills is prob?
 lematic in two ways. First, reliance on the limited bus
 transportation schedule makes it impractical for villagers
 to purchase food products in the market areas. Instead,
 most households take walking paths to the lowlands where
 they purchase basic supplies for a one- or two-week period.
 Second, the distance from this central area affects the
 transportation costs of tapioca harvests. Farmers in
 Thakkali Nadu must contract with truck owners to trans?

 port their harvests to lowland mills. Distance compounds
 the cost.

 Distance from the lowlands also means that farmers

 face other disadvantages when engaging with the mar?
 ket economy. In particular, they are dependent on low?
 land tapioca mill owners and have little in the way of nego?

 tiating power for crop prices. Once farmers harvest and
 transport their tapioca to the lowlands, it is impractical
 and financially impossible for them to return it to Thakkali
 Nadu should they encounter sale difficulties. As one 29
 year-old farmer pointed out, "they [lowland mill owners]
 decide the rate, and we have to take it. Even if [the rate]
 is low, we can't bring [it] back here, so we must sell it." A
 37-year-old man further highlighted market disadvan?
 tages when he said, "if we sell it to the mill owners, we
 will be cheated. They will say [it] is not good, and give us
 less ... and we will not be able to get the money on the
 same day. They will say to come after some time, and they

 will say we did not bring the tapioca." Profit, therefore,
 depends on more than simply favourable growth condi?
 tions. The unreliability of mill owners means that many
 households sell their tapioca through a broker who is
 preferably local. They pay a fee for this service, but feel
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 that this is more reliable than accompanying a crop to a
 lowland mill. Tapioca cultivation is, therefore, a poten?
 tially risky economic activity. Yet, there are few other eco?
 nomic options, a situation that is at least partially per?
 ceived as a consequence of the district's relative isolation.

 As one 27-year-old farmer said, "here we don't have any
 other work choice, like a factory. We work in our land
 only." This lack of options speaks of economic marginal
 ization that leaves people dependent on the land.

 Geographical location also means that Thakkali Nadu
 inhabitants have limited access to many goods and serv?
 ices including household items, health care and education.
 In contrast, many villagers feel that lowlanders have rel?
 atively easy access to these and other services. This is
 reflected in discussions of what it means to have a
 Malaiyali tribal identity. Thus, living in the Hills is con?
 stantly contrasted with living in the lowlands. If it is dif?
 ficult to buy fresh milk and vegetables in Thakkali Nadu,
 the lowlands are conceptualized as a place where such
 products are readily and easily available. Or, as one 40
 year-old man illustrated, if getting to a hospital is prob?
 lematic in Thakkali Nadu, particularly during emergen?
 cies, then lowland communities, even small villages, are
 viewed in terms of having easy access to many doctors,
 "near Rasipuram [a lowland town], there is one place
 called Pattai [a lowland village]. There are five or six doc?
 tors there. But here in this village there is no one. If we
 want to go to the doctor, we have to go by the two-wheeler

 [motorcycle] or bus, a long distance."
 While such constructions are highly idealized in that

 they do not recognize the economic, social and other fac?
 tors that can realistically restrict lowlander access to such
 desired goods and services, they nevertheless are a pow?
 erful indicator of the ways that farmers in Thakkali Nadu

 perceive and experience various forms of marginalization.
 In particular, life in Thakkali Nadu tends to be conceptu?
 alized in part in terms of what villagers feel they do not
 have?access to desired services and goods that are con?
 ceptually linked with specific ideas about development.
 This lack of access to such items signals exclusion from
 desired forms of development. For many research par?
 ticipants, the proposed new road functions as a symbol of
 their hopes for economic and social development and
 future prosperity; in so doing, it also functions as a sym?
 bol of inclusion and voice.

 Signs of Development and Governance
 Gupta (1995) notes that local-level institutions can be the
 most immediate way to encounter the state in rural areas.

 Indeed, despite local concerns about access to goods and
 government-provided services like education, the area is

 not devoid of visible signs of government social services
 and development initiatives. In Thakkali Nadu, the elected
 panchayat president is well known, as are former presi?
 dents, and in 2006, houses still sported graphics repre?
 senting the three candidates for the 2005 panchayat elec?
 tions. In 2006, the palm-print sign of the national Congress
 Party was ubiquitous, reflecting positions in the national
 election campaign that had been held in 2004. The Tamil
 Nadu government provides and runs schools, balwaadis
 (child-care centres) and a Primary Health Centre. In late
 2004, a Tamil Nadu government-funded public toilet facil?
 ity was in the process of being constructed, a first for the
 area; it was completed in 2005. There are electricity lines
 and government-funded lights in public areas. There are
 also new, well-paved roads between the villages in the dis?
 trict. Moreover, the workings of the Tamil Nadu govern?
 ment services are visible through signs announcing infor?
 mation such as village boundaries and statistics and in
 annual, well-organized and well-attended polio vaccina?
 tion campaigns.

 The nature of these services speaks to specific state
 village-individual relationships. These are relationships
 that are defined by periodic encounters with health, edu?
 cational, and other service institutions and by feelings of
 frustration on the part of the villagers. There may be
 annual polio vaccination campaigns for individual young
 children but the Primary Health Centre is not staffed,
 partially due the difficulty finding someone willing to stay
 in the relatively isolated district. There may be schools
 but these schools are chronically understaffed and stu?
 dents may arrive to find that they are without teachers for
 the day. Government-financed roads between villages in
 the district may help with local transportation between
 individual households, but to get to the lowlands, villagers

 must continue to take a long, inconvenient route or are
 otherwise relegated to using walking paths. Even the pub?
 lic toilets, an initiative that was welcomed as an impor?
 tant infrastructure development, were constructed too
 close to a public well, leaving many villagers concerned
 with the possibility of drinking water contamination. The
 toilets remain locked and unused.

 These experiences point to a complex and haphazard
 relationship with the mechanisms of state-determined
 development-oriented services, in which these services
 are provided in a limited way, often with good intentions,

 but not necessarily based on local development priorities
 and concerns. They signify a disparity between govern?
 ment and local perceptions of specific, precise develop?
 ment needs and expectations (see Sivaramakrishnan
 2000). Current services in Thakkali Nadu only partially
 engage with the priorities and concerns of local people,
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 positioning them in terms of recipients of projects, rather
 than as active participants in determining the shape and
 nature of initiatives.

 The Road to Development?
 At this point, I turn to my discussion of the local struggle
 for a new road to the lowlands. If the above markers of

 government-identified development priorities only par?
 tially reflect local development goals, then a new road to
 the lowlands, in contrast, is an initiative that locals con?
 ceptually link with real implications for positive change
 and economic prosperity. In Thakkali Nadu, farmers have
 attempted to increase their engagement with the state
 and with private sectors by pushing for the improvement
 of state-controlled transportation infrastructure. There
 are other examples that demonstrate attempts to more
 fully engage with inadequate state structures, including
 a movement to improve the quality of education in village
 schools by hiring private teachers to supplement state
 government employees.3 However, it is the road that best
 demonstrates perceptions of marginalization, concrete,
 material notions of what development means, and local
 agency.

 First, however, it is necessary to point out that the
 complexity of communities means that inhabitants may
 be divided both about projects and the means to undertake

 these projects (see for example, Goldstein 2003). In
 Thakkali Nadu, some villagers do not wish to participate
 in the struggle for the road, feeling that it is the sole
 responsibility of government agencies to undertake these
 projects. Moreover, a few of the villagers I worked with
 expressed concerns about the potential negative effects of
 the road, including concerns about women's safety should

 more strangers begin to travel through the area, or the
 need to watch children more closely should large trucks
 frequently start driving along the narrow roads between
 and within villages. Nevertheless, the ways that research
 participants spoke about the proposed road?both pri?
 vately and in groups?was typically highly positive. Thus,
 when asked about the potential good and bad implications
 of a new road, responses included statements such as,
 "for us, the road is only good" (47-year-old man), and,
 "the road brings only good things ... the transport charge
 [for tapioca] is very high this way ... if it comes this way,

 the charge will be less...If the bus comes [on the new
 road], we can sell the fruit and come on the next bus. And

 the body can relax, instead of getting up early and walk?
 ing [down to a lowland market]" (woman in her late 30s).

 Moreover, the road is conceived as something that
 would be a step toward economic security and develop?
 ment options. What are some of the predominant ways

 that small farmers in Thakkali Nadu conceptualize "devel?
 opment"? Development in these communities takes on
 specific materialities, as well as more abstract notions.
 This is not uncommon in South Asia. Pigg (1992,1996) for
 example, has demonstrated that in rural Nepal, being
 "developed" has many connotations for villagers, some of

 which imply ideas of modernization through improved
 access to certain economic opportunities and commodi?
 ties. Development can also take on connotations of access
 to education and a decrease in the amount of hard, phys?
 ical labour necessary in daily life. Klenk (2004) has found
 that women in parts of Northern India associate devel?
 opment with intangibles such as empowerment, political
 voice and self-confidence. Organizations like SEWA (Self
 Employed Women's Association) have development goals
 that focus on promoting the self-reliance of women
 through the provision of small loans and the organizing of

 women into collectives and trade organizations (Chen and
 Snodgrass 2001).

 As alluded to above, in Thakkali Nadu, development
 is typically associated with structures and opportunities
 available in the lowlands. These lowland development
 advantages are both material and intangible, and include
 better food diversity, a greater range of employment and
 livelihood options, increased financial stability, access to
 hospitals and doctors, and access to reliable schools and
 other state services.4 Having access to these services, as
 well as household goods and economic options, was often
 discussed as living a more developed or "civilized" lifestyle.
 Such beliefs were exemplified by one 30-year-old woman,
 who stated,

 I feel that we don't have the same lifestyle as in Salem
 and Namakkal [lowland city and town]. We are always
 in the field from morning to evening.. .the standard of
 living is different. I feel we need a lot of development
 to become like people down [in the lowlands]. Because
 they are living in towns and nearby towns, so they have

 more chances to make a living.

 While a 40-year-old man stated,

 When we compare to the plains people, the Kollimalai
 [Kolli Hills] wants to be developed somewhat. Every
 place has roads in the plains. There are different kinds
 of shops like bookstores, hotels. If they want it, they
 can get it, but here it is difficult. Same with hospitals.. .if

 any relation came, they can go and get milk and veg?
 etables in the shop itself. But here we go once a week
 to the markets.

 Yet, if development takes on specific material conno?
 tations for many, it can also be thought of in intangible
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 ways; it is not simply understood as infrastructural mod?
 ernization and efficiency in accessing goods and services.
 Rather, it is also articulated as a process of ongoing social
 change. One young woman spoke spontaneously and pas?
 sionately about the road in terms of women and empow?
 erment. Although the term empowerment was not specif?

 ically used, she conceptualized the road as bringing
 opportunities for women and girls to better see and expe?
 rience the range of options that are available to their coun?

 terparts in the lowlands. Having spent time in the low?
 lands finishing a post-graduate certificate program, she

 was aware of the opportunities available, and articulated
 the ways she believes a new, direct road to the lowlands
 could improve the lives of women. Although she spoke of
 the road and development in terms of similar material
 notions used by other villagers, she moved back and forth
 between such perspectives and notions of isolation as a
 barrier to both innovation and women's development:

 Town places are nice to live in. They can get water.
 There are nearby shops. And we can mingle with dif?
 ferent kinds of people. Here it is the same caste people
 and same relations. So we cannot get good, new ideas
 and changes from them. New things cannot be done
 here ... Nowadays people are carrying jackfruit by
 their heads only. If the road came they could send by
 bus. And they could sell vegetables ... Here the women
 are not developed. But if the road comes, the women
 will see other women working in different jobs. Here
 the women are not like that. But seeing it, the ladies will
 become interested ... And ladies can go alone outside.
 Now some ladies are too shy to go alone [without hus?
 bands]. If they want to go outside and the husband is
 not there, they are shy. But if the bus came, two or
 three times they could go and not be shy any more.

 In this way, the new road is sometimes discussed in
 terms of continuing a process that began with the con?
 struction of the old road; a process that, for example,
 brought new information and new styles of dressing to
 Thakkali Nadu. Thus, one mother of four speaks of the
 old road as beginning this process, stating, "we get more
 information and our knowledge is better. By mingling

 with the outside people. After the road came, there were
 some changes in the village and people by going and see?
 ing the outside places. And their ways of dressing. Before

 we didn't wear nighties. Only saris or half saris."5
 At the same time, others view these changes as par?

 tial and inevitably stalled without a direct, short road to
 the lowlands. Thus, another 30-year-old woman high?
 lighted the changes that she experienced, and her hope for

 new changes that she associated with a new road:

 There are some changes in the people since electricity
 and roads came. Now more children are going to school.

 The way of dressing is different. Fewer dirty clothes,
 more than two or three dresses. When we are going
 outside, we wear neat dresses. If the [new] road were
 finished, there would be a lot of changes. It would be
 easier to buy what we need. There would be lifestyle
 changes. We would see more the townspeople and their
 behaviours.

 Thakkali Nadu residents have proposed a new ten
 kilometre road that would bring them and their agricul?
 tural goods to the lowlands in under an hour. This is in
 contrast to the current road, on which it may take up to
 a day, with bus connections, to get to the lowlands. Should
 the new road be constructed, villagers argue that it will
 bring some of the diversity of experience and lifeways
 that they see outside of the Hills. For example, many antic?
 ipate that if it were easier to get to their district, busi?
 nesses might be encouraged to set up in the area. Pro?
 fessionals such as doctors might be willing to open offices,

 or make weekly trips. Moreover, there would be the oppor?
 tunity to open roadside shops and stalls to cater to the
 new traffic that would begin to come through the area.

 Requests for this proposed ten-kilometre road have
 so far met with little success. The struggle goes back to
 the mid-1970s, a time when some local politicians were
 able to convince the District Collector, the key Tamil Nadu

 state official for the geographical area that included the
 Kolli Hills, to walk the hill paths from the lowlands to
 their nadu (a local-level political unit). Although this tac?
 tic is understood as playing a key role in the decision to
 extend the current road into the district, it did not result
 in the construction of a more direct route.6

 More recently, villagers have restarted the push for
 the new road, which can be traced back to the shift to
 growing the cash crop tapioca in the 1990s. With the
 increasing conversion of land to tapioca fields, households
 began to have more consistent access to a regular,
 unprecedented cash income. One consequence of this was
 that many households began to contribute to a common
 fund used to pay for political actions and agitations regard?

 ing the proposed road. While some resent contributing
 money to the common road fund, and others cannot afford

 to make contributions due to poor landholdings or lim?
 ited tapioca profits, this is in other cases referred to as

 working together for the "common good" of the comple?
 tion of the new road. As one 30-year-old woman put it,
 "people are getting together to work for the common good.

 A committee has been formed to work for that [the road]

 and to send petitions. They collect signatures from peo?
 ple and send the petition. They also collect money."
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 As a result of these kinds of collective actions and

 funds, farmers have been able to organize and pay for
 road-related actions. These include letter-writing cam?
 paigns from individuals and women's self-help groups,
 printing and posting of posters and signs around the Kolli

 Hills, articulating reasons why a new road is necessary,
 and the organizing of district-wide rallies in places where
 state politicians appear. This last tactic is particularly
 dependent on collective funds and household economics,
 since it requires the hiring of trucks to transport people
 to these locales, and also requires that farmers are able
 to take a day away from working in the fields. Although
 a few key organizers for these events have been particu?
 larly committed to organizing and maintaining the strug?
 gle, the creation of community common funds means that
 these tactics have increasingly become the purview of
 numerous households, rather than simply being confined
 to the wealthier or more politically powerful households
 (see Finnis 2006 for more details on this process). More?
 over, it is important to note that although some of the key

 organizers have been involved in formal local politics, oth?
 ers have not been formally politically active; rather, they
 have operated from the belief that the road will improve
 everyday life in their communities.

 On one level, an analysis of the desire for the new
 road suggests that it is viewed in terms of local economies.

 A shorter road means paying less to get tapioca to mar?
 ket; it also means that people will pay lower premiums to
 bring heavy commodity goods such as building materials,
 televisions and metal clothes bureaus into the district. It

 will be easier and less expensive, to access a range of food
 items, and it may lead to new economic opportunities that

 farmers increasingly feel are important. This is particu?
 larly the case since farmers increasingly view tapioca cul?

 tivation as unsustainable. Problems with soil quality and
 pests are contributing to decreased yields and ongoing
 agricultural concerns. This focus on economics and eco?
 nomic opportunities points to the ways that the public
 space of a road is conceptually linked with access to and
 inclusion in private, market locales.

 Public Roads, Private Markets
 Conceptualizations of development that focus on access to
 goods, services and economic diversity, demonstrate a
 specific economic materiality to collective identity for?
 mation that has implications for development strategies
 (Medina 1997), and also point to perceptions of consump?
 tion-citizenship relationships. The rise of consumption in
 India has been proposed as a "new terrain" for consider?
 ing the mechanisms of inclusion in the nation (Lukose
 2005:508-509). That is, an examination of the links between

 private markets and public spaces demonstrates the ways
 that local understandings of inclusion intersect with expe?
 riences of what it means to be a citizen in a pro-con?
 sumption state. In Thakkali Nadu, by drawing on specific
 ideas of what development means, villagers are employ?
 ing a discourse of equal access to public spaces and insti?
 tutions. However, they are not arguing for equality in
 terms of more traditional issues such as the ability to par?

 ticipate politically. Technically, they already have this kind
 of equality. Rather, they are arguing for equality in terms
 of access to the market and the means of consumption?
 those opportunities that are primarily reserved for low
 landers and city dwellers, at least as socially imagined by
 Thakkali Nadu inhabitants (see Guano 2004). They want
 the material objects and lifeways that they associate with
 the lowlands. These materialities hinge on well-developed
 and well-connected roads. The lack of a direct road to the

 lowlands is one way that Thakkali Nadu villagers articu?
 late internalized perceptions of exclusion (Bartolomei et
 al. 2003), in that "every place has roads in the plains."

 Thus, the physical spaces occupied by roads can be
 conceptualized as a reflection of unequal social relations
 (DeVerteuil 2000). Roads are everywhere in the plains,
 they lead to everywhere important, and lowlanders are
 imagined and discussed as ready consumers, due to their
 access to the public spaces of state-maintained roads.7
 Yet, in Thakkali Nadu, the roads are few and only lead to
 other places in the Hills. This lack of road infrastructure
 clashes badly with local expectations and also with neolib?
 eral economic practices that are now central to India's
 development and business realms. In neoliberal states,
 where citizenship, economic opportunities and develop?
 ment are inevitably rhetorically and practically linked
 (Lazar 2004), the problem of the lack of roads also nec?
 essarily limits participation in other state mechanisms,
 including those private mechanisms that are supported
 by state policies. The limiting of such state-provided, pub?
 lic spaces (see Lukose 2005) also contributes to limited
 participation in other public realms, particularly the edu?
 cational realm.

 As noted, the current road into the district is cred?
 ited as starting the path to becoming more "developed,"
 and in the process, allowing farmers in Thakkali Nadu to
 become more like people living in the lowlands. In par?
 ticular, it opened the district to a much more intensive
 relationship with the market economy through the intro?
 duction of the cash crop sweet tapioca.8 The resulting
 income, although fluctuating from year to year, has
 enabled households to access a number of consumer goods
 and services, including electricity connections, more
 changes of clothes, motorcycles, televisions, and in some
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 cases, access to lowland, English-language schools for
 children.9 However, these changes are understood as only
 partial, just a step towards becoming truly "developed."
 A more direct road would improve access to goods and
 services. It is this kind of access that is understood as the

 essence of development. Thus, one 23-year-old woman
 argued that, "only one fourth of the people [in this area]
 are more developed ... After the road comes, there will be
 some changes."

 One anticipated potential change is the opening of
 factories that would provide people with a weekly wage.

 While villagers may be unclear about the nature of these
 potential factories and what exactly they would manu?
 facture or process, the appeal of a weekly wage is strong.
 This was clearly articulated by a middle-aged man who
 contrasted the income earned by agricultural labour with
 other kinds of work. If agriculture as a primary livelihood
 strategy is understood as risky and does not promise a
 regular wage, this is not how people imagine factory work:

 If there is a big factory, giving work to more people, it
 will be useful. We can get daily money and buy veg?
 etables. But in the field only sometimes there will be
 work. But if there is any factory, throughout the year
 we will be working in the factory itself. And we will get

 a good amount of money.

 This sentiment was echoed by members of his family,
 including his young daughter who understands factory

 work as a key identifier of life in the lowlands. The eco?
 nomics of such potential factories would, in part, hinge on
 fast, accessible and inexpensive transportation to mar?
 kets in the lowlands; such conditions are not possible with?
 out the new road.

 Li (2005) has suggested that marginalized popula?
 tions may be particularly interested in notions of state
 and state power and thus may work to develop strategies
 that allow for greater access to the core. I would argue
 that the focus on building a new road to the lowlands is an

 example of such strategizing. However, rather than sim?
 ply attempting to position themselves closer to state-spon?
 sored amenities, this is also a process of making them?
 selves visible to the private sector. Certainly, villagers
 suggest that government teachers and doctors might be

 more likely to come to Thakkali Nadu if there were a more

 direct road. A greater concern, though, is the current lack

 of diverse economic opportunities in the area and the
 expectation that this will change if a new road allowed
 businesses and private individuals to enter the area.

 At the same time, this road is not only conceived of in
 strictly financial terms or as a means to access private
 markets. If a new road were to be constructed, after so

 many years, it would also symbolize government recog?
 nition of local development concerns; this, in turn, would
 mean that local voices were being considered in the deci?
 sion-making processes that shape life in Thakkali Nadu.
 Villagers feel that the primary problem with road devel?
 opment is that for years they have been caught by politi?
 cal processes that they could not control. Specifically, the
 Tamil Nadu state All India Anna Dravida Munnetra

 Kazhagam (AIADMK) party, ruling the state from 1991-96
 and 2001-6, was viewed as having little concern for tribal
 well-being. In 2006, the Dravida Munnetra Kazhagam
 (DMK) party, leading the Democratic Progressive Alliance
 coalition of political parties, came to power in Tamil Nadu,
 and this, coupled with the 2004 national election of the
 Congress party, was viewed with optimism. The impor?
 tance of national and state politics plays out with regards
 to the road because the state is responsible for approving
 and undertaking road works, but in the case of the pro?
 posed Thakkali Nadu road, the national government must
 give permission to construct the road through protected
 forest areas. The new political landscape is important,
 since villagers tend to consider the DMK and the Con?
 gress parties to be friendlier to Scheduled Tribe commu?
 nities and those who were neglected by the AIADMK.
 This, in part, reflects the DMK's election manifesto (2006),

 which promised specific considerations and programs for
 Scheduled Tribes and also included a number of projects
 aimed at marginal farmers, the landless and rural inhab?
 itants. These included promises to decrease the price of
 ration shop rice from Rs.3.5/kilogram to Rs.2/kilogram, a
 promise to supply a free colour television to poor house?
 holds that did not already own one, and the announce?
 ment of a planned six month maternity allowance of
 Rs.lOOO/month for poor women. Moreover, farmers fre?
 quently described the DMK and Congress has having a
 good relationship, or a "nice link." This is reflected by
 DMK support of the national Congress party during the
 2004 elections and the inclusion of the state Congress
 party in the DMK's Democratic Progressive Alliance. This
 relationship, villagers said, has the potential to ease the
 various levels of permission and funding needed to finally
 get the road constructed. It is these political tensions that
 farmers identified as the central permission problem, not
 any concern with issues such as forest biodiversity and
 forest commercial value. Indeed, one young woman stated

 that the land through which the proposed road would be
 built is mostly covered by "small plants" and bush, not
 commercially viable sandalwood or other species.

 At the same time, local actions were still seen as nec?
 essary to continue the momentum for the road. As one
 man in his mid-forties said, prior actions have made a dif

 148 / Elizabeth Finnis Anthropologica 52 (2010)

������������
 



 ference, "now the government has changed, so now they
 are ready to put the road. They are making those plans.

 We are writing many letters and planning ... They show
 more interest in the road ... Before, the government did
 not show any interest." Nevertheless, a woman in her
 mid-forties, speaking with regards to the women's self
 help group to which she belongs, stressed the importance
 of ongoing planning when she stated, "we have planned to
 fight the government for the road at any time if they call
 by the self-help groups' committees. If after one to two
 years the road does not come, we will do some severe
 action for it...if we struggle, only then will the govern?
 ment listen."

 Conclusion
 The struggle for a new road and the associations of devel?
 opment and inclusion that are attached to it, are exam?
 ples of local action, priorities and experiences intersect?
 ing with currently salient questions of globalization,
 development and the roles of large-scale versus small
 scale institutions. How do we account for communities

 that are actively attempting to become more embedded in
 larger processes when these larger processes may be
 problematic?

 Recently, Attwood (2005) pointed out that small-scale
 and localized development foci may be seen as a panacea
 to the inefficiencies of large-scale national institutions and
 the forces of development globalization. That is, local action
 may be understood as both simpler and more efficient
 when it comes to development. And yet, this perspective
 must be balanced by the recognition that large-scale insti?
 tutions, whether they be economic, infrastructural or oth?
 erwise, are now central to many aspects of day-to-day
 survival (Attwood 2005). This recognition raises questions
 of how to integrate small-scale, locally efficient practices
 in large-scale, national development contexts. Agrawal
 (2005), in his analysis of forestry management in Kumaon,

 North India, has demonstrated how people may be drawn
 into government projects and policies even when those
 projects do not reflect local priorities. As local people
 reluctantly become involved, they may subsequently
 reshape government institutions. Through this reshap?
 ing of state programs, villagers and grassroots actors
 articulate certain visions of active citizenship and their
 place in the nation.

 A similar argument can be made regarding Thakkali
 Nadu, although in this case, villagers are actively attempt?

 ing to position themselves within state networks, not sim?

 ply coping with being absorbed. This makes an impor?
 tant point about local perceptions of advantageous social
 positioning. Thakkali Nadu villagers want to be drawn

 out of their geographically and conceptually peripheral
 location. They are not resisting resource management
 initiatives or encroachment by large-scale institutions
 and external forces. Rather, they are actively inviting
 certain kinds of so-called encroachments, attempting to
 make them viable through improving state-sponsored
 transportation infrastructure.

 It might be tempting to argue that political agitation
 for a more direct road to the lowlands is actually poorly
 thought through, as it would further situate Thakkali
 Nadu in an economic context that is systematically dis?
 advantageous. That is, it may continue a current district
 wide trend toward monocropping and deforestation (Fin
 nis 2006), which in turn has longer-term implications for
 local economic stability. Moreover, it might contribute to
 land encroachment from lowland populations, even though
 some farmers argue that this will not be the case. While
 these are valid concerns, these outcomes do not have to be

 inevitable. Monocultures, deforestation and encroachment
 possibilities could be mitigated in part by integrating road
 construction and increased district accessibility with pro?
 grams that allow small-scale farmers to take advantage of
 the economic and environmental benefits of mixed crop?

 ping. Such programs do exist in other parts of the Hills,
 including an ongoing minor millet project aimed at
 increasing agricultural biodiversity, conserving millet lan
 draces and creating a viable market for millets (Gruere et
 al. 2009; King et al. 2008).

 F?rther market integration certainly has implications
 both for short- and long-term food (Bohle 1992) and bio?
 diversity problems (Kumaran et al. 1998). Nevertheless,
 these emerging problems (Finnis 2006,2007) do not dimin?
 ish the importance of this road for local people. The strug?

 gle for the road is about consciously becoming more
 embedded in larger public structures and private market
 institutions. In Thakkali Nadu, farmers are fully aware of

 the importance that the structures of the market play in
 India.

 While the celebration of cultural and practical differ?
 ence might be used in some contexts to counteract large
 scale, globalizing structures (Bond et al. 2003), villagers
 display little interest in attempting to differentiate them?
 selves from lowlanders in economic and livelihood terms.

 Moreover, a cost-benefit tension regarding the proposed
 road highlights a way in which large-scale institutions can
 be both inefficient and essential for livelihoods (see
 Attwood 2005). The current road into Thakkali Nadu can

 certainly be viewed this way. On the one hand, the old
 road allows for tapioca cultivation, an important economic

 practice that has allowed household electricity and other
 benefits to enter the district. On the other, it is an ineffi
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 cient means of transportation, both for harvest yields and
 for people who wish to access goods and services. In
 undertaking a struggle for a more direct road, Thakkali
 Nadu inhabitants are attempting to reduce such ineffi?
 ciency (see Attwood 2005) even as they further embed
 their households and their communities in the market

 economy. This example of grassroots action merges the
 power of small-scale, local institutions with globalizing
 trends, demonstrating how development depends both on
 local attention to social problems and on connecting more
 efficiently with large-scale public and private institutions
 like roads and markets. In making these connections, vil?
 lagers are articulating demands for the recognition that
 they are active subjects with voices that need to be heard.

 In particular, they are claiming equal access to crucial
 public spaces that allow for market integration. A road is
 the first step to being able to access hospitals and educa?
 tional facilities. Perhaps more importantly at this point in
 time, the road also signifies equal access to the private,
 capitalist spaces that make up the national market economy.

 Experiences of inclusion and exclusion can be demon?
 strated through a number of possible practices (Gupta
 1995), services and spaces. In the case of Thakkali Nadu,
 roads both literally and symbolically connect farmers both
 to other large-scale public and private institutions and to
 other people. A lack of efficient transportation in Thakkali

 Nadu is thus perceived as more than simply limiting phys?

 ical accessibility. It also signifies individual, community
 and group economic and social marginalization, reinforc?
 ing a minority identity that stands in contrast to the ways
 in which lowlanders are constructed. The Thakkali Nadu

 struggle for transportation infrastructure development
 emerges from a pervasive sense of being left out, coupled
 with specific visions of the future, both in terms of house?
 hold economic security and in terms of the images vil?
 lagers have for the future of their communities. No com?

 munity presents a universally accepted, uncontested vision
 of future aspirations and goals; in Thakkali Nadu, there
 is some dissent about what the road will do for people and

 how it might change the sense of personal security and
 safety that villagers currently experience. Nevertheless,
 a new road is almost always discussed in positive devel?
 opment, economic and social terms. The completion of
 this road is part of a local vision of district development,
 a vision that highlights the importance of consumer prac?

 tices in notions of inclusion and the meaning of develop?
 ment. Consumption, through better access to the market
 economy, is a key aspect of villagers' perceptions of what
 it means to be "developed," a category that they assign to
 lowlanders who are constructed as having state and pri?
 vate resources at their fingertips.

 By undertaking a movement to build this road, small
 farmers in Thakkali Nadu are pushing the boundaries of
 the Scheduled Tribe status, a status that positions them
 as subjects in need of protective discrimination. While
 there is no explicit rejection of the Scheduled Tribe sta?
 tus (and indeed, there would be little advantage in that),
 villagers are also positioning themselves as citizens who
 are active in forming the economic and social shape of the
 nation.

 Villagers are also articulating their ideas of what
 development means. Turner (1995) has noted that one of
 the continuing sites of conflict in development discourse
 and practices is the frequent disjuncture between com?
 munity aspirations and government priorities. In Thakkali
 Nadu, this disjuncture plays a key role in community
 mobilization, thus demonstrating that government-spon?
 sored development does not necessarily correspond to
 small farmers' visions and hopes for prosperity in the
 future. Villagers are well aware that they would have eas?
 ier access to markers of development and inclusion if they

 left the Hills. Some families have done so; others period?
 ically migrate between the lowlands and the Hills to take
 advantages of different opportunities. However, still oth?
 ers do not wish to shift localities in order to access all the

 perceived opportunities of the lowlands; they do not want
 to move into cities to become developed. Ultimately, they
 wish for lowland transportation infrastructure, goods,
 services and economic options to come to them. This is
 about reshaping communities and furthering specific, local
 images of villages that are more viable for the future. As
 one woman said, somewhat wistfully, "if the road comes,
 we will be like the plains people only, not like hill people."
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 Notes
 1 The name of this district is a pseudonym.
 2 A large body of literature addresses issues of marginaliza?

 tion and citizenship in non-Indian contexts. Recent work
 includes considerations of policy (Kohl 2003; Mariner 2003),
 language and cultural politics (Linke 2004), the shaping of
 "responsible" citizens through non-government organiza?
 tions (Ilcan and Basok 2004), refugee camps and gender
 (Bartolomei et al. 2003), race and national imagery (Neal
 2002), the middle-class and social imaginary (Guano 2004),
 clandestinity (Coutin 1999), civic institutions and health
 care (Horton 2004), routine civic and everyday duties (Sykes
 2001), and development and indigeneity (Belausteguigoitia
 2004). Moreover, the themes of state surveillance and pro?
 tectionist attitudes that minimize the recognition of broadly
 defined indigenous agency are not limited to India, either
 in contemporary or historical contexts (Alfred and Corn
 tassel 2005; Cairns 2003; Huayhua 1999; Phelps 1985;

 Mackey 2005; Mercer 2003; Miller 2000; Ramos 2003; Short
 2003; Siddle 2003; Wilson 2004).

 3 A private teacher was hired and is paid through an arrange?
 ment that each child attending the school contributes
 Rs.25/month towards the salary. This amount is less than the
 daily wage earned by a woman undertaking paid labour in
 another's field.

 4 This is a highly idealized view of the reality of life in the
 lowland areas surrounding the Kolli Hills.

 5 Nighties are ankle-length, cotton dresses popular in low?
 land areas for wearing around the house. They allow for
 ease of movement when doing chores. I first noticed night?
 ies being regularly and widely worn, both around the house
 and for field labour, in 2006. Prior to this, nighties were
 rare; seeing women wear them on a daily basis was an imme?
 diately noticeable change when I arrived in 2006.

 6 At the time, the Kolli Hills belonged to the district of Salem.
 However, the boundaries have since been redrawn, and the
 Kolli Hills now belongs to Namakkal District, which also
 includes Namakkal, the largest lowland town in the district.

 Actions undertaken in the 1970s may not necessarily have
 contributed to the decision to extend the current road to

 Thakkali Nadu district. The timing is questionable, since
 the current road was not extended until the late 1980s.

 7 Informal discussions that I have had with villagers living
 in other parts of the Kolli Hills suggest that these percep?
 tions of lowland versus Hill lifeways were not limited to
 Thakkali Nadu alone.

 8 Cassava fields dominate the area and households that con?
 tinue to own some uncultivated land often have plans to
 clear the land for crop cultivation. This expansion is
 explained in terms of the soil "losing strength" after too
 many years of cultivation. Some villagers are concerned
 about deforestation. Farmers associate their dependence
 on this crop to district isolation and articulations for a new
 road.

 9 English reading and speaking skills are understood as
 important to getting a good job later in life. Villagers in.
 Thakkali Nadu do not feel that teaching English as a sep?
 arate class (as is done in Tamil-language schools) will make
 their children fluent. Similar perspectives have been found
 elsewhere in India (see La Dousa 2005).
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 Design Anthropology Meets Marketing

 Gray Graffam University of Waterloo

 Abstract: Since the appearance of "Ethnography in the Field of
 Design" in Human Organization eight years ago (Wasson 2000),
 anthropological research has increasingly been regarded as an
 asset to design innovation. Yet, the use of an anthropological
 approach for the design of things has recently posed a challenge
 to many current, leading businesses. Anthropological research,

 with its focus on understanding human behaviour, often does not
 integrate easily with abstract marketing segmentation models
 that are based loosely on factors thought to influence consumer
 purchasing. Many practicing design anthropologists have had
 to face the challenge individually with their companies and clients
 of how to make anthropological research results meaningful to
 marketers and business people. A central goal of this article is
 to present the groundwork for meeting such a challenge both to
 those who are working in design anthropology and to those who
 are building academic programs in applied anthropology with
 an eye toward making valuable contributions to this area.

 Keywords: design and business anthropology, marketing, mar?
 ket ethnography, applied anthropology

 Resume: Depuis la parution de l'article ? Ethnography in the
 Field of Design ? dans Human Organization il y a huit ans
 (Wasson 2000), on a de plus en plus considere la recherche
 anthropologique comme un apport valable pour l'innovation en
 matiere de design. Pourtant, le recours ? l'approche anthropo?
 logique pour le design des objets a commence recemment ?
 poser un defi ? plusieurs grandes entreprises en position domi?
 nante dans leurs marches respectifs. La recherche anthropolo?
 gique, avec son objectif de comprendre le comportement humain,
 a souvent de la difficulty ? s'integrer dans des modeles abstraits
 de segmentation aux fins de marketing, qui s'appuient sans
 beaucoup de rigueur sur des facteurs qu'on croit susceptibles
 d'influencer les achats des consommateurs. Plusieurs anthro
 pologues du design en exercice ont eu ? faire face individuelle
 ment aux defis poses par leurs entreprises et clients lorsque se
 pose la question de rendre les resultats de recherches anthro
 pologiques significatifs pour les gens d'affaires et de market?
 ing. Un des objectifs centraux de cet article est d'etablir des fon
 dations en vue de repondre ? ce defi, pour les anthropologues
 actifs dans le domaine du design et pour ceux qui construisent
 des programmes academiques en anthropologie appliquee avec
 la visee de produire des contributions valables dans ce domaine.

 Mots-cles: anthropologie du design et des affaires, marketing,
 ethnographie des marches, anthropologie appliquee

 Design Anthropology in Context

 Over the past several decades, there has been a grow? ing interest in what has become known as "design
 anthropology"?the use of anthropological method and
 theory in the field of design research and the making of
 things (Blomberg et al. 1993; Blomberg et al. 2002; But?
 ton 2000; Buur and Sitorus 2007; Cohen 2005; Grudin and

 Grinter 1994; Jordan 2003; Kingery 2001; Louridas 1999;
 Pfaffenberger 1992; Plowman 2003, 2005; Schiffer 2001;
 Tunstall 2008; Wasson 2000). Anthropological research
 provides a superb foundation for investigating the role of
 technology in society, and as such, it constitutes a valu?
 able component of design research.

 Design anthropology itself emerged over the past few
 decades as an innovative subfield of applied anthropol?
 ogy, referring to what W. David Kingery (2001) once
 described as anthropology's role in visualizing techno?
 logical change as part of the design process, and to what

 Christina Wasson (2000) described as the role of ethnog?
 raphy in the field of design. It is a primary subject area
 of business anthropology with deep roots in design inno?
 vation (Jordan 2003; Wasson 2000), and it ties to themes
 in the design literature that had appeared since the early
 1990s (Blomberg et al. 1993; Blomberg et al. 2002; Collins
 2003; Julier 2000; Katz 1997, 2006; Louridas 1999; Pfaf?
 fenberger 1992; Sch?ler and Namioka 1993). According to
 these authors, design anthropology plays a valuable role
 in the innovation of things precisely because it probes the
 social and cultural context of how they work, for whom,

 when and why. It helps designers understand the under?
 lying motivations that govern how people use technology
 and the shape of technological innovation (Tunstall 2008).

 In recent years, design anthropologists have been
 employed in the design and making of things, most com?

 monly in projects dealing with what designers call diver?
 gence and convergence?the understanding of new prob?
 lem space and the prototyping of improved design solutions

 respectively. Job postings for design anthropologists, many
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 of which call for expertise in human-computer interac?
 tion, industrial and product design, usability studies,
 instructional design and software design, are themselves
 quite revealing. While these terms are less descriptive of
 the design process per se, they indicate that a prime area
 of current employment lies in the development and refine?
 ment of new technologies, for example, crafting web util?
 ities and digital interfaces from everything from music
 players to electronic newspapers (Callahan 2006; Ito 1996;
 Marcus 2005; Tunstall 2008). Not surprisingly, Microsoft,
 AT&T and MSN have all taken lead positions in this area
 of late, employing full time design anthropologists as a
 part of their overall research team. But design anthro?
 pologists have also been employed for many years in the
 study of non-digital things, helping businesses understand
 a wide range of consumer and user behaviours (Plowman
 2003; Sunderland and Denny 2007). For those who have
 been calling for an anthropology of technology, this has
 been a welcome and promising trend (Pfaffenberger 1992;
 Schiffer 2001).

 Design anthropologists have also been pushing the
 envelope recently on design theory itself. Notably, they
 have challenged the view that design anthropology is
 merely an avenue toward accessing user opinions and
 ethnographic insight and have positioned the field as an
 essential component of design strategy, design thinking
 and what may generally be referred to as design theory.
 University faculties that have played (and continue to
 play) an important role in building the theoretical foun?
 dation of design anthropology include, inter alia, the Mads

 Clausen Institute, part of the Faculty of Engineering at
 the University of Southern Denmark, the Institute for
 Information Technology and Culture at Wayne State Uni?
 versity, the Center for Ethnography at the University of
 California, Irvine and the Anthropology Department at
 the University of Northern Texas. Faculty members at
 these institutions, and elsewhere, have been active in pro?
 moting the role of contemporary anthropology in mod?
 ern society, and specifically building a role for design
 anthropology. Together, they have built the view that con?

 temporary anthropology is a means of contributing valued,

 provocative insight in the theoretical realm of design, and
 not merely a means of collecting ethnographic data for
 designers. Similar points have been raised by a number
 of anthropologists elsewhere as well, much of which has
 been published as part of the Ethnographic Praxis in
 Industry Conference Proceedings from 2005 on (see inter
 alia, Anderson-Kempe 2007; Baba and Pawlowski 2001;
 Bell et al. 2006; Cohen 2005; Pierson and Lieven 2005;
 Plowman 2005; Zafiroglu and Asokan 2006). As anthro?
 pologists bring a greater theoretical understanding to the

 context of design, technology has come to be understood
 in a broader anthropological context?one that includes
 the study of cultural change, community, diaspora, glob?
 alization, social networking, race, poverty, gender and
 activism. Of particular importance is the emerging view
 that design anthropology constitutes more than simply a
 series of methodological steps or simply the use of ethno?
 graphic methods to gather observational data. Current
 proponents of design anthropology point to anthropolog?
 ical theory and its relationship to social and cultural the?
 ory in particular. They point to anthropological work as
 providing an interpretative framework for assessing the
 role of technology in society, where interpretations of
 modernity and morality affect how things function in an
 ever evolving social context (Katz 1997, 2006; Plowman
 2005; Schiffer 2001).

 Overall, developments in design anthropology draw
 support from other trends in anthropology, as well as those
 in marketing, where related research has proposed com?
 parable ideas within separate theoretical spheres. In
 terms of anthropology, such research has included the
 study of things in their social context (Appadurai 1986a,
 1986b, 1991), and a growing interest in the study of tech?
 nology as a component of consumer research, globaliza?
 tion and media communications (Arnould 1998; Ferguson
 1988; Ginsburg et al. 2002; Jordan 2003; Miller 1987,1995;
 Ogburn 1997; Pfaffenberger 1992; Rowntree et al. 2007;
 Schwimmer 1996; Sunderland and Denny 2007; Wilson
 and Peterson 2002). From the standpoint of business, sim?
 ilar works have focused on market ethnography, which
 has positioned ethnography as an excellent approach to
 understanding products within a consumer landscape
 (Christensen 1997; Christensen and Raynor 2003; Chris?
 tensen et al. 2007; Elliot and Jankel-Elliot 2003; Mari
 ampolski 2006; Salvador et al. 1999; Vinck 2003).

 In addition, over the past 20 years there has been a
 major business contribution to the study of design, known
 as persona research (Barlow-Busch 2006; Cooper 1999;
 Cooper et al. 2007; Manning 2004; Pruitt and Adlin 2006).
 This contribution underscores the importance of ethnog?
 raphy for revealing motivational behaviours, and pro?
 motes a specific set of methods for design research. Most
 prominent is the use of fictional, representational char?
 acters?personas?for sharing analytical results (Cooper
 1999; Cooper et al. 2007). This trend has also lent support
 to the field of design anthropology, where persona
 research can be included as part of an overall approach
 and where the delivery of ethnographic results to busi?
 nesses is a primary goal.

 Despite the importance of these trends, a growing
 gap has emerged in recent years where a number of
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 businesses have either failed to undertake anthropologi?
 cal study or have failed to act on anthropological findings
 and recommendations as part of their design research.
 This topic is the central theme of this paper. How can an
 anthropological approach be ignored given its prominence
 and success?

 One primary reason, which I examine below, is the
 role marketers have come to play in the overall design
 process. Today, marketers have a strong voice in shaping
 innovation and they often play a lead role throughout all
 stages of research and subsequent marketing efforts.
 Hence there has been a growing need for design anthro?
 pologists to work effectively with marketers in the iden?
 tification and definition of product space.

 Design anthropology faces a critical challenge today.
 There is a need to develop appropriate theory and method?
 ological approaches that can facilitate the integration of
 anthropological research with modern design strategy.
 Furthermore, there is a need to develop means of com?
 munication with marketers?particularly in terms of how
 anthropological studies can intersect with market seg?
 mentation models and standard business approaches.

 Design Anthropology Meets Marketing

 The [web] program is easy to use.. .but I wish it were
 smarter. For example, I sometimes need to go back to

 what I had last week ... or even earlier, and it doesn't

 do that! [Comment by an end user about a specific web
 based utility]

 I wish there were a way to [download and] save a phone

 message. My nephew died...had a car accident a few
 days later, you know ... [tearing up]. I kept going in
 every few days to keep [resave] the message ... up to
 five days or whatever it was ... but then I forgot. And
 now it's gone. I wish I had it, so I could just hear his
 voice again. [Comment by an end user about a phone
 message of "happy birthday" from her nephew]1

 If there is a central axiom in design theory, it is that
 great design comes about by designing for people. This
 may seem self-evident, certainly at first blush, but it is
 worth reiterating. Great design does not, for example,
 come about by designing for market segments, demo?
 graphics, psychographics or any number of tools that are
 used in the business world to organize business and mar?
 keting efforts. Great design only comes about by design?
 ing for people and specifically, for those people who are the

 intended users and beneficiaries of a given thing.
 It is therefore not surprising to find that anthropolo?

 gists are particularly well suited to aiding design research
 and technological innovation. In the context of design

 research, anthropologists examine how people use tech?
 nology to achieve certain ends. They look at how people
 interface with technology and they collect stories and

 make observations about how people use objects, tools,
 technologies and engage in a general struggle with things.
 Such research can prove vitally important for under?
 standing people's needs and underlying motivations, espe?
 cially with reference to technology. Ethnography places
 design anthropologists in a privileged position to gain an
 unparalleled insight into motivational behaviour and the
 central issues that constitute design success.

 For example, today we are witnessing a revolution in
 text messaging. What had been a casual usage alongside
 instant messaging, chat and email has exploded in just a
 few years. Teens and young adults are texting in huge
 volumes and 1,000 messages per month is now considered
 a modest use. Many of these text messages undoubtedly
 fall under the category that Miller and Slater (2000) label

 mundane. They simply serve to touch base and bolster a
 relationship. Others would fall under what I call private
 broadcasting, where status and availability are central
 themes of the communication. But there are other com?

 mon uses of texting that quickly move well beyond the
 mundane. Texting is now used as a common means of get?
 ting stories straight (after the fact), of making deals (legal
 and illegal), of calling up instant parties, of sending noti?
 fications, of hooking up, and of receiving various hidden
 communications. Texting has challenged notions of pri?
 vacy and modernity, and it has especially placed parents
 and teens (as well as a great many others) in a struggle
 over what constitutes acceptable and moral behaviour.
 Understanding the motivations behind texting is one of the

 key issues that emerges from anthropological research,
 (for example, the desire for parents to protect their chil?
 dren, the desire for teens to maintain their own identity
 and privacy, etc). It is this type of struggle that design
 anthropologists uncover when examining the motivations
 behind uses of technology.

 So why is it that anthropological insights may be
 ignored by businesses, if such insights are truly beneficial
 to the making of things and crafting design in general?
 One answer to this lies in the fact that many business pro?

 fessionals?notably marketers?are much more geared
 toward dealing with market segments, than they are
 toward dealing with real people. For some, this means
 that they routinely do not fully grasp why people use cer?

 tain products and services, and cannot really fathom why
 such items may be flawed or failing in the marketplace.
 Some find it difficult to move from concepts of consumer

 universe and market segments to people when making
 decisions on product development. Moreover, they tend to
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 confuse features and functions of technology with moti?
 vations themselves. Therein lies the problem. Either busi?
 ness professionals need to move away from working with
 abstractions like market segmentation when considering
 design, or design anthropologists need to be able to relate
 real world observations to how business people think.
 Until then, there will remain an untapped potential for
 how anthropological insights can contribute real, sub?
 stantive impacts on design innovation.

 Returning to the issue of texting for a moment, how
 can an anthropological insight on texting change how a
 technology is perceived or marketed? Let us consider ring
 tones and text messaging and the idea of marketing a
 service where personalized ring tones attach to text mes?
 sages (i.e., a distinctive ring tone will ring depending on

 who it is from, similar to current options for personaliza?
 tion on incoming calls to cell phones). Specifically, would
 parents like this function if it were provided to their teens?

 Would they buy it? Answer: probably not. In my house?
 hold, my son will often duck a phone call from me when he
 is out with his friends for a wide variety of reasons, but he

 will hardly ever fail to answer a text message. He does
 not perceive texting as invasive or threatening to his pri?
 vacy, his actions or his modern sense of self identity and
 image. When texting back, his friends are none the wiser
 as to whom he is replying, as it could just as easily be
 another friend. It is a matter of perception and privacy. In
 comparing notes with others during ethnographic field
 work, this sort of behaviour appears common. So, now if
 one were to market a service that would identify me as the
 sender, would such a service be welcomed? You would find
 that my son's messaging behaviour might change rather
 dramatically, as would that of his friends and other teens.
 Separate ring tones for text messages is likely to be a fea?
 ture that would be very unpopular with parents (often
 the paying partner) and would not sell well to them once
 they realized what it meant.

 In design theory, it is generally held that the better
 you understand the problem needing to be solved, the
 more likely you are to find the right solution. This is also
 a central theoretical precept in design anthropology.
 Understanding how people use things, or how they use a
 specific thing to solve a specific problem, contributes sig?

 nificantly to design recommendations.
 Today, more than ever, there is an attempt to guar?

 antee, as near as possible, that a new product or service
 will be profitable from the start. Of course, part of the
 pressure on designers is that they will get it right from the
 beginning, and that any new product or service will have
 a market potential that promises an excellent return on
 investment. Hence, there is a need to address marketing

 concerns virtually hand-in-hand with design innovation
 and research every step of the way. Design thinking is
 therefore not very far removed from marketing initia?
 tives and as a result, innovation is often hampered.

 It is not uncommon for design anthropologists to
 come face to face with marketers early on in a project.
 There is often a need to incorporate marketers into a
 research approach at the outset, and a need to address
 central marketing concerns (for example, how many
 prospective buyers might there be for this product, where
 might it sell best, to which market segments, etc). These,
 of course, are important business decisions, but most nat?
 urally they sit outside the comfort zone of most design
 anthropologists.

 There are at least two ways to address this situation
 with positive results. The first is to ask that design anthro?
 pologists develop marketing expertise, at least to the point

 that they can communicate effectively with marketers.
 The second is that design anthropologists develop tools
 that are sufficiently robust and theoretically and method?
 ologically sound so as to enable anthropological research
 to be viewed within a marketing frame of reference. Both
 of these approaches are touched on in the research exam?
 ples that follow.

 Participatory Design with a Twist
 Participatory design is a recognized approach in design
 research that emerged more than 50 years ago and
 reached maturity during the 1980s and onwards (Kensing
 and Blomberg 1998). It derives its name from the inclu?
 sion of end users?participants?in the design phase

 where opinions and feedback provide insight throughout
 the design process. Goals for this kind of research most
 often centre on a product's usability, and whether a design
 will effectively meet the needs of its intended end users.
 This is a particularly effective strategy for designing small,
 well-targetted products (for example, digital interfaces
 of software utilities, specialized equipment, etc).

 Design anthropologists over the past decade have
 played a prominent role in this type of research. Obser?
 vations of how a thing is used, along with follow-up inter?

 views, have revealed how a design can be improved prior
 to its initial, formal release or further development. A
 new twist has been added to this kind of approach, how?
 ever, over the past several years?namely, a measure of
 marketability as part of the design research phase itself.
 The example below is a case in point.

 Between 2003 and 2005, I was hired by Eighty20
 Group, Inc. to redesign its content management system,
 a set of web publishing utilities.2 The company had been
 competing against a number of larger companies with
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 very substantial offerings, and it was now facing a criti?
 cal decision: tailor its software to a specific set of users?
 develop a niche market offering?or abandon software
 development altogether. It was hoped that by hiring me,
 a direction could be found for redesigning the company's
 software, and that I would be able to identify a profitable
 niche market.

 Of course, there is no manual that sets out just how
 an anthropologist can go about doing this with any real
 guarantee of success. Business literature tends to attack
 the problem from a marketing perspective, and from that

 standpoint, much depends on the nature of the business
 idea. Luck is often cited as an added asset for success, if

 not an actual pre-requisite, along with timing, degree of
 dedication, availability of capital financing, et cetera. But
 one pertinent area of business literature that is becoming
 more and more useful for design anthropology is market
 ethnography (Mariampolski 2006).3

 My job was to conduct research that could guide
 development, both in terms of helping to identify a poten?

 tial niche market, and also in terms of helping to shape the
 product to meet the needs of newly identified end users.
 In evaluating the strengths and weaknesses of Eighty20's
 software, I met with various stakeholders in the project
 as part of an initial review. This step included meetings
 with the senior management team, the sales team, and
 the product development and design team, as well as oth?
 ers actively involved in maintaining the software. I began
 by asking for stories surrounding the software and its
 use, as well as the culture of the company overall. The
 telling of these stories painted a picture of the values of
 the company, and the strength of its offerings. What was
 needed was a firm direction. Everyone wanted to know
 who to design for because everyone recognized that once
 you move beyond the basics, excellence in software inno?
 vation stems from designing with a specific set of users
 in mind?a well-established maxim of the design world.

 The step of identifying creative opportunities and
 unique advantages is not an easy one. In the business
 world, it generally depends on competitive analysis and
 the experience or connectedness a company may have
 with a particular business sector. In this instance, prob?
 ing Eighty20's expertise, and asking its owners and sen?
 ior management about key experiences, was a critical part
 of my evaluation. You must first know a company before
 undertaking market research to guide any product design.
 In the business world, this is often referred to as "stake?

 holder interviewing" and information gained from such
 research is often vital for measuring avenues for success.
 My interviews established that Eighty20 was primarily
 in the business of communications and that its owners

 were dedicated believers in quality education. The com?
 pany had worked closely with independent schools in the
 past, with great success, and this emerged as a primary
 avenue for business development.

 It was at this point that ethnographic input became
 crucial. It would have been risky if Eighty20 had reached
 any decision in a vacuum without end user input. Such
 feedback was vital for recognizing design opportunities.
 I met with Eighty20's clients who had been using the com?

 pany's software for communications. I asked them why
 they valued the software, how they found it worked for
 them, areas they found frustrating and, in general, what
 they primarily used it for. In addition, I watched them
 perform a variety of core tasks?both those that they said
 they did regularly and those that I asked them to do as
 part of a general usability study. These are typical ques?
 tions a design anthropologist might ask, but I also included

 questions that were aimed at measuring marketability,
 competitiveness and perception of value?participatory
 design with a twist.

 What emerged from this study was the recognition
 that fundraisers and communication coordinators in inde?

 pendent schools were ideal users of Eighty20's software.
 They had a keen awareness of how Eighty20's product
 helped them in their job, and an appreciation of how it
 made a difference to them professionally.

 The solution for Eighty20 was then strikingly simple.
 Redesign the software to excel at the specific job tasks
 of professional fundraisers and communication coordina?
 tors at independent schools?and rebrand the software

 with this in mind. I worked closely with four key partici?
 pants in a complete breakdown of all features and actions
 of the software, a thorough review of all interfaces and
 the work flow they enabled, and a testing of the software
 for its intended end use. Armed with this information,
 Eighty20 seized a key market opportunity and within a
 year, the company emerged as a leader in the industry
 with a focus on communications for independent schools.

 The key observation to take away from this is that
 market analysis often plays a primary role, in conjunc?
 tion with research, in design. This is especially the case
 when an existing product needs to go through extensive
 redesign. Design anthropology can play a key role in this.

 Persona Research
 Persona research is a recognized best practice in the study
 of design (Cooper et al. 2007; Manning 2004; Pruitt and
 Adlin 2006). It is the method of using crafted, fictional
 biographies?personas?to present results from qualita?
 tive, ethnographic research. Personas are textual descrip?
 tions that describe behavioural motivations rather than
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 actual biographies per se. They constitute a valuable
 research tool specifically because they breathe life into
 what would otherwise be a set of abstract conceptualiza?
 tions. They allow design teams to come to grips with
 ethnographic research in a meaningful way and they facil?

 itate dialogue between designers, programmers, mar?
 keters and managers.

 Patterning in the qualitative data forms a backdrop
 for each individual persona?literally giving a face and
 name to significant ethnographic observations. For
 example, in a hypothetical case of ethnographic research
 on TV viewing habits, a persona?Kate, aged 24?may
 be presented as catching her favourite TV show online
 every Thursday night and also subsequently buying
 DVD sets of those very same episodes for subsequent
 viewing. In this instance, the online viewing is more
 about staying up with the content of the show while the
 DVDs are more about the relationship she has with the
 show and its characters and the ability to watch reruns
 whenever she wants. The information is used to build

 Kate's persona profile. It presents the tendency for these
 two observed media behaviours to form a significant
 association. Presented in this way, ethnographic moti?
 vations that explain observed patterns of behaviour are
 easily understood, much like developing familiarity with
 strong, fictional characters. The end result will be a pres?

 entation with a photo, name and detailed text that dis?
 cusses why this persona chooses to behave the way they
 do (i.e., specific motivations). It is a method of data pres?
 entation that is meant to stimulate creative thinking in
 a decision-making process.

 Persona research works best when the range of behav?
 iour itself is well focused and the intended end users of a

 product are well defined. The tighter the focus and defi?
 nition, the greater the likelihood that ethnographic obser?
 vations will be insightful. It helps to have a specific
 research scope in mind so that ethnographic observations
 can lead to identifying the differences that make a dif?
 ference?the compelling needs that reverberate in the
 marketplace and which will make all the difference to the
 success of product (or service) design.

 The underlying foundation of persona research is
 ethnography, which means that both the strengths and
 weaknesses of qualitative research accompany this kind
 of study. Persona research has recently come under crit?
 icism, not so much for its failure to contribute insight but
 for its lack of quantitative rigour (Chapman and Milham
 2006). It is important to keep in mind that all qualitative
 research can be strengthened by a component of quanti?
 tative measure and that anthropological research
 embraces both means of study.

 In 2005, I was hired as a design anthropologist by
 Quarry Integrated Communications, who were under con?
 tract with a leading telephony firm. Specifically, I was
 asked to examine the realm of messaging (as in message
 services, not text messaging), particularly as it pertained
 to home telephony. The company was on board with the
 idea that an ethnographic approach would reveal key
 insights into the marketplace and it was also hoping that
 the approach known as persona research would facilitate
 communication among their design team, managers and
 marketers in the design of a new service offering.

 The central aim of the research was to uncover key
 motivations that explain messaging behaviours. Hence,
 in this project, trying to understand why someone might
 choose a network messaging service, a home messaging
 machine or none of the above, was an important point.
 My goal was to gain insight into both landline and wire?
 less telephony, and to distil the motivations that governed

 why people chose specific messaging behaviours.
 A total of 64 home interviews were conducted. The

 presence or absence of broadband connectivity was antic?
 ipated to be of some importance to end results, as was the
 presence of a land line, mobile phone or both, and the
 overall size of the household. Recruitment took these mat?

 ters into account directly. In addition, in an effort to build

 as broad a representation as possible, recruitment also
 attempted to include, to the extent possible, a wide vari?
 ety of other factors, such as different community types,

 age groups, family types and ethnic backgrounds (see
 Figure 1).

 Fixed Line Mobile Line Both Fixed Line Mobile Line Both

 Figure 1: Recruitment Matrix for Telephony Messaging Study

 During the interviews, questions were asked con?
 cerning messaging activities and what the person valued
 most about messaging per se: the checking and forward?
 ing of messages, the ability to access them easily from a
 variety of devices, scanning calls, preferred ways of mes?
 saging, et cetera. As part of our research, we also observed

 what happened when we unsuspectingly rang the partic?
 ipant's phone during our interview. Was the call screened,

 ducked, picked up or ignored and let go to a message
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 machine? This was used to verify stated behaviours and
 preferences.

 This research formed the basis for identifying dimen?
 sions?types of behaviour expressed as a range, such as
 the desire to screen phone calls or the desire to check
 messages routinely throughout the day, et cetera. Indi?
 viduals would score differently on each of these dimen?
 sions, and as is typical of methods in persona research,
 each individual interview was plotted on a single relative
 scale. What was of particular note was that clustering in
 one dimension often tended to coincide with clustering in
 another, indicating that motivations in one area were asso?

 ciated with motivations in other areas to some degree.
 The research revealed key types of telephony users.

 The problem at this point was to relate these ethno?
 graphic findings to the end client's market segmentation
 schema. There was a need to understand whether it made

 business sense to develop a new service for a key set of
 telephony users. In other words, with the ethnographic
 analysis in hand, we needed to determine just how many
 telephony users would be potential customers of a new
 service if a major investment in product development was
 to be forthcoming. If one type of user represented 0.1%
 of the population or 20.0% of the population, this would
 make a huge difference in terms of the market potential
 of a new service offering. Such concerns over represen?
 tation are typical of qualitative research and they argue
 for the inclusion of a quantitative phase of research and
 analysis (Bernard 2006; Ireland 2004).

 What we devised was a simple and highly effective
 method for integrating the data in a way that made sense
 for the end client. We conducted a quantitative survey of
 each of the client's key market segments, wherein a sim?
 ple questionnaire would quickly establish what type of
 telephony user they were. A total of 2,000 surveys were
 completed as a sample of Canadian consumer households
 (roughly 0.02%). It was around these motivational insights
 and quantitative analyses that we focused our report and
 its key recommendations for telephony service.

 Based on our results, we estimated that a significant
 market existed for a new messaging service?at least suf?
 ficient to proceed towards further design considerations
 and development of a prototype. We note that ethno?
 graphic results alone would have been insufficient to per?
 suade our client to make a major investment; a business
 case had to be presented that included quantitative analy?
 sis. These results paved the way for the eventual release
 of a new messaging service, which was based, in part, on
 our results and recommendations. While the full results

 of the work remain confidential, both our client and its

 competitors have since released products that reflect the

 motivations and types of telephony users we found: Bell
 Canada's Call Answer Message Manager?, Rogers'
 Home and Away Voicemail?, Aliant's Call Answer/Mes?
 sage Manager?, and AT&T's Unified Messaging?.

 Design Anthropology: Meeting Today's
 Challenge
 Design anthropologists and designers strongly agree that
 design strategy benefits from a modern ethnographic
 approach (Mariampolski 2006; Wasson 2000). Participant
 observation constitutes a fundamental method in this

 study, especially when used to explore how people use
 things to achieve definable end goals. Indeed, this is a
 cornerstone of design anthropology. As pointed out by
 Collins (2003), technology is much more than a mere set
 of tools; it is a context in which things enable and con?
 strain individual and group behaviours. Design anthro?
 pologists and designers have recognized the contribution
 of anthropological study for a number of years and have
 come to view ethnographic insight as a valuable, often
 vital, contribution to design thinking (Katz 1997; Plow?
 man 2003,2005; Schiffer 2001). Moreover, as stated above,
 design anthropologists have made significant strides in
 recent years towards making substantive contributions
 in the realm of design itself, where anthropological theory

 has led to greater awareness in design innovation.
 The challenge to design anthropology is not in terms

 of its ethnographic insight; the challenge lies in how such
 insight best fits with business and marketing approaches
 in the study of design and in how it best affects making
 sound business decisions.

 Businesses typically employ standard marketing pro?
 cedures, such as segmentation models, to categorize cus?
 tomers. These are based on demographics, psychograph
 ics, geography, employment, education and other similar
 proxy data (Leeflang et al. 2000; McDonald and Dunbar
 2004; Wedel and Kamakura 1999). Such models are based
 on dividing a market into individual segments, which are
 defined as mutually exclusive groups of people sharing
 similarities in their background and composition and their
 product needs. Considerable effort is made to understand
 the existing customer base, especially which types of cus?

 tomers are most likely to buy products and services in the

 future. Segmentation models aim to understand current
 buying trends (i.e., the status quo of a company's customer

 base) in order to predict future trends and success?the
 who, what, when and where of future sales.

 Yet, using standard segmentation models to predict
 consumer behaviour can be a very dicey business. One
 major problem with any standard segmentation model
 is that it only works on a gross level of how many, for
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 example, one in 75 of this market segment will likely buy
 your product or service. It tells a company little about
 why someone is likely to value a product or service. Draw?
 ing insight from Miller (1987), Christensen et al. (2007),
 and Mariampolski (2006), it would be incorrect to assume
 that what a company thinks forms a value is the same as
 what its customers perceive. Analyses drawn from stan?
 dard segmentation models yield predictive numbers but
 they leave marketers in the dark about just what is going
 on in the market and why customers are buying?or per?
 haps more urgently, not buying?a particular product or
 offering.

 Current trends in marketing are looking at ways in
 which ethnographic research can dovetail with more tra?
 ditional marketing and segmentation schemes. The ben?
 efit of such an approach is that it offers the potential to
 understand consumer behaviours and motivations, in par?

 ticular as they pertain to a given product or service. It
 offers insight on how and why customers value a partic?
 ular thing. Such information is valuable on two fronts: it
 helps a company know if a product design is on the mark
 or if changes are needed, and it helps them to know best
 how to communicate with customers in a manner that will

 convey value.
 Not infrequently, business embraces ethnography as

 a way to gain insight in the marketplace. Often, they
 acknowledge the professionalism of the approach and the
 validity of the results. The problem is not the insight itself,

 which seems quite straightforward, but more about just
 how pressing a demand it reveals. How many people will
 want to use a specific product or service? How marketable
 is a given idea or technology?

 As design anthropologists, we must recognize that
 market segmentation is the primary marketing tool and
 that our results need to speak to business strategy. As
 mentioned in the cases above, market approaches and
 market segmentation are vital considerations for making
 design decisions. This may be as simple as needing to val?
 idate ethnographic observations via a small, well-target
 ted quantitative survey, or as complex as integrating
 ethnographic analyses within more complicated design
 modelling exercises. We need a means by which we can
 relate our real world results to how marketers dissect and

 comprehend a consumer universe. Specifically, we need
 to develop tools that will enable us to relate anthropolog?
 ical insights into human behaviour to the business world
 of market segmentation. If we do develop such tools, there

 is the very real possibility that design anthropology itself
 will flourish.

 As design anthropology continues to grow, it must
 benefit from research that attempts to bridge the study

 of design with growing trends in business theory, as well
 as anthropological approaches to social and cultural the?
 ory. It is only when design anthropology reaches the point

 of leveraging its methods for understanding human behav?
 iour that it will reach its full potential as a partner in the

 world of design.

 Gray Graff am, Department of Anthropology, University of
 Waterloo, 200 University Avenue West,Waterloo, ON N2L SGl.
 E-mail: ggraffam@uwaterloo.ca.

 Notes
 1 These two quotes were collected in the course of my field

 work over the past eight years. I selected them primarily
 because they constitute excellent examples of how stories
 can reveal flawed design.

 2 Technically, my title was Vice President. As it was a small
 company, I also managed its creative, web design and pro?
 gramming staff. It was only later that I realized that my
 success in technology design had to do with my training in
 anthropology.

 3 I wish to acknowledge the entirety of the team in helping
 uncover and set Eighty20's direction, especially Karim
 Ismail, President, Narmin Ismail, Vice President, Galib
 Riyani, Vice President, Phil Lameira, Web Programmer,
 and David Zhu Wei, Programmer and Database De?
 veloper.
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 Ideas / Idees

 The State (or Overstated)

 Gavin Smith University of Toronto

 If the state is so difficult to think, it is because we are

 the state's thinkers, and because the state is in the head
 of the thinkers. ?Pierre Bourdieu 1990

 A "protected democracy" is not a democracy at all.
 ?Giorgio Agamben 1998

 t i fTlhis melody you will hear follows me everywhere I
 JL go. I hear it when I am sad and especially when I

 am glad. It seems to mock me for my past sins. It taunts
 me and it is driving me crazy." Anthropologists could be
 forgiven for sharing Edith Piaf's thoughts as they broach
 yet another ethnography or edited volume that can neither
 leave the state alone nor decide whether it really has any

 more substance than the Little Sparrow's melody.
 It is of course essential to reflect on the nature of the

 state that envelops the "site" of one's fieldwork and pos?
 sibly even think about how its workings, over the cen?
 turies, have played themselves out in the case of the peo?
 ple one is interested in. But recently anthropologists have
 been tempted to actually try to fill the state with so much

 theory and magical power that it threatens to break its
 moorings and float off in the prevailing winds. Heads
 raised skywards, their fascination with this hot air con?
 traption means they see, hear or think about very little
 else. It is the state, it turns out, or its effects that consti?
 tute everything from everyday life, to intimate forms of
 subjectivity, to "identity," to bare life itself?in the words
 of Sharma and Gupta (2006:9) it is "the supreme author?
 ity that manages all other institutional forms that social
 relations take." It is a wonder anybody could figure out
 anything about such things in anthropologists' Edenic
 days before they bit on the apple of the state and were
 entered by the serpent of theory. It taunts me and it is
 driving me crazy.

 What I want to write about here is the subtle turn

 this preoccupation has taken. Ferguson and Gupta
 (2002:995) remark that were we to reread the ethno?
 graphic record with a view to exploring the multiple ways
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 in which the state works its way into everyday life, "the
 data might well be too thin in many cases to carry out
 such a project." And indeed it is true that anthropologists
 made a significant move once they recognized that "the
 state," or "colonialism," was not something one attended
 to by simply adding a final chapter to an ethnographic
 study otherwise devoted to local cultural processes of
 what today we might call subject formation. It was a move
 made notably in that area of anthropology known as "polit?

 ical economy." Perhaps a key text here was Joseph and
 Nugent's (1994) Everyday Forms of State Formation
 because it straddled an old divide that had always made
 anthropologists uneasy?macro formations and everyday
 experiences, the large and structured, the intimate and
 affectual. The book itself was strongly influenced by
 another, Corrigan and Sayer's The Great Arch (1985), and
 this in turn was the product of rebellious but respectful
 students of Philip Abrams (1988) whose seminal "Notes
 on the Difficulty of Studying the State" made the argu?
 ment that the apparent materiality and visibility of the
 state was itself the result of a sleight of hand?or at least
 a long-term historical process that produced the modern
 state. The state, he noted with a healthy absence of neu?
 trality, "is a bid to elicit the support for or tolerance of
 the insupportable, and intolerable by presenting them as
 something other than themselves namely, legitimate, dis?
 interested domination" (1988:76).

 The subtitle of Corrigan and Sayer's book was English
 State Formation as Cultural Revolution. Anthropologists
 were no doubt comforted by the presence there of their
 favourite word "culture," celebrated for its fuzziness yet
 undoubted pervasiveness through every aspect of human
 conduct,1 though the cultural revolution the authors had in

 mind was of a quite different order. Not only did this allow
 anthropologists to play the cultural card, trumping the
 political state, the kapitalogik state and so on; but it also
 helped clarify what part of the beast they could safely bite
 off for themselves, while leaving the rest for the likes of

 political theorists, sociologists and so on.
 Nonetheless, in the work that came out during the

 1990s, it would be true to say that there was an under?
 standing of cultural aspects of the state in terms of a series

 of other elements such as its role as a site of struggle, as
 a key player in the international arena, and as a regula?
 tor for capitalism. It seems to me now, however, that we
 have lost that balance. We have ceased to understand the

 state, much perhaps as Catholics puzzled over "the
 Church" (as much a material institution as a set of beliefs

 and practices); instead the analogy now should be to God
 almighty.

 Anthropology may not find the state ready-made and
 waiting for our ethnographic gaze in the known sites of
 national government. Government institutions and
 practices are to be studied, of course, and we can
 deplore that anthropology has not contributed enough
 to their study. However, anthropologists are best suited
 to study the state from below through ethnographies
 that centre on the subjects produced by state effects
 and processes. [Trouillot 2003:93]

 Trouillot's essay, an otherwise astute and wide-rang?
 ing agenda for studying the state "in an age of globaliza?
 tion," exhibits an uncomfortable tension between the
 encultured political economy approaches of the 1990s and
 the post-Foucauldian approaches in the first decade of
 this century. Two things exhibit the "turn" I am alluding
 to.2 One has to do with a rather silent, taken-for-granted
 professionalization which assumes that there is agree?
 ment about what anthropologists do; the other has to do
 with a changing ontology of the state. Why does Trouillot
 think that "anthropologists are best suited to study the
 state" by focusing on subjects? What are the divisions of
 labour that are assumed by this statement? And then it
 turns out that these subjects are "produced by state
 effects and processes."3 This latter has become such a
 widespread assumption that one seems churlish if, in a
 seminar or at a professional meeting, one asks (1) if there
 might not be other elements that produce subjects;
 (2) whether it is in fact the rather vast task of anthropol?
 ogy to discover how "subjects" are produced (is this pro?
 fessional hubris a result of inter-disciplinary status wars
 perhaps?); and (3) how would one distinguish between
 what was a state effect and an effect of something else or,
 put another way, is it not possible, even tempting, to find
 that everything is ultimately a state effect? If one believes

 in God, then surely everything is a God-effect. Once E.E
 Thompson (1961) chastised his colleague Raymond
 Williams for making his definition of "culture" so broad
 that it would be hard to imagine anything that was not
 culture. Could we not say the same thing now about "state
 effects"?

 In a recent book, Etienne Balibar (2002) noted, fol?
 lowing Marx, that "politics" is not an autonomous, trans
 historical concept, but is constituted by something else
 which he calls (borrowing now from Freud) "the other
 scene." What we see to constitute our politics depends on
 what we take that other scene to be?production rela?
 tions, gender relations et cetera. The same could be said
 about the state (an expression after all of politics). There
 is an uneasy tension between a historical realist under?
 standing of the constitution of the state (and the state
 as constituent) on the one hand, and an essentially for
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 malist understanding of the state as discursively consti?
 tuted and constituting. Both configurations may wish to
 explore the pervasiveness of the state into everything
 from everyday to bare life, but their understandings of
 what "pervasiveness" means and how it might be
 assessed are strikingly different as we move from the
 original Joseph and Nugent collection (1994) to recent
 anthropological interventions.

 But this purely intellectual distinction disguises
 another?one that would explain the shift in tone if not
 perhaps argument?and has to do with the uncontested
 dominance of U.S. academic institutions as the sites for the

 production of authorized anthropological knowledge. For
 there is surely a yawning gap between the long-standing
 U.S. American pervasive hatred of "the state" combined
 with highly romantic and often untested notions of a form
 of political life without it, and a left socialist tradition
 which wrestles with the problem of the state as a crys?
 tallization (and necessarily therefore mystification) of pop?
 ular sovereignty.

 Taken together these different intellectual and atti
 tudinal orientations produce two views of the state and
 "subjects" that are inversions of one another. Put schemat?

 ically and perhaps too bluntly: one sees subjects as the
 result of the state, while the other sees the state as the
 outcome of struggles by people that have subject-inflect?
 ing effects. We can see this especially clearly if we juxta?
 pose two quite different reflections on the state. Writing
 of Foucault, Das and Poole note,

 His meticulous description of the impact of statistics
 and the invention of the population as an object of
 knowledge and regulation on changing notions of sov?
 ereignty has led to important ways of reconceptualis
 ing the state, especially in shifting the emphasis from
 territorial jurisdictions to the management of life.4
 [2004:26]

 We might usefully set this alongside a comment by
 Gramsci:

 A revolution is a genuine revolution and not just empty,
 swollen demagoguery, only when it is embedded in some

 kind of State, only when it becomes an organized sys?
 tem of power. Society can only exist in the form of a
 State, which is the source and the end of all rights and
 duties. [1993:97]

 If the relationship between these two configurations
 took the form of a lively conversation (which unfortunately

 it does not), we might imagine the one participant, in a
 rather patronizing way, regarding the other as remarkably

 naive. Here, after all is Gramsci talking of revolution and

 of the state in terms of rights and duties, when surely
 we know that revolutions are things of the past and states
 now operate with remarkable autonomy from a peopled
 "society." On the other hand, here are the governmen
 tality types asking us to close off all enquiries into any
 form of subject-making that does not go along with con?
 temporary forms of state-like disciplining, while not ask?
 ing at all how the state comes to be a condensation of
 such things as class, national popular and international
 practices. I am arguing that we need to make ourselves
 aware of the implications of this crucial shift (exempli?
 fied in the tensions in Trouillot's article) from the former
 to the latter.

 In what remains of this intervention I want to talk of

 the implications of these two gazes for the way we might
 think about contemporary states and subjects. I will begin

 with the governmental gaze and then shift to the popular
 gaze and I will argue that both depend on an unvoiced
 state of exception, one having to do with state sovereignty,

 the other having to do with popular sovereignty.

 Exception and the Working of Power
 When understandings of the power of states move along
 a logical progression from Foucault to Agamben, two
 things happen. One is a genre shift. Foucault habitually
 accumulates micro-histories while Agamben, a professor
 of Aesthetics, makes a formal argument and uses highly
 attenuated and selective historical "cases" (see especially
 2005). Hence for Foucault the value of the intervention
 appears to emerge from the archaeology, while Agam
 ben's value, in the hands of the anthropologist, lies in
 applying the pre-existing argument (about the state of
 exception) to an ethnographic case hitherto unexplored
 in these terms, to reveal what would otherwise escape
 analysis.

 The other has to do with the source of power. Both
 make a radical critique of liberalism in terms of the
 essence of power in the relationship between the gover?
 nor and the populace. For Foucault, this is an emergent
 property arising in the form of power/knowledge, while for
 Agamben the first concern is how sovereign power is first
 constituted and then maintained. Anthropologists' employ?

 ment of Agamben represents an extreme case of the
 "overstated" because, through him, they advance from
 the effects of governmentality (through biopolitics) on
 populations to the effects of government biopolitics on
 different conceptions of life itself. (You cannot get much
 more invasive than that?though I am not holding my
 breath). I will take two anthropological employments of
 Agamben to make my argument: Hansen and Stepputat
 (2006) and Das and Poole (2004).
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 Hansen and Stepputat are driven from the rhizomic
 power of Foucault to questions of the state and sover?
 eignty by what they call an impasse produced by the
 ethnographic work of various authors:

 If power is dispersed throughout society, in institu?
 tions, disciplines and rituals of self-making, how do
 we...account for the proliferation of legal discourse
 premised on the widespread popular idea of the state
 as a centre of society, a central legislator and adjudi?
 cator? [2006:296]

 For them "the origin of sovereign power is the state of
 exception...fundamentally premised on the capacity and
 the will to decide on life and death, the capacity to visit
 excessive violence on those declared enemies or undesir?

 ables" (2006:301).
 By making the shift from state-like spaces to de facto

 sovereignty "as a form of authority grounded in vio?
 lence...from the neighbourhood to the state," they are
 able to propose that the authority of a community is based
 on who controls bare life, i.e., the site of the body as the
 object of sovereign power: the included body and the bio?
 logical body. Under colonialism different kinds of sover?
 eignty understood in this way coexisted and overlapped,
 as it was distributed often informally to local authorities.
 So, while in Foucault-like fashion we have micro sites of
 discipline, it is the colonial state which conditions the pos?

 sibilities of subordinate forms of sovereignty (assuming
 that subordinate sovereignty is not a contradiction in
 terms). So they interpret Agamben in such a way as to
 suggest articulated or overlapping political rationalities:

 Sovereign power exists in modern states alongside and
 intertwined with, bio-political rationalities aiming at
 reproducing lives and societies as an ever-present pos?
 sibility of losing one's citizenship and rights and becom?
 ing reduced to a purely biological form. [Hansen and
 Stepputat 2006:304]

 Das and Poole (2004) cover similar ground and actu?
 ally distinguish between what they call two modalities of
 rule deriving from Agamben's distinction between
 included lives and bare life. One has to do with classifica?

 tion of spaces and what they call rather elusively "fig?
 ures" (presumably a term that allows us to include what
 we like?people, subjects, animals [Abraham's goat for
 example] and of course bodies), as "instantiations of how
 bare life is embodied and acted upon in modern forms of
 statehood" (2004:13). And, as with Hansen and Steppu?
 tat above, the other has to do not with actions but with

 possibilities: "as a threat held in abeyance and a state into
 which any citizen could fall" (2004:13). Unlike Hansen and

 Stepputat, however, who speak of non-state sites of sov?
 ereignty (permitted by the colonial state, for example),
 for them every practice imaginable can be understood as
 the result of the state or its "effects": from the gamonales5
 living "in the margins of the state" in highland Peru, who

 they describe as "figures of local authority [who] repre?
 sent both highly personalized forms of private power and
 the supposedly impersonal or neutral authority of the
 state" (2004:14), to the informal economies on the physi?
 cal borders of west African states where "the state exerts

 its own seemingly arbitrary claims to sovereignty over
 territories that it clearly cannot control" (2004:18).

 While any relatively systematic exercise of power in
 modern societies can in some way be traced back to the
 state, it seems to me that here the hot air balloon, be it the

 state or Agamben himself, distracts more than it reveals.
 Except for somebody intent on seeing the state precisely
 at the moment of its exception, it is hard to see why one
 would have to think these conditions as anything to do
 with state regulation. And in both cases, one wants to ask
 if some other insight might come if, for example, we
 thought of gamonales less in terms of the state, and more
 in terms of the peculiar features of class in the highly dis?

 articulated Peruvian political economy (Nugent 2008); or
 of different sectors of an informal economy operating in
 the spaces between formally recognized states not in
 terms of justice meted out by the state so as to draw atten?
 tion to its laws, but rather in terms of entirely different
 forms of social regulation in such spaces (see for example,

 Heyman and Smart 1999; Lins Ribeiro 2007; Narotzky
 and Smith 2006; Smith 2007)

 While Hansen and Stepputat seem much more cau?
 tious in this regard one is nevertheless struck by the way
 in which these views of the state, inspired by an exten?
 sion of post-structuralism, have the effect of carving the
 state and its forms of governance off from the political
 economy in which it is embedded. The result is to fore?
 close any need to understand the specificities of different
 states, except insofar as they exhibit different "state
 effects" in the multiplicity of ethnographic sites where
 anthropologists work. If one were to hypothesize (for the
 sake of argument) that what we are seeing today in a vari?

 ety of forms is a crisis of the relationship between chang?
 ing capitalist relations of production and a crisis of the
 liberal democratic state, approaches driven by the gaze of
 state power would not help us to explore it.

 This is especially striking in an article on the spatial
 izing characteristics of states by Ferguson and Gupta
 (2002) which, one suspects, had some influence on the for?

 mulations of the above two interventions. There, after a
 selective review of the mistaken (spatial) views of the state
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 and civil society that makes no reference to Marx or Gram?
 sci (thereby allowing civil society to survive in a vacuum
 innocent of capital or the market), the authors draw up a
 comparison between what they call the "strong state" of
 India with the weak states of "Africa" [sic], which in some

 cases they feel are hardly states at all, but instead are at
 the receiving end of new forms of transnational govern
 mentality (2002:991, 989). The kind ofthing one finds in
 the latter case is described as follows: "The role played by
 NGOs in helping Western development agencies to get
 around uncooperative national governments sheds a great
 deal of light on the current disdain for the state and cel?
 ebration of civil society that one finds in both the aca?
 demic and the development literature right now"
 (2002:993 emphasis added). While of course I am delighted
 that these authors share with me a certain nervousness

 about the (American) academic disdain for the state, the
 myopia vis-?-vis current forms of capitalism means that
 they find the practices of development agencies vis-?-vis
 African states more worthy of note than those of capital?
 ist firms. Meanwhile the celebration of "civil society" that
 troubles them does not derive from any sense that the
 character of civil society and the reproduction of capital
 are dialectically related.6 Yet, rather than the distinction
 between the strong state of India and the weaker ones of
 "Africa," surely an heuristically far more useful optic would

 be to explore the complex relationships between regional,
 national and international capitalist blocs and political
 society in different settings. Indeed, were one not now
 entirely habituated to these kinds of explanations in cur?
 rent anthropology, one might be rendered breathless by
 the thought of a discussion of the spatiality of the Indian
 state with no reference at all to the peculiar strengths
 and uneven regional concentrations of Indian capitalism.

 The forward march of the overstated, that I have iden?

 tified with a turn some time around the beginning of the
 new century, may seem unstoppable, providing as it does,
 endless amounts of cultural capital in the academic sym?
 bolic economy. But its refusal to engage with the com?
 plexities of political economy prevents it from being able
 to link the forces of counter-tendency necessary for a pol?
 itics of praxis to the strategic moments of conjunctural
 possibility.

 Undermining States
 If this were the litmus test giving or denying value to a
 scholarly intervention how then might ? critical analysis
 of a state be shaped? Two dimensions seem fundamental:
 immanent critique and history. The two call for different

 forms of attention, different ways of configuring the
 dynamics of social reality. The first insists, with Marx,

 that a critical perspective on current reality cannot be
 simply driven by moral indignation, or even astute assess?
 ments of the present?"criticism knows only how to.. .con?
 demn the present, but not how to comprehend it"
 (1976:361). Rather it must seek to deconstruct the process
 of a social formation in such a way that it reveals its imma?

 nent tendencies?toward enhancement, failure or untrou?
 bled reproduction. It must move "from negating a reality
 in the name of an ideal to seeking within reality itself
 forces for further development and motion" (Rubin
 1973:57). This is one dimension; the other works against
 it. It requires inspecting the contingencies of history: the

 way the present is the outcome of open-ended conflicts of
 forces and counter-forces over the mastery of the future.

 Despite the apparent incompatibility between immanence
 and contingency, it was Gramsci's point that what distin?
 guished mere wilfulness from what he called "organic ide?

 ology" was the achievement of praxis through the tying of
 the two together.

 If we are to re-approach the state in the spirit of cri?

 tique as I am defining it here, then we need to set the
 present within the multiple experienced histories of the
 working out of the relationship between what Ranciere
 (2006) calls "police" and "politics." The former involves
 social regulation by designated stewards claiming their
 legitimacy through the language of representation.7 The
 latter is always to do with the autonomous agency of those
 denied representation or refusing to be represented. The
 contradiction between representation and democratic sov?
 ereignty then, formed the immanent critique of liberal
 democracy, in other words the tension between demo?
 cratic sovereignty and a state claiming legitimacy through
 representing that sovereignty. Subsequent history shifted
 this problem of immanent contradiction from struggles
 over politics understood as an autonomous realm to polit?
 ical economy which understood politics to be constituted
 by something other than itself, especially by capitalism.
 Capital takes its place alongside the populace as a con?
 stituent of state representation to the point at which legit?

 imacy is based as much on productivity as democratic rep?
 resentation (Lefebvre 1977). This in turn has produced
 different understandings of the relationship between
 police and politics?between the dominant bloc and peo?
 ple's lives included in the juridical order entirely in the
 form of their exclusion, in Agamben's (1998) terms.

 What precisely is the nature of this change? Again,
 seen from the point of view of politics rather than gover?

 nance, it is a change in what the project of praxis might
 be: from a politics of emancipation to a politics of trans?
 formation. The question of exclusion from the juridical
 order that Agamben raises here was the focus of an eman
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 cipatory politics born out of the tension between ancien
 regime "estates" and bourgeois "universal" rights. As
 Balibar puts it,

 Autonomy becomes a politics when it turns out that a
 "part" of society is excluded?legally or not?from the
 universal right to politics (if only in the form of a mere
 opposition between "active" and "passive" citizens?
 which already says it all?or, in other words, between
 responsible, adult citizens and "minors"). [2002:6]

 The crucial point about what he calls the autonomy of pol?
 itics here is that, logically, insofar as "the unfolding of self

 determination of the people" by definition cannot be
 granted (by somebody else), so it is therefore the people's
 own responsibility to win their liberty?it cannot be del?
 egated to them by others. No one can be elevated to a
 position of equality, or be emancipated, by an external
 decision or by higher grace. "In this way we move from the
 self-determination of the people to the autonomy of poli?
 tics itself" (Balibar 2002:4).

 Thus the "granting" of human rights to various kinds
 of subaltern people excluded because of their state of
 being (their "race," their indigeneity, their gender, etc.) is

 part of police work, not of politics understood as auto?
 nomous practice. If we accept fully the notion of egaliberte
 (to use Balibar's expression), then how would equality
 result from some steward or other bestowing such a thing

 on an Other as a kind of gift? And how would the result
 be the transformation from passive to active citizenship?
 Hence emancipatory politics alone?i.e., politics that
 makes simply the claim to what the representatives of the
 people say should be the case (quite apart from transfor?
 mative ambitions) cannot be about more or less enlight?
 ened forms of governance, but only about more or less
 effective forms of praxis.

 Transformative politics, the politics most associated
 with Marx but by no means exclusively with him, was born

 out of the recognition that politics was not autonomous
 in this way, however. Rather it was constituted by politi?

 cal economy, in other words the remaining "have-nots"
 recognize that the achievement of egaliberte will not occur

 through access to existing political institutions alone.
 Thus Ranciere here speaks not of one thing but of two: the

 enlargement through politics of the public sphere,

 has historically signified two things: the recogni?
 tion,.. .as political subjects, of those that have been rel?

 egated by State law to the private life of inferior beings;

 and the recognition of the public character of types of
 spaces and relations that were left to the discretion of
 the power of wealth. [Ranciere 2006:55, emphasis
 added]

 Ranciere here notes that the space of public politics?of
 "police"?is not confined to an autonomous politics but
 includes the power of capital. Under consumer capital?
 ism, both the state and capital make claims to the popu?
 lar that are belied by the essential character of the state
 and of capital. Thus these spheres of police claim to speak
 for popular sovereignty both through "representative
 democracy" and also by claiming that popular sovereignty
 is expressed through consumption via the market. Inso?
 far as both are moves by dominant blocs to be the stew?
 ards of legitimate public expression while nonetheless
 relying on this absence of the political (in Ranciere's
 sense), they are always faced with the potential counter
 tendency of the demos of real politics.

 Praxis, as autonomous agency directed against the
 given-ness of the present, gives rise to a dialectic, what
 Ranciere calls "the opposed logics of police and politics"
 (2006:55). The prefacing of "government" with the ame?
 liorating adjective "democratic" obliges governments to
 dress the logic of power immanent in their reproduction
 in the cloak of "the common community." So, the "natural

 life" of government, which is to shrink this public sphere,

 is met by collective democratic struggles to expand the
 public sphere of politics. Meanwhile the promise of con?
 sumer capitalism is that it will provide for the needs of
 all through their effective capacity in the market. What
 makes politics transformative is when it is expressed as
 a radical negativity?that is the rejection of these kinds
 of liberal democracy and consumer capitalism through
 the use of key notions that seize the imagination of those,
 in fact, excluded from them. The historical expression of
 this in the West was a response to exclusive control over
 political capacity by the citizens in 1789, and to owners'
 claims to the right to control productive capacity by the
 proletariat thereafter.

 What about the present distinguishes it from that his?
 tory? It would seem that the naming of the excluded?the
 terms by which exclusion is legitimized?has changed,
 but what they are being excluded from remains pretty
 much the same: political capacity and control over their
 livelihoods. So where does that place the project of a rad?
 ical anthropology?

 To some extent this is to ask a counterfactual question
 of anthropology. The tradition that produced the genera?
 tion of the 1990s had itself been powerfully influenced by

 a series of key works of a previous generation that took
 as their point of departure an enquiry into the possibili?
 ties for a transformative politics.8 Though, after 1989, the

 younger generation were to inflect their enquiries differ?

 ently, they retained its politics. How then might things
 have been had anthropology remained a wallflower hidden
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 from the strobe lights of the latest academic dance-style
 and unseduced by the flatteries of post-structuralism?9

 We might begin by asserting that liberal democratic
 states were from the outset a project for a designated
 elite that was only moved from this path at moments of col

 lective democratic struggle by the exceptions, the
 excluded, the minors and so on. It is a remarkable fan?
 tasy of so-called progressive intellectuals to believe that
 social democracy is the solution to this dilemma or that,
 given a chance, it could have the potential of resolving it.
 Moreover, like all fantasies, it is a mystifying one?pre?
 cisely because of its refusal to recognize the tension
 between government and praxis, police and politics, order
 and history. An alternate agenda would invert the prior?
 ities of research from that which occurred after the turn.

 For it is in the way overstatement has met post-colonial
 ity to configure in victimhood and marginality not so much
 a potentially active historical agent as a form of being in
 the world that is privileged in its exemplary immunity to
 intellectual rationality?and indeed to politics as well.

 If we begin our enquiries then with the injunction that
 subalternity is a condition to be changed instead of a
 "resistant presence" tout court, then the limitations of
 overstatement become immediately apparent. Instead of
 the subject understood as a condition of being (or barely
 being) that results from state effects, we have the much
 more challenging engagement of our intervention in forms
 of political doing that begin with practising subjects and
 move on to emergent subjects arising out of practice itself.
 It is a move that will not be easy, for it not only holds no
 current academic street creds; it also moves us out of the
 comfort zone of the governmental gaze and away from
 the moral high-ground of post-coloniality where one
 pauses for a respectful bending of the knee toward the
 authenticity of the excluded before boarding the plane for
 a seminar in Chicago.

 We do not live in an era that makes any answer to the

 questions thrown up by such an approach obvious.
 Nonetheless the point is to suggest that a perspective of
 this kind generates a quite different way of thinking about
 the relationship between the historically formed sub?
 ject-agent and current forms of the state than those that
 understand the state in terms of a discursive play upon the

 body, the figure or bare life.

 Gavin Smith, Department of Anthropology, University of
 Toronto, 19 Russell Street, Toronto, Ontario, M5S2S2, Canada.
 E-mail: gavin.gav@gmail.com.

 Notes
 1 For the way this led to an especially culturally inflected

 understanding of hegemony, see Smith 2004a and 2004b.
 2 I take this use of the expression "turn" from Eric Wolf's

 discussion of "contested concepts" in his Envisioning Power
 (1999:21-67). It is used in an especially argumentative form
 by Brennan (2006).

 3 Similarly for Sharma and Gupta (2006:11), an anthropo?
 logical perspective deals with "how people perceive the
 state"?the cultural constitution of states?in just two
 spheres: everyday practices and representations.

 4 It is important I think to note that Foucault himself was
 usually much more careful about the role of the state in the
 production of subjectivities. Thus he notes that there are
 in fact three types of struggles: against forms of domination,
 against forms of exploitation, and against "that which ties
 the individual to himself." As he saw it, in history they were

 mixed together though "one of them most of the time pre?
 vails" (2003:130).

 5 The gamonal is a much discussed figure in Andean anthro?
 pology. Broadly speaking it refers to the landlord or polit?
 ical boss. But the gamonal is also a member of the domi?
 nant classes claiming access to and interpretation of
 indigeneity (Krupa 2007:369-370).

 6 This usage would appear to make the word "civil" as a mod?
 ifier for society especially inept.

 7 Thus Bourdieu (1990:139): "[T]he leader of a trade union or
 of a political party, the civil servant or the expert invested
 with state authority, all are so many personifications of a
 social fiction to which they give life, in and through their very
 being, and from which they receive in return their power."

 8 See Hobsbawm (1959), Wolf (1969), Thompson (1968),
 Huizer (1973) and Paige (1975).

 9 I acknowledge that the turn toward post-structuralism in
 anthropology was originally motivated by a desire to con?
 tinue the spirit of critique evidenced in earlier flirtations
 with Marx. My point is that these early good intentions have
 been diverted by the hypnotic songs of overstatement.
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 Commentaire sur The State (or Overstated)

 Claude Bariteau Universite Laval

 Se demarquant avec elegance des theses recentes d'an
 thropologues culturalistes sur TEtat (Sharma et Gupta
 2006) et la souverainete (Hansen et Stepputat 2006),
 Gavin Smith plaide ici en faveur d'un regard different
 pose sur la relation entre Tacteur et le sujet comme sur
 les formes actuelles des Etats souverains existants. Si je
 partage ses reticences ? Tegard de conceptions du poli
 tique qui rationalisent ? Texees les dynamiques de la gou
 vernance ou en culturalisent, aussi ? Texces, les pratiques,
 j'ai quelques hesitations ? partager dans sa totalite Tap
 proche qu'il suggere d'adopter pour que Tetude du poli
 tique et de TEtat ne se resume pas ? de simples propos
 moraux ou ? des apologies superficielles des pratiques
 gouvernementales.

 Mes commentaires porteront done sur trois points
 avec lesquels je me sens en affinite et ceux, au nombre de
 deux, qu'il m'est difficile de concilier avec ma lecture du
 politique et de TEtat, car ils renvoient ? une conception des
 transformations du pouvoir et des Etats qui s'inscrit dans
 une philosophie revolutionnaire marxiste-leniniste.
 J'aborde ces cinq points dans cet ordre avec, en arriere
 plan, Tidee de suggerer une perspective differente pour
 penser et, surtout, analyser les luttes en cours, dont cer
 taines sont flamboyantes et de portee revolutionnaire et
 d'autres differentes, au sein des Etats souverains contem
 porains sans pour autant verser dans un obscurantisme
 culturel ou une banalisation des acteurs. On comprendra,
 d'entree de jeu, que mes suggestions s'inscrivent ? Tin
 terieur d'un cadrage analytique, propre ? Tanthropologie
 sociale, qui met Taccent sur les forces sociales et les luttes
 qu'elles deploient en relation avec TEtat et le pouvoir.

 1. Dans les premieres pages de son texte, Gavin Smith,
 faisant echo aux phases recentes qui ont marque les tra
 vaux en anthropologie traitant de TEtat et du pouvoir,
 Signale qu'elles temoignent d'un glissement decoulant
 d'une propension ? lire TEtat et le politique ? Taide des
 lunettes de la culture ou, comme le suggere Rolph Trouillot
 (2003), en ciblant les sujets, qu'ils soient construits par
 TEtat ou des derives actifs de cette construction, done de

 simples individus robotises. S'agissant des lectures cul
 turelles, Smith decele meme une tendance forte ? Tauto
 nomisation de TEtat et du politique, ce qui conduit ? voir
 ces objets independamment des contingences (histoire,
 luttes, rapports de classes, guerres, etc.) qui leur sont
 intrinsequement associees. Quant aux travaux axes sur
 les sujets, qui seraient pour la plupart inspires des theses
 de Michel Foucault, il y voit une production axee sur leur

 gestion dont la particularite est de fournir principalement
 des lectures fines des pratiques de contr?le avec, pour
 resultante, de presenter FEtat tel un moteur institution
 nel hyper-determine.

 A juste titre, Smith recuse le caractere simpliste des
 lectures culturelles et les biais inherents ? une analyse
 axee uniquement sur la gestion du politique. Si son point
 de vue est convaincant, je ne partage pas pour autant ses
 critiques ? Fegard de Foucault ni celles envers Agamben
 dont il affirme, ? Faide de textes edites par Das et Poole
 (2004) et ceux par Hansen et Stepputat (2006), que les
 theses de cet auteur conduisent ? surevaluer FEtat.
 Concernant Foucault, ses engagements et ses ecrits sur
 le ? souci de soi ? revelent qu'il n'a pas pense le sujet
 comme simple produit de Findividualisation. II en fit plu
 tot un moteur du changement comme il fit des formes
 politiques, fussent-elles revolutionnaires, des moments
 marquants de Fhistoire, mais aucunement des fins en soi
 ou des modeles historiques ? imiter. Quant ? Agamben, il
 n'a pas fait de la souverainete un concept extrait des aleas
 du pouvoir et de Fexercice de Fautorite. Au contraire, il a
 inscrit la souverainete dans Fexercice de Fautorite. Cela

 etant, chez Foucault et Agamben, il y a une explication
 des changements. Leur particularite est de se manifes?
 ter dans le renversement du pouvoir et de Fautorite sous
 Feffet de sujets vehiculant une autre subjectivite ou etant
 actives par une autre subjectivite que celle inscrite dans
 FEtat et le pouvoir.

 2. Les biais de Fanthropologie culturelle, qu'endos
 sent une majorite d'anthropologues nord-americains, sont,
 helas, peu souvent denonces tellement sont puissants ?
 la fois les parametres qui encadrent la formation de ces
 derniers et les financements qui supportent leurs
 recherches et leurs publications. En ciblant la production
 de cette anthropologie culturelle traitant du politique et
 de FEtat, Gavin Smith attaque en fait son mythe fondateur
 decoulant du lien edifie entre les concepts de culture, de
 relativisme et d'universalisme. Lorsque des changements
 majeurs ont cours sur la scene internationale, ces trois
 concepts refont toujours surface pour suggerer un deco
 dage ? Famericaine qui s'agence assez bien avec le neoli
 beralisme et Fempire decadent des Etats-Unis d'Ame
 rique. Ce decodage est connu. II valorise les quetes
 identitaires et les revendications culturelles, deux ten?

 dances qui ciblent, pour les amocher, les construits poli?
 tiques qui privilegient des programmes sociaux et une
 integration societale basee sur un partage de valeurs
 sociales communes.

 Alors que cette poussee de fievre culturaliste se repan
 dait dans le sillage de la fin de la Guerre froide, James E
 Boggs (2004) a propose de remplacer Fordre mondial issu
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 des Traites de Westphalie en 1648 par sa reconstruction
 avec, pour assise, une theorie scientifique de la culture
 issue de l'anthropologie. On voit ici vers quoi peut debou
 cher le fixisme culturel en anthropologie, soit l'eradica
 tion des Etats souverains qui ont eu le malheur de se dis
 tancer du modele etatique promu par Johann Gottfried
 von Herder, le pere du relativisme culturel. Sous 1'effet
 de cette theorie, on se retrouverait en presence d'une ple
 thore d'Etats culturellement constitues. Cette these, par
 chance, n'est pas partagee par tous les anthropologues
 culturels. Par contre, lorsque je Iis de tels propos, je me
 dis qu'Adam Kuper (1999) avait plus que raison de s'in
 quieter des banalisations du social auxquelles conduisent
 les travaux des anthropologues culturalistes. Sous cet
 angle, je prefere de loin l'approche de Clifford Geertz
 (2004) qui, au crepuscule de sa vie, invita les anthropo?
 logues ? contribuer ? refagonner les Etats souverains,
 dont plusieurs du Tiers-monde, mais pas les seuls, sont
 devenus avec le temps d'innombrables ?lieux complexes ?
 assaillis par un trop plein de cultures qui mine l'espace
 public et les valeurs ? la base des liens sociaux.

 3. Mon troisieme point d'affinite avec Gavin Smith est
 sa critique des propos de Das et Poole (2004), deux auteurs
 qui, apparemment inspires par le concept d'Etat d'ex
 ception remis ? jour par Agamben (2005), voient des sou
 verainetes la ou il n'y a pas effectivement d'Etat ou la ou
 un Etat, qui s'affiche comme tel sur un territoire, n'exerce
 sur celui-ci et les populations qui l'habitent qu'un controle
 partiel ? l'aide d'intermediaires ou, tout simplement, parce
 que l'Etat souverain reconnu tel sur la scene internatio?
 nale tolere, et parfois supporte, les pratiques qui s'y
 deploient. Fredrik Barth (1969) et Richard F. Salisbury
 (1984) ont bien explique comment des populations peu
 vent echapper au controle de l'Etat au sein duquel elles
 s'activent. Puis Eric Schwimmer, notamment en 1972 mais
 aussi ? plusieurs occasions (voir le numero d'Anthropolo
 gica en son honneur, vol. 50 (1) 2008), a revele avec minu
 tie comment certaines populations, incluses au sein d'Etats
 souverains, parviennent ? composer avec des procedes,
 notamment ceux propres ? Yindirect rule, qui visent ? les
 maintenir dans une position de dominees.

 Recemment (Bariteau, 2008), j'ai signale que ce sont
 l? des expressions differentes de formes de gestion de
 populations presentes au sein d'Etats souverains, les pre?
 mieres temoignant d'une frontiere politique interne ? l'in
 terieur d'un Etat officiellement reconnu, les secondes de

 l'expression d'une opposition ideologique dont la visee est
 de creer une pression constante sur la relation critique
 issue d'un encadrement politique. Aussi, suis-je enclin ?
 partager la lecture critique que fait Gavin Smith des pro?
 pos de Das et Poole (2004). Ces populations ne sont pas

 souveraines au sens d'Etat souverain reconnu tel et
 n'echappe que partiellement aux modalites de la regula?
 tion sous contr?le de TEtat souverain qui les englobe. Tou
 tefois, je ne vois pas en quoi ces cas, y compris ceux aux
 quels referent Das et Poole (2004), puissent etre qualifies
 d'Etat d'exception au sens defini par Agamben. Au
 contraire, ce concept refere ? Tautorite qu'exerce un Etat
 souverain et cette autorite ne s'exerce pas ? Texclusion
 d'une autorite, qu'elle soit locale ou autrement definie,
 car, tout compte fait, eile permet Texpression d'une auto?
 rite subjuguee.

 4. Si, ? deux reprises, j'ai pris mes distances ? Tegard
 de la lecture que fait Gavin Smith des theses d'Agamben,
 je tiens ? signaler que le livre de ce dernier, State of Excep?

 tion, en particulier les chapitres 1 et 6, a enrichi ma com?
 prehension de Texercice de Tautorite au sein des Etats
 souverains actuels reconnus et du renvoi frequent, ? Toc
 casion de cet exercice, au mythe qui legitime leur auto?
 rite au-del? des lois et des regies etatiques principale
 ment lorsqu'il s'agit d'insurrection, de guerre civile ou de
 resistance. Depuis, je me sens davantage conforte ? conce
 voir que seul le renversement de Tautorite particuliere ?
 un Etat souverain puisse deboucher sur Texpression d'un
 nouveau type d'autorite au sein d'un tel Etat. Inspire par
 cette lecture, j'en conclus que si tel est le cas, il en est de
 meme de Texpression de Tautorite au sein d'une societe
 subjuguee. La aussi, seul son renversement peut gene
 rer Taffirmation d'une autre autorite qui, par definition,
 demeurera subjuguee ? moins 1) que Taffirmation de la
 nouvelle autorite soit celle de TEtat souverain, ce qui pour
 rait conduire, comme au Tibet, ? Teradication de la popu?
 lation subjuguee ou 2) que cette affirmation ait pour objec
 tif d'annihiler le lien de subjugation, ce qui peut deboucher
 sur la naissance d'un nouvel Etat souverain selon, bien
 s?r, les regies de reconnaissance en cours sur la scene
 internationale auxquelles refere Daniel Philpott (1999).

 Dans ces cas de figure, nous sommes en presence de
 deux processus. Un premier, interne ? tout Etat souve?
 rain, auquel refere Gavin Smith en rappelant les cas de la
 revolution francaise de 1789 et de la revolution russe de

 1917 bien que ce processus, ? mes yeux, ne se limite ni ?
 ces cas ni aux moyens qui y ont conduit, car il englobe
 tous les cas de transformations des rapports internes de
 pouvoir. Un deuxieme, propre aux societes subjuguees,
 exprimant tantot un reajustement interne, tantot leur
 possible eradication, tantot la transgression par celles-ci
 du lien de dependance. Avec ces processus, Texpression de
 Tautorite et du pouvoir prend ultimement des formes dif
 ferentes. II en est de meme des mythes fondateurs, qui se
 retrouvent autant chez les Etats souverains existants que

 chez les populations qui constituent, au sein d'Etats sou
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 verains, des societes distinctes. Les travaux de Maurice
 Godelier (2007) aupres des Baruya de Nouvelle-Guinee
 en temoignent. Iis montrent, de plus, que les societes, fus
 sent-elles soumises ? un Etat souverain, ont une organi?
 sation interne qui repose, non sur la famille, la langue ou
 la parente, mais sur des institutions qui, au travers d'un

 mythe fondateur, servent d'assises ? l'exercice d'une cer
 taine souverainete sur un territoire circonscrit. A mes

 yeux, les theses d'Agamben s'inscrivent dans un tel cadre
 et, l'etant, permettent d'analyser les transformations des
 Etats souverains comme des societes qu'ils subjuguent, ce
 que ne semblent pas avoir compris Das et Poole (2004).

 5. Ces cas de figure revelent, somme toute, que l'etude
 de Fexercice de l'autorite ne peut se faire sans une prise
 en compte de la nature des Etats en cause, des institu?
 tions qui les caracterisent et des mythes que ces Etats
 s'octroient et qui definissent en quelque sorte le cadre de
 Fexercice de leur autorite. Ces elements constitutifs du

 pouvoir et de l'Etat renvoient constamment aux luttes qui
 s'expriment au sein des societes et des Etats souverains.
 Si on fait l'economie de tout cela, il y a des risques, l'un
 d'eux etant d'ouvrir la porte ? des interpretations sur
 prenantes. Je signale ce point parce que je veux temoi
 gner de mon etonnement ? la lecture des dernieres pages
 du texte de Gavin Smith. Recourant ? Jacques Ranciere,
 philosophe critique des haines que suscite la democratic,
 Smith rappeile que l'elargissement de la sphere publique
 a conduit ? la reconnaissance 1) de sujets politiques egaux
 ? ceux que la loi rejetait et 2) du caractere public de types
 d'espaces et de relations laisses ? la discretion du pouvoir
 de la richesse. Apres avoir signale cela, il avance que la
 revolution franchise de 1789 exprime historiquement la
 reconnaissance des droits des citoyens tandis que la revo?
 lution russe de 1917, celle du controle des moyens de pro?

 duction. Puis, soulignant qu'il ne voit rien qui distingue
 les luttes actuelles de ces luttes passees, il propose de
 faire de ces deux expressions historiques l'armature fon?
 dant une anthropologie radicale et fustige, comme l'a fait
 Lenine en son temps, toute derive social-democrate ins
 piree des theses d'Eduard Bernstein.

 Que Gavin Smith trouve que l'anthropologie de l'Etat
 et du pouvoir ne puisse exclure cette fagon de lire le poli?
 tique est concevable. J'aurais par contre souhaite qu'il le
 dise sans recourir ? Ranciere, car ce dernier, dans La
 haine de la democratie, plaide plutot en faveur de la demo?

 cratic, voyant toutefois en elle rien qui, institutionnelle
 ment, garantit ses fondements puisqu'elle ? n'est confiee
 qu'? la Constance de ses propres actes ? (Ranciere 2005:
 106), ce qui suscite peur et haine chez ceux habitues ? diri
 ger les pensees. Or, c'est precisement la mise en tutelle de
 la democratie par Lenine qu'ont critique certains

 marxistes, dont Rosa Luxembourg (1971) qui preconisa,
 ? Tencontre de la dictature d'une poignee de politiciens
 russes, une democratic plus large et plus illimitee, quelque
 chose, je pense, qui s'apparente plus aux propos de Ran?
 ciere qu'aux gestes poses par Lenine en octobre 1917.
 Voil? pourquoi je fus etonne du contenu de ces pages. J'ai
 relu ce texte plus d'une fois. J'ai alors decouvert que les
 critiques de Gavin Smith ? l'egard de Foucault et d'Agam
 ben ne sont pas independantes de cette finale, y compris
 sa fagon d'utiliser Ranciere, auteur qui, au demeurant,
 partage avec Foucault le caractere indetermine des formes
 que prendront les Etats de demain. II en a decoule que l'al
 ternative que presente Gavin Smith ? la lecture cultura
 liste de l'Etat et du pouvoir m'est apparue plutot campee
 ? l'interieur d'une philosophie sociale marxiste-leniniste
 plutot que d'une anthropologie sociale.

 Conclusion
 En ecrivant le precedent paragraphe, j'ai imagine Gavin
 Smith me signaler ? juste titre que l'erreur de Lenine fut
 d'enfermer la revolution proletarienne en Russie. J'en
 conviens. Mais une teile remarque s'inscrit, ? mon avis, dans

 le cadre d'un debat politique plutot qu'? l'interieur d'un
 debat academique nourri par une anthropologie sociale de
 l'Etat et du pouvoir. A l'interieur d'une anthropologie de la
 sorte, une teile remarque consisterait ? privilegier une pos?

 ture politique qui affirme l'incontournable dictature du pro?
 letariat comme seule fagon de pouvoir transformer l'ordre

 capitaliste du monde. ? mes yeux, il s'agit, grosso modo,
 d'une position analogue ? celle de James E Boggs (2004). Ce
 dernier voit les anthropologues, armes d'une theorie de la
 culture, proposer rien de moins que le renversement de
 l'ordre politique institue dans le sillage des IVaites de West
 phalie alors que Gavin Smith voit ces derniers, armes de la
 lecture leniniste, s'investir dans la transformation du capi
 talisme. Dans les deux cas, le politique, celui qui renvoie ?
 des entites reperables au sein desquelles s'activent des
 sujets, est masque et, l'etant, disparait de l'analyse ? la
 faveur de conceptions du monde qui l'excluent.

 Alors, comment faire pour que des anthropologues,
 qui pratiquent cette discipline, puissent faire des lectures
 signifiantes de l'Etat et du pouvoir ? Je ne vois pas com?
 ment sans qu'ils cherchent d'abord ? decoder l'ordon
 nancement politique du monde actuel pour mieux en com
 prendre les luttes et les forces sociales en presence, dont
 les assises sont multiples, tant sur la scene internationale
 qu'au sein des Etats souverains actuels. De l? ressortira
 probablement que l'effondrement du bloc communiste fut
 la source, mais pas la seule, de l'irradiation de formes
 capitalistes variees provoquant neanmoins partout une
 expansion des inegalites, ici des flambees de violence
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 comme des percees fondamentalistes, l? des intrusions
 inedites dans le tissu social et des bouleversements por
 teurs de quetes identitaires, nationalitaires ou indepen
 dantistes, ce qui, au total, conduisit, comme le rappelle
 Ranciere (2005), au renforcement des Etats nationaux qui
 servent le pouvoir du capital et, par ricochet, ? l'evince
 ment comme au blocage des politiques sociales au sein de
 ces Etats et des entites qu'ils subjuguent. Les anthropo?
 logues qui s'adonneront ? ces analyses mettront ainsi ?
 nu les figures contemporaines des Etats souverains et
 reveleront comment et pour quels groupes d'interets ils
 gouvernent, contribuant le cas echeant ? la revitalisation
 de la democratic sans investir celle-ci d'une finalite autre

 que celle que mettront en place ceux qui l'activent.

 Claude Bariteau, Departement dyanthropologie, Universite
 Laval, Quebec, G1V0A6, Canada. Courriel: Claude.bariteau
 @ant.ulaval.ca.
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 Commentaires sur The State (or
 Overstated)

 Bernard Bernier Universite de Montreal

 Je suis d'accord avec Gavin Smith quand il propose de
 reintroduire Teconomie politique dans Tanalyse de TEtat
 contemporain, et en particulier de tenir compte des classes

 sociales. J'approuve aussi sa suggestion de se placer du
 point de vue de Tagent, done de la pratique, plutot que de
 celui du sujet, dans Teffort pour transformer la situation
 actuelle. Je pense avec lui qu'il faut ? la fois une critique
 du fonctionnement interne de TEtat et des formations

 sociales, dans le contexte du capitalisme actuel, et une
 approche historique. Cette combinaison de Tanalyse cri?
 tique et d'une approche historique est presente dans
 Toeuvre de Marx (ainsi que dans celle de Max Weber, mais
 alliee ? un projet politique bien different), dans celle de
 Gramsci et, plus recemment, dans celle de Immanuel Wal?
 lerstein (1985) et de David Harvey (2003, 2005). II me
 semble qu'une vision plus realiste, mais aussi plus effi
 cace de TEtat actuel doit passer par une teile approche
 double. Je voudrais ici pousser plus loin dans cette direc?
 tion, pour tenter de clarifier des aspects relatifs ? TEtat
 mentionnes dans le texte de Gavin Smith.

 Je me suis toujours interesse ? la fagon dont histori
 quement les structures existantes se sont constitutes.
 Comme Marx et d'autres, je congois les structures pre
 sentes comme historiques, et done transitoires. Le capi?
 talisme est une forme historique et, comme toute forme
 historique, il finira par disparaitre. Mais ce qui le rem
 placera dependra de ce que les humains en feront collec
 tivement. A ce sujet, je suis d'accord avec Marx sur les
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 points suivants. Premierement, la construction collective
 de la realite sociale, economique et politique se fonde sur
 des oppositions et des luttes, mais contrairement ? plu?
 sieurs textes de Marx, je pense que Tissue de ces luttes
 n'est pas determinee d'avance. Le resultat se construit ?
 mesure, dans la lutte elle-meme. Deuxiemement, l'Etat
 est fondamentalement un outil de classe, done un outil de
 domination, meme si cette domination passe par l'assen
 timent des personnes (de l? tout de meme l'importance
 theorique de Foucault et de Bourdieu qui, ? travers des
 notions comme le biopouvoir et l'habitus, ont souligne les
 Processus d'acceptation de la domination par les domi
 nes; mais soulignons aussi sur ce point l'ceuvre de Gram
 sci), et meme si l'Etat se donne d'autres attributions
 (comme l'administration, ou une certaine redistribution
 de la richesse dans le Welfare State). Troisiemement, la
 domination de l'Etat se fonde dans le capitalisme sur son
 lien au capital, done sur le fait que l'Etat est fondamen?
 talement l'Etat du capital, meme si, dans l'histoire, ce lien
 s'est manifeste de differentes fagons.

 A cela, il faut ajouter d'autres aspects, certains souli
 gnes justement par Gavin Smith. Eun d'eux fait reference
 aux espaces laisses ? l'opposition dans les structures exis
 tantes. Si je comprends bien l'idee de Voverstate, eile fait
 reference ? cette omnipresence de l'Etat teile que presen?
 tee dans plusieurs textes recents. Cette vision totalitariste
 de l'Etat ignore les espaces de resistance, mais aussi les
 espaces d'experimentation d'autres formes de relations
 sociales et d'organisation du pouvoir (comme l'economie
 dite informelle, ou divers arrangements des relations inter?

 personelles consideres comme hors norme mais qui finis
 sent par imposer leur propre legitimite). II faut aussi sou
 ligner les contradictions internes au fonctionnement de
 l'Etat, surtout dans sa volonte de reglementer divers
 aspects de la vie sociale. En effet, les Etats ne cessent d'im
 poser de nouvelles lois pour tenter vainement d'eliminer
 les incoherences entre les divers aspects des codes juri
 diques. En outre, les prerogatives que l'Etat s'est don
 nees dans un domaine, par exemple la politique familiale,
 entrent en contradiction avec le fonctionnement d'autres

 champs, notamment, dans le cas de la famille, avec le mar
 che du travail capitaliste, un fonctionnement protege par
 l'Etat. II est clair que, dans l'analyse de l'Etat actuel, une
 approche d'economie politique qui inclut une analyse du
 fonctionnement du capitalisme s'impose.

 Mais revenons plus specifiquement ? l'Etat dans le
 capitalisme actuel, celui de la globalisation. II est para
 doxal de voir que, si certains auteurs hypostasient le role
 de l'Etat comme organe central dans la production des
 sujets, d'autres, comme Appadurai (1996), soulignent la
 perte de controle et de pouvoir par l'Etat. Appadurai

 insiste sur la puissance grandissante des forces mondiales,
 que ce soit les firmes transnationales ou les organisations
 internationales, et sur la montee des regionalismes, deux
 processus qui mineraient la puissance de TEtat national.
 Ces deux positions extremes me semblent faibles, cha
 cune de leur cote. On a vu plus haut (et encore plus dans
 Tarticle de Gavin Smith) certaines faiblesses de la pre?
 miere position, celle de Voverstate. Dans le cas de la posi?
 tion contraire, celle de Taffaiblissement de TEtat dans la
 periode actuelle, les problemes viennent, d'une part, de
 la subsomption de tous les Etats actuels sous une meme
 categorie et, d'autre part, de Tignorance des pratiques
 economiques des Etats contemporains.

 Au sujet des divergences dans le fonctionnement des
 Etats actuels, il serait errone, me semble-t-il, de faire
 equivaloir la situation de TEtat roumain, par exemple,
 avec celle de TEtat americain ou avec celle de TEtat chi

 nois. Je vais dans le sens de Gavin Smith en soulignant la
 diversite des Etats actuels. EEtat americain, par exemple,
 a fortement augmente ses capacites repressives apres le
 11 septembre. Quant ? TEtat chinois, il a maintenu son
 controle sur le pays, tout en reorientant sa politique eco
 nomique. Tous les Etats n'ont pas pu maintenir leurs pou
 voirs aussi fortement.

 Quant aux fonctions contemporaines de TEtat, je
 pense qu'il faut les concevoir dans le cadre du reamena
 gement du capitalisme actuel. Comme Ta si bien souligne
 David Harvey (2003, 2005), la sortie de la crise du capi?
 talisme mondial des annees 1970 est passee par une reor?
 ganisation des mecanismes de Taccumulation. D'un cote,
 inspires par les experiences japonaises (voir Bernier 2009),
 les pays occidentaux, avec ? leur tete TAngleterre de That?

 cher et les Etats-Unis de Reagan, ont adopte une poli?
 tique anti-syndicale visant ? affaiblir les organisations de
 defense des droits des travailleurs et ? assurer une plus
 grande flexibility, tout en reduisant les salaires. Entre
 autres, TEtat a aide les entreprises ? se defaire de la rigi
 dite associee ? la securite d'emploi, ce qui a entraine une
 expansion du travail precaire. De Tautre cote, ces Etats
 ont mis en place des politiques de diminution des poli
 tiques de redistribution de la richesse, done des politique
 sociales, tout en adoptant des mesures pour favoriser
 encore plus Taccumulation, comme des subventions
 directes ou indirectes aux entreprises, des baisses d'im
 pots sur les profits et dividendes ou le developpement des
 infrastructures de communication (dont Tinternet). Par

 ailleurs, le gouvernement americain a fait tout en son pou?
 voir pour ouvrir de nouveaux marches, comme la Chine ou
 TInde, et pour faire en sorte que plusieurs de ces mar?
 ches soient ? la merci du capital occidental. A cette fin, le
 controle de TEtat americain sur des organismes interna
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 tionaux comme la Banque mondiale et surtout sur le FMI
 ont facilite sa t?che. Dans le cas du FMI, l'imposition des
 amenagements structurels, avec la baisse des programmes
 sociaux et la privatisation forcee, ? rabais, des entreprises
 d'Etat dans plusieurs pays, a ouvert la voie au capital inter?
 national, surtout americain, dans son controle des activa?
 tes dans ces pays.

 Cette reorganisation du capitalisme mondial a ren
 force le capital financier au detriment du capital indus
 triel. Ce n'est pas que l'industrie a regresse, du moins au
 niveau mondial. Mais un deplacement geographique de
 grande envergure est survenu, avec la delocalisation de
 pans entiers de l'industrie vers la Chine ou les pays d'Asie
 du Sud-est. Dans ces pays, comme Castells (1998) l'a sou
 ligne, la production industrielle a connu une expansion
 fulgurante, ? mesure que les pays occidentaux et le Japon
 se desindustrialisaient et se tournaient vers la specula?
 tion financiere, facilitee par les transactions en temps reel.
 Ce reamenagement a entraine, d'une part, une polarisa?
 tion accrue de la richesse, les operations financieres per
 mettant aux capitalistes d'accumuler encore plus, et,
 d'autre part, l'enrichissement de classes dominantes
 locales dans les pays non occidentaux.

 II ne fait pas de doute que, dans ces processus, les
 Etats nationaux n'ont pas tous eu la meme latitude et la
 meme efficacite. EEtat americain peut etre vu comme
 une sorte d'exception. Mais tous les Etats des pays occi?
 dentaux ont pris le meme type de mesure, avec des resul
 tats qui ont cependant diverge. De son cote, le gouver
 nement du Japon, pris dans une crise economique durant
 les annees 1990-2003, causee par l'intense speculation
 des annees 1990, n'a pas pu intervenir aussi efficacement,
 la plupart de ses mesures, fondees sur les depenses de
 l'Etat dans le but de relancer l'economie, done sur l'en
 dettement public, allant ? l'encontre des politiques adop?
 tees de gre ou de force par ? peu pres tous les Etats. La
 reprise apres 2003 a vu l'Etat japonais submerge sous
 une dette accumulee qui depasse 190 % de son PIB
 annuel, limitant ainsi sa marge de manoeuvre.

 Ce que j'ai voulu demontrer ici, dans la lignee du texte
 de Gavin Smith, e'est la necessite de tenir compte de l'eco?
 nomie politique dans la comprehension de l'Etat actuel, et
 done dans les tentatives de mettre en place des solutions
 de rechange au capitalisme et au fonctionnement poli?
 tique actuel. Ces solutions de rechange se formeront ?
 mesure des mouvements historiques, il n'y a pas de recette
 predeterminee. Mais il est urgent de proposer des voies
 de developpement hors du marasme actuel, qui ne pro
 fite qu'? une petite minorite, protegee par les Etats natio?
 naux.

 Bernard Bernier, Departement dyanthropologie, Universitede
 Montreal, CE 6128, succursale Centre-ville, Montreal, Quebec,
 H3C 3J7, Canada. Courriel: bernard. bernier@umontreal.ca.
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 "Overstated" Objections?

 Akhil Gupta University of California, Los Angeles

 I presume the editors solicited my input concerning Gavin
 Smith's provocative essay because they expect me to
 defend myself against some of his charges. However, what

 I wish to do here is to broaden debate about the multiple,
 varied and interesting questions that he raises.

 Because the tenor of Smith's essay is so much against
 extensions of post-structuralism, let me make a post-struc?
 turalist point that he would perhaps appreciate. Because
 I take it as a dictum that all readings are mis-readings, I

 will not focus on places where I feel he has misread my
 work or that of other scholars. Instead, I take his mis
 readings as symptomatic of a tension in his own essay
 between the need to recover a (largely unreconstructed)
 left-socialist tradition and the desire to address the cur?

 rent crisis of global capitalism, with its attendant new
 forms of the management of life and death, and the colo?
 nization of the life-world.

 Smith thinks "we have lost the balance" between cul?

 tural aspects of the state, and its role as a site for politi?
 cal struggle, as a regulator for capitalism, and as a key
 player in the international arena. He offers a number of
 arguments about how the state has been understood. He
 accuses anthropologists of playing the cultural card and
 of leaving those aspects of the state that deal with capi
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 talism and politics to disciplines like sociology and polit?
 ical science. There is no doubt some truth to that, but

 would he have it otherwise? Very few anthropologists for
 example have the technical knowledge to write about the
 transformation of value into price. I agree with Smith that

 anthropologists ignore economic and political processes
 involving the state at their own peril. However, the ques?

 tion that needs to be asked is whether scholarship is best
 advanced by repeating what others have said about fields
 in which you have lesser expertise or by making original
 arguments in the area in which you are most qualified.

 Smith does contrast the approach he favours, which
 he labels an encultured political economy and whose flow?
 ering he locates in the mid-1990s, to what he dislikes, the
 post-Foucauldian approaches that have made the pro?
 duction of subjects by state effects their chief preoccu?
 pation. He raises a trenchant objection to the idea of state
 effects, arguing that it constitutes a theory with an
 unbounded domain ("if one believes in God, then surely
 everything is a God-effect"). I am sympathetic to Smith's
 frustration with this line of reasoning. However, from
 Althusser (whose absence in Smith's essay is curious),
 one could take the central idea of articulation, and the
 failure to think about articulation and overdetermination

 is perhaps where Smith's impressive array of opposites
 appears least persuasive.

 Surely the point is not, as Smith argues, that one can
 contrast the creation of subjects as the result of the state
 to the state as the outcome of struggles by people. How?
 ever much Smith would like to pigeon-hole the post-Fou?
 cauldian approaches to the former position, he would find
 few takers for his formulation among post-structuralists.

 When Das and Poole (2004) praise Foucault for his atten?
 tion to statistics and the management of the population,
 they do so because they find that paying attention to insti?
 tutional practices gives you better insights into why sub?
 jects act the way they do, what forms their praxis takes,
 and where its direction and limits might lie. If you do not
 pay attention to the fact that the state is now more
 involved with the management of life, then it becomes
 hard to make sense of everything from legal and legisla?
 tive (state) battles over abortion, debates over stem-cell
 research, the executive, legislative and military (state)
 actions of extraordinary rendition, and the legislative
 (state) changes from welfare to workfare, among many
 other things happening in the world today.

 Smith finds two additional contrasts in understand?

 ings of the state: one between a formalist, culturalist per?

 spective versus a historical realist tradition; and the other
 between a U.S.-centric suspicion and hatred of the state
 and the left socialist tradition (rendered in the singular)

 which sees the state as a "crystallization of popular sov?
 ereignty." He positions the formalist understanding of the
 state as "discursively constituted and constituting" in
 opposition to an approach in which the state is seen in its
 relation to other social formations such as production rela?

 tions, gender relations, et cetera. He does not explain why
 he thinks an understanding of the state that focuses on its

 discursive constitution is not about production relations or

 gender relations. Only a very formal understanding of
 "the discursive" would see it in opposition to "real" rela?
 tions, rather than as a material practice in itself that had

 material effects on material agents in the material world.1
 Smith outlines four sets of divisions: between cultur

 ological, anthropological approaches to the state versus
 the insights of sociologists and political scientists; between
 post-Foucauldianism and political economy; between for?
 malism and historical realist understandings; and between
 a U.S.-centric populist hatred of the state and the left
 socialist embrace of its centrality to popular sovereignty.
 However, in Smith's hands, the anthropological and post
 Foucauldian approaches are elided with formalism and
 the hegemonic U.S. suspicion of the state, yielding only
 two stances for a politics of the state.

 I see no clear, logical reason why Smith ignores the
 other possible positions that could emerge from his own
 analysis. Where would Smith fit the political scientist
 James C. Scott, who practices encultured political econ?
 omy and deals with the discursive construction of the state

 (1998) as much as the flow of surplus value (1985), but is
 suspicious of the left socialist tradition? What about the
 Comaroffs, who are anthropologists in the encultured
 political economy tradition and share a broadly left social?
 ist orientation, but whose historical realism does not
 exclude discussion of discursive practices?

 Smith's suspicion of the new approaches to the state
 that focus on the constitutive role of culture and to those

 positions that he broadly labels as "post-Foucauldian,"
 leads him to disregard some of the most important
 changes happening in the current global (dis)order. He
 suggests that the post-Foucauldian emphasis on forms of
 governance in Hansen and Stepputat (2006) carves off
 such forms from the political economy in which they are
 embedded, but it is not clear if this is seen as a necessary
 consequence of post-Foucauldian analytics or whether he
 thinks that this is an unfortunate lapse on the part of the
 authors. If the former, then I am afraid that I fail to see

 why this is the case, although one could equally ask if
 political economy is not embedded in forms of governance.

 Smith criticizes Das and Poole (2004) for asserting
 that gamonales (rural bosses) in Peru live in the margins
 of the state. Instead, he wishes to locate them within a
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 "highly disarticulated Peruvian political economy" or in
 terms of "an informal economy operating in the spaces
 between formally recognized states." If we pause a little
 over the concept, "informal economy," we can see that it
 is a statist concept: it defines activities that are framed
 in terms of what they are not, namely, as part of the for?

 mal economy. Smith might wish to argue that to under?
 stand why gamonales live on the margins of the state, Das

 and Poole necessarily have to speak of the gamonales'
 position in a highly disarticulated political economy, but,
 instead, he offers these as competing and mutually exclu?
 sive positions.

 Although Smith approves of encultured political econ?
 omy, he sees the cultural and the political-economic at
 odds with each other, implying that the cultural is some?
 how less important in the last instance than the economic.

 His notion of transformative politics is presented with?
 out cultural and contingent specification. For example, in
 referring to the crisis of the liberal democratic state, he
 never specifies where in the world he is talking about,
 thus smuggling in "the West" as the subject of history at
 the very time that he is criticizing others for ignoring the
 specificities of different states. In what follows, I will elab?

 orate on why my understanding of politics is necessarily
 cultural and why I argue that efforts to remake the state
 are necessarily cultural struggles.

 But first, we need to begin with the category of "the
 state" itself, which is used extensively in Smith's article.
 All claims about "the state" should be countered with the

 question, "which state?" When analysts refer to "the
 state," do they mean the state at the federal level, at the
 regional level or the local level? Which branch of "the
 state" are they studying?the administrative, legislative
 or judicial? Which bureau are they focusing on: the police,
 the revenue department, the education department, the
 bureau of worker safety, the electricity department, et
 cetera? What geographical area is being studied? What
 policies, programs and people do they see as constituting
 "the state"? When we are faced with claims about "the

 state," we need to ask whether such claims are true of all

 levels, departments, functions, and programs of the state.

 My point is that any understanding of "the state" is a form

 of misrecognition. Rather than see this as a problem, how?
 ever, I argue that we should accept the partiality of our
 vision as a necessary starting point for analysis. Yet, the
 real danger lies less in the fact that our understanding of
 the state is located and partial than in the illegitimate
 claims to completeness and holism often made by ana?
 lysts about "the state."

 Scholars, no less than policy makers, are prone to
 make authoritative pronouncements about the nature of

 the state, its constitution, its intentions, its capacities
 and its abilities (or lack thereof) to deliver on its prom?
 ises, and so forth. I think of such claims to knowledge
 as illegitimate, not because they intentionally set out to
 reify the state, but because they do so by default. The
 indiscriminate use of the term the state is problematic
 because it unwittingly draws the analyst into projects
 employed by dominant groups and classes to bolster
 their own rule. Reifying the state is an important means
 of rule and of obtaining consent for rule, which consists
 of representing that reification as reality. Using "the
 state" as a generic analytic category may thus uninten?
 tionally co-opt the analyst into the political task of sup?
 porting the status quo. Not representing the state as
 singular may expose a reality that elites have an inter?
 est in concealing, namely that, as Gramsci taught us,
 their control of the state apparatus is historically con?
 tingent, incomplete and perhaps even tenuous. Such an
 acknowledgment opens up new avenues for subaltern
 politics.

 The state is an important object of sociological inquiry
 precisely because it is a significant and highly conse?
 quential social phenomenon: politicians, citizens, courts,
 bureaucrats, militaries and legislative bodies might use
 it to justify their decisions and actions. On occasions, dif?
 ferent branches and levels of "the state" may act cohe?
 sively. Leaving aside extraordinary events, the boundary
 between state and society may actually be constructed
 through the everyday practices of state offices and rep?
 resentations created by officials (Mitchell 1991). The com?
 monly held notion of "the state," as Mitchell suggests,
 may be the effect of thousands of humdrum, routinized
 practices rather than the result of some grand illusion,
 act of magic or even a collective national fantasy. Indeed,
 we ought to think of the manner in which routinized prac?
 tices enable such phantasms to be created, sustained and
 resisted.

 Given that "the state" is really a congeries of institu?
 tions, agencies and agendas at different levels that are
 not necessarily well connected with each other, the impor?

 tant question to ask is the following: when is the attempt
 to represent these disparate, conflicting, pluri-centred,
 and multi-levelled sets of institutions as singular and
 coherent actually successful*! What are the conditions
 that allow or enable "the state" to appear as a common
 sensical entity? Particular branches of the bureaucracy

 may rely on the notion of a unified state in their practices,
 politicians may invoke the image of a singular state, and
 judicial decisions may both illustrate and depend upon
 the stature of a unified state for their effectiveness. Every?

 day actions of different bureaus, to the extent that they
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 (implicitly) invoke a singular state, all help officials and cit?
 izens imagine such an entity. "The state," therefore, can
 be seen as a social imaginary that comes into being
 through practices and discourses.

 Once we see that it is often small but powerful groups

 whose interests are served by reifying "the state," we can
 acknowledge that not all attempts to represent the state
 as cohesive are successful. To the contrary, we must rec?
 ognize that it is most often political leaders and economic
 elites who attempt to represent the state as purposive,
 unitary, and cohesive despite the fact that such a condition
 is rarely realized. The effort to represent the state as a uni?
 fied actor both to members of the public and to them?
 selves involves a constant ideological struggle. However,
 it is not only state officials who have an interest in repre?

 senting the state in this manner. Poor people may also
 represent "the state" as singular at particular sociohis
 torical conjunctures. There are times when groups of cit?
 izens may represent the state as unified in order to organ?

 ize in opposition to particular policies or regimes, to make
 certain claims, or to argue for limits to government inter?
 vention. Political and economic elites may not be united in
 the project of reifying the state and different fractions of

 capital or the political class may have an interest in rep?
 resenting "the state" as fractured and split rather than
 united and cohesive. When I say that these groups most
 often have an interest in a stable and unified state, I am

 referring to periods of relatively settled hegemony rather
 than periods of disruption and change. In such periods of
 relative stability, preserving the status quo ("the rule of
 law," "law and order," "a predictable business climate")
 is usually tied to tightening the hegemonic hold of elite
 groups.

 This approach has several advantages. First, it does
 not presume the existence of "the state" as a unified actor
 and purposive organization. Rather than take the exis?
 tence of the unified state for granted, it takes the artic?
 ulations of such a state as a "social fact" that requires
 anthropological investigation. Second, it draws attention
 to the fact that a great deal of cultural and political work
 goes into any successful effort to represent a state as sin?

 gular. Third, it brings issues of representation into the
 foreground, particularly representations engendered
 through those routinized and repetitive practices that
 constitute the inner workings of everyday bureaucratic
 activity. Finally, such signifying practices raise the criti?
 cal question of the audience for whom such significations
 are intended to make sense. How representations of the
 state are understood, by whom, and to what ends, are
 critical issues that must be attended to in any theory of
 "the state."

 Questions of representation have not been central to
 theories of the state; this is especially true when we think
 of policy areas such as poverty and development. Yet, what
 I am suggesting here is that any discussion of "the state"

 must consider the articulation of representations with
 political economy, institutional design, social structure
 and everyday practices.

 My argument emphasizes less the traditional area
 where scholars tend to look for representations (that is,
 the public sphere and the media), and instead focuses
 more on the everyday practices of state agencies. The
 routine operations of bureaucratic agencies have very
 important signifying functions and their representational

 effects should be taken seriously. Such practices, which
 mediate citizens' contact with state officials and bureaus,
 may have a greater impact on engendering particular
 representations of "the state" than any explicit state?
 ment circulating in the public sphere. Poor people in rural
 India encounter state officials in a number of contexts in

 the course of their daily life?"the state" is neither remote

 nor unapproachable. I contend that the representational
 efficacy of these encounters in constructing an image of
 "the state" far outweighs spectacles and exceptional
 events. Thus, as Gramsci underlined in his work, a
 tremendous amount of cultural work goes into repre?
 senting "the state" as if it were a singular and purposive
 entity rather than a set of disparate and only loosely con?

 nected agencies and bureaus at various locations. But, to
 whom are these representational practices addressed
 and, specifically, how do they address heterogeneous
 groups of poor people?

 The approach I take to the state complicates the
 dichotomies Smith makes between approaches that focus
 on the constitution of subjects and those that see subjects
 as agents creating history, including the state. In a forth?
 coming book (Gupta In press), I use Agamben (2005) and
 Foucault to inform the analysis of an eminently political
 economic question, the relation between poverty and "the
 state." One can write about liberal states, ignoring State
 of Exception, of course, but why would one not want to be
 challenged by that depressing and exceptionally insight?
 ful book? My own position is that even if one wishes to
 centre an analysis of "the state" in 1990s-encultured polit?

 ical economy, one would be well served by incorporating
 the insights of Foucault and post-Foucauldian thinkers
 like Agamben to deepen such an analysis.

 Akhil Gupta, Department of Anthropology, UCLA, 375Portola
 Plaza, SU Haines Hall, Box 951553, Los Angeles, CA, U.S.A
 E-mail: akgupta@anthro.ucla.edu.
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 Note
 1 Readers will recognize this sentence's origin in Althusser's

 (1971) germinal essay on the state.
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 Where Failure Is Not an Option, Just a Bad
 Choice: A Comment on the (Over)stated

 Hermann Rebel Professor Emeritus, University of
 Arizona

 During the mid-1980s one could no longer avoid the
 change in discourse at North American and EU acade?
 mies. Accompanying the increased pace of deal-making
 among university governments, corporations, state agen?
 cies and the physical sciences and engineering faculties,
 there were also leaders in the so-called policy sciences,

 with economics out front, to furnish paradigms and pro?
 jected outcomes for these new bloc formations. Many of
 us working in such "helping" sciences as anthropology,
 psychology, geography or history found ourselves increas?

 ingly having futile conversations with colleagues, often
 claiming the space of a Left-after-1989, falling in line to
 espouse circular notions of agency, identity, diversity, mem?
 ory, choice, "culture," et cetera, as the new bankable lan?

 guages for managing post-Cold War capitalist globaliza

 tion. To this day, anyone who speaks in terms of class,
 structure, political economy, power, hegemony, et cetera,
 is, by this dispensation, deemed out of touch with the
 unavoidable "necessities" of current developments.

 One focus for this moment of academic perestroika
 was, and still is, "the state." The new kid on the bloc was
 something called "the strong state," a tricky formula that,
 by claiming roots in Hobbes, Machiavelli, the neo-Stoics,
 Locke, Bentham, et al., and in "culture" (Britishness for
 example) had crossover appeal among neo-conservative,
 neoliberal and left academics. Promising to transcend
 obsolete Cold War divisions, the "strong state" actually
 provided a paradigm for the conservative-revolutionary
 Reagan-Thatcher-Kohl agenda and was eventually bought
 into by New Labour and Democratic politicians to sur?
 vive well into the fatal Blair-Bush conjuncture. It was a sly
 move by which heads of state could promise "to get gov?
 ernment off our backs" while simultaneously expanding
 executive and military bureaucracies (hence the "strong"
 state) to purge "markets" and the attendant political
 processes of allegedly unsustainable labour and welfare
 "interferences" (Gamble 1988; Panitch and Leys 1997; for
 a prefiguration see Donzelot 1979).

 Gavin Smith's fatigue with the quality of the atten?
 tion being paid to the state in related current formula?
 tions is understandable given the contortions and shadow
 boxing required to distract from this reactionary mod?
 ernist foundation. The fact is that the historical roots of

 strong state conceptions are in the corporatist-absolute
 states of early modern Europe (L?dtke 1990) which are
 now almost universally celebrated as historically neces?
 sary agents for a "disciplining for modernity" (Oestreich
 1982; Raeff 1983) and the line taken by Foucault since his
 epistemological break in Discipline and Punish (1977)
 was very much in accord with a widespread "disciplining"
 perspective on the state among historians. This paradigm
 was never brought under sustained critical scrutiny and
 instead became part of strong state discourses on "gov
 ernmentality" and was incorporated into very suspect
 and yet politically resonant models for integrating the
 private or local experiences of purportedly empowered
 and "entrepreneurial" selves into public and global action
 (Rose 1989).

 I share Smith's frustration with what he perceives as
 the limited gains of such a turn compared to what has to
 be the more satisfying and deeper understanding offered
 by a sustained political economy perspective?as when
 the latter at least gives us an opening to weigh analyti?
 cally what happens to people, or for that matter to "fledg?

 ling democracies," who play by governmentality rules
 only to find that they were set up for a confidence game
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 that traps them in debts they can never repay, and with
 fewer chairs at the table each time the music stops. At
 the same time, I have to say that it is not an either/or
 proposition and I have found that the "disciplining" and
 biopolitical dimensions of early modern states can be
 brought fully into a political economy analysis, albeit with
 a different outcome (Rebel 1991,1993). It is a historical
 devolution that can provide insights into and cogent
 responses to the new normality of the current corporatist

 absolutist restructurings by states everywhere. One can
 argue, for example, that there are interesting linkages
 between histories of disciplining-for-modernity and the
 perpetration of genocides. Having been told, after the
 1980s sea change, that the Nazi Holocaust was no longer
 a subject for reasoned histories and was in effect outside
 of history (Rebel 2001), we can now be encouraged to tune
 out and ignore the several genocides in progress from the
 decades after 1945 on up to this moment. The horrors of
 Indonesia, Timor, the Balkans, Burundi and Rwanda, West
 and South Sudan to name only a few, are publicly atoned
 for at "after the fact" occasions when heads of states get
 to put on their best sad faces so that the rest of the self
 disciplined gym-goers, displaying their "govern-mental"
 commitment for competition, personal success and
 longevity, are free to stay focused and "agentic" under all .
 circumstances, secure in the knowledge, after all, that
 death just "happens" (Ortner 1997,2006).

 The governmentality paradigm is flawed not only in
 its regression to a one-dimensional methodological indi?
 vidualism but also in that it is a clear case of a fallacy of
 composition by which "the whole" is presumed to be in
 order as long as individual parts are in order. Neither
 anthropologists nor historians can be served in their field
 or archival work nor in their synthetic formulations by
 such an error. Speaking from my own perspective, I teach
 the state as, among several other things, the means by
 which aristocratic family corporations outsource their
 inheritance management to unburden their dynastic treas?
 uries. I also teach it, following North and Thomas (1973),
 as an institutionalized quality of transaction and risk man?
 agement. It is interesting to point out as an aside that in
 North and Thomas it is precisely the governmentality
 driven absolute tribute states (France, Habsburg Spain
 and Austria) that fail to grasp competitive modernity. This

 opens up a line of argument that might actually help us get
 a handle on a possibly "testable" empirical formulation
 of the "economic" as the "last instance."

 States are present in the experiences of an analyst's
 host people in ways often disconnected from prior theo?
 rizing. Where states, transnational corporations, devel?
 opment agencies or NGOs may intend and declare, gov

 ernmentality, the people living with such regimes invari?
 ably find themselves engaged in brutal struggles against
 forced resettlements, forced expropriations, forced loans,
 forced labour and, above all, looting everywhere. It is their

 struggles that demand analytical attention. Smith's turn
 away from "state culture," "production of subjects" and
 "mentality" perspectives is well justified, if only because
 these conceptions fail to appreciate people's capacities as
 readers of the states that they have to deal with.

 Notable also about Smith's critique is his direct chal?
 lenge to notions of a so-called "state of exception." This lat?
 ter derives from a response by the German legal theorist,
 Carl Schmitt, to a projected condition of "ungovernability"
 in the revolutionary turmoil after the First World War. It
 is well known that Schmitt served for a time near the top

 of the Nazi party's legal apparatus, especially at the time
 of the "seizure of power" and the SA (Sturmabteilung)
 murders, so how are we to read his resurrection as part of
 the "strong state" solution to the threatening ungovern?
 abilities of global capitalism? It was Schmitt who rewrote
 the notion of sovereignty in the framework of what he
 termed Decisionism, a conceptualization that requires, at
 the heart of a sovereign state a person who is "the Decider,"
 who embodies the paradox of a sovereign power simulta?
 neously within the state, and yet also above the law and,
 indeed, outside the state, and whose sole call it is to sus?
 pend indefinitely the constitution in face of a threatening
 ungovernability. This allows him an identification of ene?
 mies, both within and without, for exclusion from the
 human community and for active destruction (Schmitt
 1923).

 I again find myself agreeing with Smith when he sees

 hot air balloons rising in efforts by Hansen and Steppu
 tat (2006) and Das and Poole (2004), to combine Fou
 cauldian biopolitics with Schmittian exclusionism-to-the
 death. Their conclusions about the articulations of spaces
 of power and projections of sovereignty?much of it to
 explain layered colonial relationships?do indeed discon?
 nect power, authority and sovereignty from the political
 economies in which they are entwined, leaving us with?
 out means to connect a multitude of relationships and
 forms tangential but not necessarily central to "the state."

 Smith also objects when Ferguson and Gupta (2002) see
 "strong states" capable of managing their own "govern

 mentality" and evading the fate of weak states who are
 subverted by development agencies' insertion of their
 governmentality regimes. Such a view obscures what a
 political economy perspective recognizes as a more fruit?
 ful investigation into the role played by transnational cor?
 porations in imposing, especially on "strong states," their
 terms of governmentality.
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 Where these approaches claim connections to aes?
 thetic philosopher Giorgio Agamben, Smith rejects the
 latter in favour of the other chic aesthetician, Jacques
 Ranciere, whose juxtaposition of "police" and "politics"
 intends to disclose areas where the managerial govern

 mentality agencies of states and capitalism, citing mar?
 ket and other "realities," invade and absorb public politics
 and in the process exclude from collective political self
 determination increasing numbers of people. Ranciere's
 is perhaps an elegant way of saying something that has
 been said elsewhere but what Smith likes about it is that

 it offers a way to identify a present battle line for an
 engagement, beyond illusions of "liberation" or authen?
 ticity, with "politics of transformation," with the "political
 doing" of the people encountered in the field. But if Ran?
 ciere's model depends on praxis seen "as autonomous
 agency directed against the given-ness of the present"
 (Smith), then one is left wondering not only where
 autonomous agency may be found outside of some meta?
 physics but also what qualities of recognition of present
 "given-ness" this model offers. The excluded here are not
 those who have been reduced to "bare life." They are now
 instead the "have-nots," a vaguely boundaried group of

 merely "inferior beings." Moreover, capitalism is now
 always "consumer" capitalism and finance capitalism has
 disappeared from the political economy.

 This leads Smith to a weaker position about what
 might be done. He asserts the present is not much dif?
 ferent from historical experiences, since 1789, of citizens
 and proletarians fighting against exclusion from "political
 capacity and control over their livelihoods." But in the
 present "given-ness," literally millions of people are being
 excluded not just from control over livelihoods but from
 livelihood as such. While the class struggle in the classi?
 cal sense continues inside the reigning consumer stupor,
 there is something else going on as well; namely, people
 are caught up everywhere, from the Middle East to New
 Orleans' ninth ward, in accelerating rounds of primary
 accumulation processes that require mass expropriations
 to the point of annihilation.

 When the hegemonic discourses for post-1989 global
 engagement were being theorized during the early
 1990s?with Rwandan corpses clogging lake outflows?
 genocides were seen as inevitable, worthy only of mini?
 mal attention and presented invariably as "ethnic con?
 flict." The message was clear: they had to run their course
 but could not be allowed to cross borders. Clean-up was
 to be left in the hands of NGOs and missionaries (Nolan

 et al. 1994). "Strong states" and their "disciplined" pop?
 ulations have the new task of containing and managing
 the genocidal primary accumulation necessary for global

 markets in real estate, oil and minerals, and other secu
 ritizable assets. That confronts us with scientific-analyt?
 ical, to say nothing of "activist," tasks few are prepared for.

 Perhaps that is what Sydney Mintz was talking about sev?
 eral years ago in his keynote address at the American
 Anthropological Association meetings where he coun?
 selled us to "count the babies, count the flies."

 Agamben's examination of the "state of exception" is
 worth a longer look because in the present "given-ness"
 he identifies what are arguably new obstacles to a "trans?
 formative" historical anthropology. Not only does he per?
 ceive, following Walter Benjamin, a problem with the
 simultaneously internal and external position of the sov?
 ereign Decider who declares a state of exception only to
 become enmeshed in the ungovernable consequences of
 his own making, in a spiralling into the unlivable solecism
 of a "state of exception" that can never end. Agamben
 also holds up to us the condition of those who have been
 identified either for direct extermination or for less visi?

 ble erosion out of the system. The homo sacer figure, the
 one summarily excluded from human life, is an outlaw
 marked for death but this exclusion remains, in a second
 solecism, within the state's order. It is here where gov?
 ernmentality and genocide meet: those who fail to live by
 the terms of requisite self-discipline, who choose not to
 be served by the expert advice which is all the state is
 prepared to give, can, in good conscience, be let go to
 erode out, but their going must be contained, managed,
 kept from disturbing the performance of those next door
 who are governmentally adequate and being all they can
 be.

 There is much more to say but I am beyond my allot?
 ted space. Agamben helps to open possible agendas for
 both research and active engagement past counting babies
 and flies or, for that matter, past studying the unrelenting

 production of "subjects" willing to ignore the babies and
 the flies. We need effective analyses of everyday forms of
 states (our own included) to discover those hegemonically
 simultaneous economic, social, narrative and, yes, figural
 formations that hold together such states where a class of
 necessarily dehumanized citizens is part of a normalized
 "state of exception," the latter requiring a perpetual moral

 hardening against those deemed incapable of or injuri?
 ous to the life permitted by such states' obviously patho?
 logical and finally self-destructive power projections. We

 may be (over)stated, wishing to be done with "the state,"
 but the latter is evidently far from done with us.

 Hermann Rebel, University of Arizona. E-mail: hrebel@u
 .arizona.edu

 184 / Ideas / Idees  Anthropologica 52 (2010)



 References
 Das, Veena, and Deborah Poole, eds.

 2004 Anthropology in the Margins of the State. Santa Fe:
 School of American Research Press.

 Donzelot, Jacques
 1979 The Policing of Families. New York: Pantheon.

 Ferguson, James, and Akhil Gupta
 2002 Spatializing States: Toward an Ethnography of

 Neoliberal Governmentality. American Ethnologist
 29(4):981-1002.

 Foucault, Michel
 1977 Discipline and Punish: The Birth of the Prison. New

 York: Pantheon Books.
 Gamble, Andrew

 1988 The Free Economy and the Strong State: The Poli?
 tics of Thatcherism. Durham, NC: Duke University
 Press

 Hansen, Thomas Blom, and Finn Stepputat.
 2006 Sovereignty Revisited. Annual Review of Anthro?

 pology 35:295-315.
 L?dtke, Alf

 1990 Der Starke Staat. In B?rgerliche Gesellschaft in
 Deutschland. Lutz Niethammer, ed. Pp. 166-179.
 Frankfurt/Main: Fischer.

 Nolan, Janne E., John D. Steinbruner, Kenneth Flamm,
 Steven E. Miller, David Mussington, William J. Perry
 and Ashton B. Carter

 1994 Global Engagement: Cooperation and Security in the
 21st Century. Washington, DC: The Brookings Insti?
 tution.

 North, Douglass C, and Robert Thomas
 1973 The Rise of the Western World: A New Economic

 History. Cambridge: Cambridge University Press.
 Oestreich, Gerhard

 1982 Neostoicism and the Early Modern State. Cam?
 bridge: Cambridge University Press.

 Ortner, Sherry
 1997 Thick Resistance: Death and the Cultural Construc?

 tion of Agency in Himalayan Mountaineering. Rep?
 resentations 54:135-162.

 2006 Anthropology and Social Theory. Durham, NC: Duke
 University Press.

 Panitch, Leo, and Colin Leys
 1997 The End of Parliamentary Socialism: From New Left

 to New Labour. London: Verso.
 Raeff, Marc

 1983 The Well Ordered Police State: Social and Institu?
 tional Change through Law in the Germanies and
 Russia, 1600-1800. New Haven: Yale University
 Press.

 Rebel, Hermann
 1991 Reimagining the Oikos: Austrian Cameralism in Its

 Social Formation. In Golden Ages. Dark Ages: Imag?
 ining the Past in Anthropology and History. Jay
 O'Brien and William Roseberry, eds. Pp. 48-80.
 Berkeley: University of California Press.

 1993 Peasants Against the State in the Body of Anna Maria
 Wagner. An Austrian Infanticide in 1834. Journal of
 Historical Sociology 6(1): 15-27.

 2001 Dark Events and Lynching Scenes in the Collective
 Memory: A Dispossession Narrative about Austria's
 Descent into Holocaust. In Agrarian Studies: Syn?
 thetic Work at the Cutting Edge. James C. Scott and
 Nina Bhatt, eds. Pp. 44-65. New Haven: Yale Uni?
 versity Press.

 Rose, Nicholas
 1989 Governing the Soul: The Shaping of the Private Self:

 London: Routledge.
 Schmitt, Carl

 1923 Soziologie des Souver?nit?tsbegriffes und Politische
 Theologie. In Hauptprobleme der Soziologie: Erin?
 nerungsgabe f?r Max Weber. Melchior Palyi, ed.
 Pp. 3-35. Munich: Duncker und Humblot.

 Reply to Respondents

 Gavin Smith University of Toronto

 Les commentaires des quatre repondants sont enorme
 ment plus perspicaces que ma provocation originale et,
 en consequence, elles augmenteront la comprehension de
 Vetat de la question a propos les etudes de Vetat. Mal
 heureusement, en raison d'une serie de malentendus, je
 crois qu'il faut modifier le format normal de la section
 Ideas/Idees afin de clarifiermon intervention originale
 avec une courte reponse.

 As I wrote the original piece, I suppose I was saying
 to myself, "the world we live in is facing an acute crisis. My
 question is, are our current approaches an adequate
 response to that crisis?" For me that crisis is directly a
 result of the kind of society in which we live, one in which

 "daily life depends on commodities whose production and
 circulation are achieved through the normatively sanc?
 tioned pursuit of profit through capital" (Harvey
 2001:312). Some of my students would call this "(largely
 unreconstructed) left-social[ism]." Be that as it may, since
 I wrote, the tragedy has turned to farce (Zizek 2009) in a

 way that would seem to me to be not entirely disconnected
 from the essential features to which Harvey refers.

 Responding, I think, to the same sense of crisis that
 motivated my piece, a number of writers have sought to
 push us to defamiliarize the normative world associated
 with capitalist liberal democracy (Agamben 2005; Brown
 2006; Butler 2009). These are framed around what Butler
 calls "norms of recognisability" (2009:7). Meanwhile, in
 the past year, a vast array of books and articles have sur?

 faced dealing with what Zizek calls "the farce," some by
 anthropologists (Ho 2009; Tett 2009; Wade 2009; see also
 Zaloom 2006). Though there is some talk of "moral haz?
 ard" in these pieces, generally no link is made between
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 the two crises. Yet I believe (with Zizek) that it is our
 responsibility to make such a link.

 The gist of my intervention was that when we explore
 "the state as a phenomenological reality" (Aretxaga
 2003:398)?"as a social imaginary that comes into being
 through practices and discourses" (Gupta, this volume)?
 we need to do so while persistently understanding such
 imaginaries alongside another moment or level of reality
 that is not obviously accessible through the lens of current

 practice or discourse. Anthropologists have tended to call
 this second lens (mistakenly I think) the realm of "political

 economy" and in the hands of its major practitioners it has
 involved the careful characterization of fields of force and

 articulated relations in their historical and geographical
 specificity (Comaroff and Comaroff 1991; Mintz 1985; Rose
 berry 1989; Sider 2003; Wolf2001). (Sadly) two things need
 to be said about this: (1) neither these studies, nor my own,

 denigrate or leave out the notion "culture," though they
 may understand it in terms unconducive to those more
 reconstructed in their ways; and (2) the reason why this
 work is exhaustive is at least in part to do with the exten?
 sive range of features that the authors consider crucial in
 conditioning possibility. Though such an understanding of
 "reality" may sit in tense relationship to approaches that
 stress the way in which discursive regimes and social imag?

 inaries produce and condition possibilities, the two are not
 inimical as Rebel notes and as his and the work of Bariteau

 and Bernier make clear.

 If the goals of a revindicative politics1 are well served
 by anthropologists limiting their expertise to the confines
 of "culture" to which Parsons relegated them, then we
 have no problem. But surely events of the last year alone
 require that we cannot confine ourselves to these limits of
 naivete (Gluckman 1964) without occluding crucial ele?
 ments of reality. Specifically, we cannot hope to grasp what
 the role of the state (in any of its multiple scales and man?
 ifestations) is vis-?-vis the populace without taking into
 account its relation to national and global capitalism. Writ?

 ers usually well respected by anthropologists have re?
 cently made interventions that surely we neglect at our
 peril (Grandin 2007; Harvey 2003; Patnaik 2005). In the
 past 12 months, even for those hitherto disinclined to con?
 cern themselves with such things, it has become strik?
 ingly obvious that the state's "articulation" with monop?
 oly finance capitalism has made it what one old Canadian
 called "a predator state" (Galbraith 2008). But why employ
 abstractions? We are talking about the political class serv?
 icing finance capitalists (and vice versa), and though this

 might be especially obvious in the core states it is no less
 true of sundry capitalist class fractions across a broad
 spectrum of state forms.

 And yet, there is a crucial tension here. "There is no
 question that the legitimacy of the modern state is now
 clearly and firmly grounded in a concept of popular sov?
 ereignty ... Autocrats, military dictatorships, one-party
 regimes?all rule, or so they must say, on behalf of the
 people" (Chatterjee 2004:27). So we can quite reasonably
 note, as the various authors I cited do, that the sites where

 many anthropologists work are ones where the state plays
 a significant part in everyday life in terms both of sur?
 vival and terror and that, because it is simultaneously
 remote and ubiquitous, ordinary people endow it with
 coherence and mystique.2 But, having said this, should
 we not also explore the implications of the reverse: the
 fact that states are reliant on a similar mystification of
 "the people." And if intellectuals should be cautious about
 colluding with their informants in speaking of "the state"
 should they not also be cautious about colluding with the
 state in references to "the people" or "the poor." Though
 now, two years later, I would modify my use of Ranciere,
 the gist of my argument is that a possible intervention
 towards a revindicative politics may lie in breaking with
 this homogenizing of the popular.

 I suspect that if we do this, we will discover that it
 is not those who are prepared to negotiate with the dom?
 inant bloc within the terms of their own hegemony that
 offer the crucial lever?not the "New Social Movements,"
 civil society or what Chatterjee (2008) calls "political
 society"?but rather those who lie outside a hegemonic
 project that is necessarily selective in view of the capi?
 tal concentrating strategies of dominant blocs. It is a
 population that is both normatively and relative to the
 needs of the productivist state (Lefebvre 1977) surplus
 (Smith In press). Les anthropologues ont fait quelque
 chose d'une carriere d'etre les intellectuels qui etudient
 le subalterne: mais des quels de nos outils avons-nous
 qui pourraient nous aider ? engager avec ? le compte
 des incomptes ? (the part of those who have no part)
 (Ranciere 1999:121)?

 Notes
 1 I realize that "revindicative" is not to be found in the Eng?

 lish dictionary, but I use the term here because it captures
 an element of the dialectics of politics that I cannot find in
 another word in English. I take it from the Spanish reivin
 dicar.

 2 Though it has to be said that at either end of the spectrum
 of rich and poor, it is scarcely mentioned in everyday life?
 if "everyday life" is a useful term for either context.

 References
 Agamben, Giorgio

 2005 State of Exception. Chicago and London: University
 of Chicago Press.

 186 / Ideas / Idees  Anthropologica 52 (2010)

������������ ������������� 



 Aretxaga, Begona
 2003 Maddening States. Annual Review of Anthropology

 32:393-410.
 Brown, Wendy

 2006 Regulating Aversion: Tolerance in the Age of Iden?
 tity and Empire. New Haven: Princeton University
 Press.

 Butler, Judith
 2009 Frames of War: When Is Life Grievable? New York:

 Verso.
 Chatterjee, Partha

 2004 The Politics of the Governed: Reflections on Politi?

 cal Society in Most of the World. Irvington, NY:
 Columbia University Press.

 2008 Democracy and Economic Transformation in India.
 Economic and Political Weekly 19(April):53-62.

 Comaroff, Jean, and John Comaroff
 1991 Of Revelation and Revolution. Chicago: Chicago Uni?

 versity Press.
 Galbraith, J.K.

 2008 The Predator State. New York: Free Press.
 Gluckman, Max, ed.

 1964 Closed Systems and Open Minds: The Limits of
 Naivety in Social Anthropology. Edinburgh: Oliver
 and Boyd.

 Grandin, Greg
 2007 Empire's Workshop: Latin America and the Rise of

 the New Imperialism. New York: Metropolitan
 Books.

 Harvey, David
 2001 Spaces of Capital: Towards a Critical Geography.

 Edinburgh: Edinburgh University Press.
 2003 The New Imperialism. Oxford: Oxford University

 Press.
 Ho, Karen

 2009 Liquidated: An Ethnography of Wall Street. Durham,
 NC: Duke University Press.

 Lefebvre, Henri
 1977 De l'Etat: le Mode de Production Etatique, vol. 3.

 Paris: Union Generale d'Editions.
 Mintz, Sidney

 1985 Sweetness and Power. New York: Viking.

 Patnaik, Partha
 2005 The Economic of the New Phase of Imperialism.

 Electronic document, http://scholar.google.ca/scholar?
 hl=en&q=E conomic+of+ the+new+phase+of + imp
 erialism&btnG=Search&as^ylo=&as_vis=0, accessed
 21 May 2008.

 Ranciere, Jacques
 1999 Disagreement: Politics and Philosophy. Julie Rose,

 trans. Minneapolis: University of Minneapolis.
 Roseberry, William

 1989 Anthropologies and Histories: Essays in Culture,
 History and Political Economy. London: Rutgers Uni?
 versity Press.

 Sider, Gerald
 2003 Between History and Tomorrow: The Making and

 Breaking of Everyday Life in Rural Newfoundland.
 2nd edition. Peterborough: Broadview Press.

 Smith, Gavin
 In press Hegemony and Surplus Population: Conceptual Lim?

 its to the Anthropology of Political Movements. Iden?
 tities.

 Tett, Gillian
 2009 Fool's Gold. London: Little, Brown.

 Wade, Robert
 2009 Beware What You Wish For: Lessons for Interna?

 tional Political Economy from the Transformation of
 Economics. Review of International Political Econ?
 omy 16(1):106-121.

 Wolf, Eric
 2001 Pathways of Power. Berkeley: University of Califor?

 nia Press.
 Zaloom, Caitlin

 2006 Out of the Pits: Traders and Technology from Chicago
 to London. Chicago: Chicago University Press.

 Zizek, Slavoj
 2009 First as Tragedy, Then as Farce. New York: Verso.

 Anthropologica 52 (2010)  Ideas /Idees/187



 Anthropological Reflections / Reflexions anthropologiques

 Some Remarks on a New Series and on Bruner's
 "Remembering My Jewish Father"
 Jasmin Habib University of Waterloo

 We all enter society in the middle.
 ?Ed Bruner

 Ed Bruner's "Remembering My Jewish Father" is the first of what we hope will be an engaging series of
 "Anthropological Reflections." What do we mean by "re?
 flections"? We shall welcome autobiographical and
 autoethnographic pieces, photo-essays, poetry, travelogues
 and experimental writing. The point of our efforts is to
 broaden the scope of our anthropological writing, pub?
 lishing and reception.

 It seems more than appropriate then that the first
 piece in a series that focuses on creative endeavours is by
 Ed Bruner. Bruner's life-long interest in storytelling, nar
 rativity and performance (see selection below) has helped
 to shape contemporary anthropological writing?its
 reflexive as well as its more experimental forms.

 In a way that is excruciatingly painful and alarming,
 Bruner writes not only about his relationship to his father
 but also about the very backdrop that informed his expe?
 riences with the man: U.S. anti-Semitism. In revealing
 his father's identification with German Jewry and its his?
 torically elitist relationship to his mother's "Eastern" her?
 itage, Bruner also extends our understanding of the com?

 plicated nature of Jewish identification and culture in
 mid-20th-century America. The narrative arc of the piece
 takes us through Bruner's identification with his mother?

 who also loved but feared his father?to the loss he suf?
 fered when his father married for a second time.

 As Andy Mousley pointed out:

 The value of autobiography and biography, according
 to the criterion of "experience" is that they are forms
 of history-writing which give us more than "dry facts"

 or a description of faceless social forces. Autobiogra?
 phy instead puts human flesh on the bones of histori?
 cal narrative, it gives us the sensuously lived experi?
 ence, the embodied reality, and all that goes with
 embodied reality in terms of recognizable human emo
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 tions ... History filtered through autobiography gives
 us precisely this sense of human engagement and exis?
 tential import. [2009:268-269]

 In this autobiographical reflection, Bruner has alerted us to
 the dangers of ahistorical understandings of "Jewishness"
 and anti-Semitism, while also helping us to appreciate the
 personal ramifications at the centre of such experiences.

 Jasmin Habib, Department of Anthropology, University of
 Waterloo, Waterloo, Ontario N2L 3Gl, Canada. Email:
 jhabib@uwaterloo.ca.
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 Remembering My Jewish Father

 Edward M. Bruner University of Illinois

 I
 While growing up as a Jew in New York City in the

 1930s, I learned that Jews were not only different
 but were spatially and spiritually segregated. Most obvi?
 ously one could see this in the physical layout of the city,
 in the landscape and social demography. The upper west
 side of Manhattan, where we lived, was a Jewish neigh?
 bourhood, the upper east side was for Gentiles, and
 African Americans lived in Harlem. In Rockaway, a sea?
 side resort where we spent the summers, a stroll along
 the ocean front would take you from the Jewish neigh?
 bourhood, to the Irish one, the Italian one, the African
 American one, and beyond that, past 130th Street, to the
 area where no Jews were allowed. I don't know what that

 neighbuorhood was like, as I never went there, but in my
 mind, it was elite, upper class, fancy and somehow popu?
 lated by people who were different from us. Just walking
 about the city or along the oceanfront confirmed and con?
 structed these ethnic differences.

 Born in 1896 in New York, my father was a German
 Jew and told me stories of how his family was related to
 the Guggenheims, although I never met a Guggenheim
 or saw any evidence of such a connection. He worked as
 a dress salesman in the garment district and he depre?
 cated the East European Jews who he said were too Jew?
 ish, even though many of them owned their own busi?
 nesses and were more successful and affluent than he was.

 Such feelings were commonplace at that time among Jew?
 ish populations in the United States, Canada, Britain and
 Central Europe. The problem in our family was that my
 mother was an East European Jew and every time there
 was a quarrel my father would call my mother a kike and
 denigrate her for being the wrong kind of Jew. Thus there

 was a hierarchy, from Gentiles to German Jews, and then
 East European Jews like my mother. It left me in a
 quandary, as I was from the body of my father and the
 body of my mother, so what was I? Where did I fit? Of
 course, these days such distinctions seem so remote, but
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 when I grew up in the 1920s and 1930s in New York and
 within our family, they were critical. My father was a self

 hating, anti-Semitic Jew.
 My father always reminded me that I had to watch

 my manners, especially at the dinner table, and I had to
 learn not to make noise when I ate, or to bend over the

 plate, or to eat too voraciously, because the Gentiles might
 be watching. I had to set a good example at meal time and
 at other times, otherwise I would be labelled a kike, and
 rightly so, by some alert Gentile. My father seemed to
 live in deadly fear of this accusation. As a young child,

 most of my learning situations were accompanied not sim?

 ply by a routine correction but with the threat of being
 exposed, publicly and disgracefully, as a Jew. Thus I lived
 my early life, and sadly part of my adult life, with the
 image in mind of the accusing Gentiles. I never found

 myself in a situation of being labelled a Jew because of
 my manners, but this didn't seem to change my percep?
 tion. My father had, in my young mind, just enough cred?

 ibility so that one never knew if he might be right.
 I do know that in 1954, then 30 years old, when I

 returned to the east coast to take up my first teaching job

 in New Haven, I thought then of my father's fears and
 those early years. After all, at Yale I was in the midst of
 the Gentiles, all of whom probably lived way beyond 130th
 Street on the seashore in Rockaway Park?or on other
 shores beyond my imagination. Those Yalies were indeed
 the Other, and I was sure they could tell I was a Jew by
 my table manners?which by then actually were perfected
 beyond reproach?and in all sorts of subtle ways, by my
 dress, demeanour, gestures and speech. They knew, and
 even though I never denied being a Jew, I didn't advertise
 it either. That the Yalies were not so secure either, or that

 the institution truly welcomed a bright young scholar,
 whatever his origin, or that I myself never experienced
 anti-Semitism at Yale didn't seem to penetrate my con?
 sciousness or affect my feelings about myself.

 Of course, I had evidence early in life to support my
 father's beliefs. During my senior year in Stuyvesant High

 School, the 1941-42 academic year, I applied to a number
 of colleges including Columbia. I will always remember my
 interview at Columbia. I went there with high hopes.
 Stuyvesant was one of the best schools in New York, one
 of the few public schools that required a test for admission.

 I had done well there and especially on my New York
 State Regents examinations. Armed with a score of 98 on
 my Regents history exam, a 96 in English, and compara?
 ble scores in other fields, I was confident. Further, in
 Stuyvesant I had been placed in the advanced math class
 for the bright kids. That was something, to be placed in
 the bright group in a bright school. I mention this not to

 be boastful, but to explain why I expected to be accepted
 at Columbia. Besides the scores on exams, I was an intel?

 lectual kid. Never very good at sports, though no sissy, I
 identified myself as an intellectual. The interview at
 Columbia did go beautifully, or so I thought. The inter?
 viewer and I spent much of the time discussing Dos
 toyevsky, for I had just read Crime and Punishment and
 was into The Brothers Karamazov. Imagine my surprise
 then, when in the mail, I received notice that at Columbia
 I had been placed in Category 3. Category 1 was imme?
 diate admission, Category 5 was rejection and Category 3,
 I understood, was for the Jewish kids who were placed in
 a pool from whom some would be selected up to the lim?
 its of the Jewish quota. These quotas at Columbia, Yale
 and other Ivy League schools were not lifted until the
 1960s and the anti-Semitism in New York and in America

 during my formative years was arguably the most severe
 in American history.

 I wasn't actively seeking to fight anti-Semitism in my
 youth, but one of the fights I did get into was, ironically,
 one of the events that elicited the most joy and respect
 from my father. I was with my father on a Sunday in Cen?

 tral Park at the handball courts. A boy of approximately
 my own age, about 12 or 13, had called me a kike with no
 provocation as far as I was aware. He just passed by,
 looked me in the eye, and rather loudly said "kike." It was

 too much, and I immediately grabbed him by the arm,
 spun him around, and said, "take that back." He refused,
 of course, and we began to fight. Neither of us was very
 skilled and the combat was rather slow paced with much
 circling around. He would hit me, I would hit him, and we
 circled some more. The fight was like an avant garde
 novel, with no closure, or clear-cut ending, or even dra?
 matic action. But in this slow waltz of the Christian and the

 Jew, the two combatants gathered around them quite a
 crowd on that Sunday afternoon. Play stopped on the
 handball courts as everyone, including my father, formed
 a large moving circle around the fighters, making
 remarks, commenting on the event and encouraging their
 favourite. The audience on that Sunday afternoon was
 less concerned with the anti-Semitic rationale of the con?

 flict than in the action of the fighting itself, such as it was.

 After a while the fighting was stopped, for everyone had
 enough, both the fighters and the audience. What I recall
 most about that incident was my father's pride. He praised
 me more for that fight than for my highest academic
 achievements or later, my score on any New York State
 Regents examinations. He was so proud that he took me
 home in a taxi, an unprecedented event for a Sunday after?
 noon. He related every detail and movement of the fight
 to my mother and he talked about it for days. I didn't real
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 ize it then, but I believe now that I was the combatant in
 the fight my father never fought. Or maybe the anti
 Semitic boy, who called me a kike, as my father called my
 mother a kike, became merged in my young mind. Possi?
 bly in fighting that boy I was fighting my father and
 defending my mother.

 Institutional anti-Semitism in the Ivy Leagues con?
 tinued through the 1950s. Charles Osgood took me to
 lunch at the Yale Graduate Club and informed me that

 about 1939, Edward Sapir, the great poet, anthropologist
 and linguist, had been denied admission to the Club
 because he was Jewish. It was a story about the past but
 I was eating my lunch in that club and for me it had imme?
 diate resonance. It was a crushing blow to Sapir, said
 Osgood, who admired him greatly. In New Haven in the
 1950s, there were two swimming and tennis clubs, one
 that did admit Jews and another club that had the policy
 of "no Jews allowed." I was accustomed to that kind of

 segregation and it didn't particularly disturb me, but what
 was bothersome was that some faculty members in my
 college, some supposedly liberal academics, belonged to
 the other club, the one that didn't admit Jews. I never
 said anything about it, and I didn't even react when some
 of my colleagues made a point of telling me that the other
 club, the one that denied me admission, had better tennis
 courts, which they said is why they had joined it. Maybe
 that club did have better facilities, I don't know, as I never

 went there. Or maybe my father was correct after all, that
 the Gentiles were out there waiting for us Jews to make
 a social blunder or to be too pushy, waiting to denounce
 and expose us. While at Yale I never discussed my
 thoughts with other Jews, with students, faculty or peo?

 ple in the community, although I could have. I kept my
 feelings secret.

 II
 My father never went to high school but he read vora?
 ciously and regularly completed the crossword puzzles in
 the New York Herald Tribune. He always enjoyed a good
 drink and a lively party and he had a lovely baritone voice
 and a violent temper. The thing about my father's tem?
 per is that it was so unpredictable. Something would set
 him off and he would rant and rave, break dishes, scream

 and wave his fists. My mother and I were afraid of him.
 After my father retired as a salesman my parents

 moved to California. My mother was delighted to leave
 New York and excited at the prospect of growing her own
 flowers in front of their garden apartment in a retirement

 community in Orange County. When my mother died in
 1971,1 immediately left for California from Illinois where

 I was teaching to attend the funeral and to spend time

 with my father. The ceremony was to be performed by
 the American Legion, as my father was a World War I
 veteran, and neither of my parents wanted a religious
 funeral. As my father explained, he and my mother had
 made plans before she died that they would be cremated
 and their remains deposited together in a mausoleum in
 San Diego reserved for veterans of the armed forces and
 their spouses. My father noted further that the burial
 arrangements were a veteran's benefit, provided free of
 charge by the government, and both he and my mother
 took advantage of it. I was slightly uneasy about my
 mother, a gentle woman, in a military mausoleum, but
 after all, it was her wish and I knew she always loved a
 bargain. The plan was that after my father died, he too
 would be cremated and his remains would join my
 mother's in San Diego.

 Shortly after my mother's death my father met Blos?
 som, an attractive Catholic widow in her 60s. They mar?
 ried, he converted to Catholicism, joined the local Catholic

 Church and sang hymns in the choir. Previously in New
 York, my father had never practiced Judaism, nor had our
 family affiliated with a Jewish temple. I was sent to a tem?
 ple Sunday School at the urging of the extended family but
 dropped out after one semester, much to my parents'
 relief. I did not have a bar mitzvah and Jewish rituals

 were never performed in our home, nor were Jewish hol?
 idays observed.

 I was happy that my father had found a new life in
 California after my mother had passed away. Why should
 he not enjoy life in his declining years? They were, how?
 ever, tumultuous years for my father and Blossom. They
 would fight, separate, reunite and then declare their ever?

 lasting love. They eventually divorced after my father
 found that Blossom had thrown all his clothes and belong?

 ings out into the street. But they still saw each other, for
 according to Blossom, they might have been divorced but
 they were still married in the eyes of the Church. As my
 father put it, they were working out their relationship. I
 never understood it all but it was not my place to judge.
 Personally, I did not especially like Blossom and I too had
 constant conflicts with my father.

 My father died at the age of 81 and I went out west to
 make the funeral arrangements and to take care of the
 estate, although that was minimal. There I learned from
 Blossom that she and my father had made new burial
 plans. My father was to have a Catholic funeral, and was
 to be buried in a Catholic cemetery in Los Angeles in a plot

 reserved for Blossom's family. It was my father's wish,
 said Blossom, that she and my father were to be buried in

 adjacent plots, "so that they could be together for all eter?

 nity." "But what about my mother," I cried as I thought of
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 her in San Diego, cremated, by herself, with all those cre?

 mated military families. In reassuring tones, Blossom said
 that she and my father had thought of that. They had
 made arrangements that my mother's remains, her ashes
 in an urn, were to be placed in my father's coffin.

 It took me some time to appreciate the predicament
 in which my mother would find herself. She would be with

 her husband, in his coffin, at his feet, she still Jewish, he

 Catholic, with Blossom's deceased husband on one side
 of Blossom and my father in his plot on the other. Blossom
 had surrounded herself with her former husbands. My
 mother would be next to the woman who had replaced her
 as my father's wife. My father had broken his sacred trust
 with my mother and he too had managed to have his two
 spouses next to him, one at his feet, reduced to ashes, and
 the other as skeleton in the adjacent plot by his side. What
 a cruel fate for my gentle mother and "for all eternity." My

 mother's relationship with my father was not that much
 different in death than in life, for he had always belittled

 and humiliated her. If she had known, maybe she would
 have preferred to have remained in San Diego.

 Ill
 In 1980,1 joined a subsidized B'nai B'rith Hillel tour for
 Jewish academics who had never been to Israel, designed
 to induce the participants to become more educated about
 Israel and hopefully more involved in Jewish life at their
 home universities. After my parents had passed away, I
 had become more interested in Jewish things and in
 Israel, although initially my commitment was very ten?
 tative. The tour included a trip to Masada, which I found
 to be a deeply moving experience. At first I saw myself in
 romantic terms as a Jewish pilgrim, as a pleasure seek?
 ing tourist, as a fantasy adventurer, and sometimes as an
 ethnographer. I later wrote a professional article about
 Masada that dealt with the narrative of Jewish resistance

 against the Romans. My paper focused on alternative
 ways of being Jewish?to fight at Masada, to accommo?
 date to the Romans, to become a Roman, to retreat into
 Jewish tradition as did Rabbi Johanan ben Zakki, or to
 lose oneself in the Diaspora. Although I may not have
 been conscious of it at the time, the paper I wrote on ways

 of being Jewish was the problem that I had struggled with

 all my life, and the options were entwined and entangled
 with my relationship with my father. My anthropological
 article on dialogic narration at Masada was indeed a
 superb sublimation for someone who couldn't face the
 reality of his own situation. The options available to the
 Jews 2,000 years ago were essentially the same options
 available to me. But in the Masada article I said nothing
 about the personal meanings of Jewishness, even though

 my paper appeared in the same volume as Renato Ros
 aldo's now famous paper on "Grief and the Headhunter's
 Rage," in which Renato expressed his deepest feelings
 over his wife's death. Why did I silence myself then?
 Maybe at that time, I was not yet emotionally or psycho?
 logically ready.

 I purchased some ancient coins from the First Jew?
 ish Revolt in 70-73 A.D., the time Masada was occupied
 by the zealots who had resisted the Romans. I had one
 coin made into a pendant which I wore as a necklace
 around my neck. After my second trip to Masada in 1984
 with Barbara Kirshenblatt-Gimblett as faculty in a stu?
 dent abroad program, I purchased additional coins from
 both the first and the second Jewish Wars, adding to my
 collection of coins of Jewish resistance. It was a circuitous

 route and it took me some years to realize it, but I had
 chosen, at least then, symbolically, the route of the
 zealots?resistance.

 In 1984, I had a second pendant made from a coin
 from the period of the Bar Kochba revolt, the second war
 of 132-135 A.D., which became a significant symbol not
 only of my identification with Jewish resistance but also
 a marker of my own childhood. That coin, somehow, rep?
 resented my way of dealing with the anti-Semitism I grew
 up with during the 1930s in New York City. It brought
 back memories of the period in the late 1930s walking on
 my way home from Stuyvesant High School on 17th Street
 to our apartment, then in Greenwich Village. I would pass
 through Union Square, a public meeting place, where
 every school day, one could hear fascist diatribes against
 the Jews. That coin evoked remembrances of the time in

 Central Park when I got into a fist fight with the boy who
 had called me a kike. During that childhood fight, I fought
 to defend my Jewishness, in opposition to my father. My
 father was ashamed of being a Jew, but also ambivalent,
 as indicated by his pride in my having fought the anti
 Semitic boy, which was not just my fight but his as well.

 I am wearing that second pendant from the Bar
 Kochba revolt as I write these words. It is special. It is a
 silver tetrachaderm (or sela) from the third year of the
 second Jewish war, probably 134 A.D. During that period
 the Jews took Roman coins and re-struck them with Jew?

 ish designs representing the new Jewish state, as they
 did not have their own mint. The coins were originally
 Roman with the figure of an emperor?Nero, Vespasian
 or Titus. The Bar Kochba minters, with a hammer, oblit?
 erated the face of the Roman emperor and substituted an

 image of the facade of the second Temple on one side,
 which they hoped to rebuild, and on the other side, in
 ancient Hebrew writing, the words For the Freedom of
 Jerusalem. On my particular coin, however, and the rea
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 son I bought it, was that the hammering was shallow, it
 didn't go deep enough, because the shadowy face of the
 Roman emperor Vespasian could still be seen, peaking
 out from behind the edge of the Jewish temple. As a sym?

 bolic anthropologist, I could not resist purchasing that
 coin and wearing it as a pendant where it could be seen.
 The coin at the time may have been simply another in my
 collection, but now that coin means to me that my own
 Jewishness has been re-stamped over the image of the
 oppressive emperor, my anti-Semitic father. Freud,
 schmoid. Just as Vespasian was there lurking behind the
 second Jewish temple, so too my father was there lurking
 within my psyche and my soul, and neither could be
 stamped out with even the heaviest of hammers. The
 image of Vespasian was a physical residue; the image of

 my father was not corporeal but a psychological residue.
 Little did I realize what a tourist journey to Masada would
 come to signify.

 Jewish travel and the souvenirs of a journey had come

 to take on the most deeply personal meanings going to
 the very core of my being?meanings that, like culture,

 are contested, ambiguous, sometimes unconscious, ret?
 rospectively interpreted and reinterpreted and that con?
 struct and reconstruct the self. Telling stories about a
 journey, about Jewish travel, helps me to make sense of
 it all. The constitutive power of a story is less in the telling

 and more in the continual retellings, which in turn trans?

 form the "memory" of the original experience. These
 retellings help me to feel more comfortable with myself.
 I used to think, as I wrote in another article on narrative,

 that stories have clear beginnings, middles and endings.
 Some do, but not always. Sometimes, beginnings are
 obscure, middles are inchoate and endings never really
 end. Roman emperors and anti-Semitic fathers, to fight or
 retreat, Masada or conciliation, Israel or America, how
 to live as a secular Jew in the Diaspora. I am still work?
 ing on it, but it all is becoming clearer.

 Edward M. Bruner, Department of Anthropology, University
 of Illinois, 109 Davenport Hall, 607 S. MathewsAve., Urbana
 IL, 61801, U.S.A. E-mail: ebruner@illinois.edu.
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 Art and Museum Review / Compte rendu d'exposition

 Review of the African Gallery at the ROM

 Reviewer: Shelley Ruth Butler
 McGill University

 At last the Royal Ontario Museum in Toronto has a perma?
 nent gallery for exhibiting African material culture. The
 Shreyas and Mina Ajmera Gallery of Africa, the Americas
 and Asia-Pacific opened in April of 2008. It is housed in the
 Michael Lee-Chin Crystal, which is the centrepiece of the
 "ROM Renaissance," an expansion project guided by archi?
 tect Daniel Libeskind. A permanent African gallery was never
 established in the ROM's nearly 100-year history, despite the
 institution's status as a universal museum and the fact that it

 holds approximately 6,000-8,000 African objects, not includ?
 ing the significant Egyptian and Nubian archaeological col?
 lections. This absence was acutely felt by the public and muse
 ologists when a temporary exhibition called Into the Heart of

 Africa caused deep controversy at the ROM in 1989 and 1990.
 Indeed, while the new gallery can be assessed in terms of cur?
 rent trends in displaying Africa in other major museums, it
 must also be read as a specific response to the legacy of Into
 the Heart of Africa.

 The new gallery includes about 400 objects, which are
 displayed in four large, deep cases (compare this to the Salis?
 bury African Galleries in the British Museum, which show
 about 600 objects in four rooms). The ROM's installation is
 framed by a notion of celebrating diversity, but the more sub?
 tle subtext is a plea for visitors to imagine the power and pres?
 ence of aesthetic objects in everyday life in Africa, both his?
 torically and at the current moment. In this, the exhibit is
 gently reflexive, recognizing the alienating effects of museum
 conventions. But the exhibit is also authoritative, providing
 clear ethnographic information about material culture and
 creativity, visual power, architecture, spiritual life, everyday
 objects and community. Visitors will recognize some objects
 from Into the Heart of Africa, but gone is that exhibit's flawed
 attempt at representing voices of collectors and missionar?
 ies. Only one of the main labels (for an Igbo deity figure)
 refers to a collector. The labels are dense and small, so some
 visitors peer purposefully to read texts. The gallery does not
 create the sense of surprise and beauty that the new instal?
 lation of dinosaurs does on a lower level of the Crystal. It does
 create a foundation?a sort of scaffolding?from which the
 ROM can potentially do more with African material culture
 and communities.

 Photo 1: Royal Ontario Museum Michael Lee-Chin Crystal ? Royal
 Ontario Museum. All rights reserved.

 I would hope that more personal and less abstract lan?
 guage can be eventually added to the display, even as a tem?
 porary intervention. For instance, what difference might it
 make if parts of the display were narrated from the point of
 view of African women? The gallery is the result of over two
 year's work, with anthropologist Michael Levin serving as an
 academic advisor and collaborating with an advisory com?
 mittee made up of people with disaporic links to Africa, as
 well as ROM staff. Unfortunately, this process is not acknowl?
 edged in the exhibition (though it is in the press package).
 Compare this anonymity with a display in the First Nations
 Gallery in which members of the exhibition's advisory com?
 mittee present and comment on artefacts that they have cho?
 sen. The new Africa gallery eschews the curatorial strategy
 of multivocality, which has been used effectively in African
 exhibits at the Horniman in the UK and the Smithsonian in

 Washington. The ROM's gallery was prepared with a (per?
 haps unconscious) feeling of caution: "there is no experi?
 menting/' said one person associated with exhibit, half-jok
 ingly. But now that the scaffolding is in place, will there be
 room (and a budget) to play, build and tinker? The immediate
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 Photo 2: Africa, the Americas and Asia-Pacific Gallery, Royal
 Ontario Museum. ? Royal Ontario Museum. All rights reserved.

 curatorial goal of Silvia Forni to contextualize the artifacts
 with vibrant contemporary photographs and art is a step in the
 right direction.

 A Conversation with Silvia Forni, Curator
 of the Royal Ontario Museum's First
 Permanent African Gallery
 In April 2008, on the eve of the opening of the Shreyas and

 Mina Ajmera Gallery of Africa, the Americas and Asia
 Pacific at the Royal Ontario Museum in Toronto, I inter?
 viewed Silvia Forni Associate Curator in the Anthropology
 Section of the Department of World Cultures. Dr. Forni joined
 the ROM in early 2008 and prepared the labels for the

 museum 's new African gallery.
 Shelley Butler: How did you become interested in African art

 and objects?
 Silvia Forni: As an anthropology student in Turin I read ethno?

 graphies on Africa and that fuelled my interest. For my
 laurea degree I wrote on T\iareg jewellery, combining my
 interest in social relations, objects and aesthetics. I did

 my Masters at Indiana University, focusing on anthro?
 pology and African art. For my doctoral research, I stud?
 ied pottery in the Grassfields of Cameroon.

 SB: In your writing, you are sensitive to how pottery medi?
 ates relations between women and men, and between
 domestic and public spheres.

 SF: Pots are objects that are very "good to think with" in social
 terms. They are used in a variety of daily and ritual func?
 tions. Pottery is a creative activity open to women in the
 domestic sphere and pots are important in the political,
 official arena dominated by men. They are objects of tra?
 dition, but they are a fundamental means of livelihood,
 thus open to market influence and change.

 SB: What did you do following your academic training?

 SF: I worked as a researcher, a consultant and taught cultural
 anthropology and the anthropology of art at the Univer?
 sity of T\irin.

 SB: You were also a curator for a missionary museum in
 Italy.

 SF: Yes, this museum was near Turin, in Asti, one of the main
 centres of the Catholic religious order called the Sale
 sians. They started their missions in South America in
 1875 and built them halfway around the world. The

 museum was the result of this missionary expansion and
 collecting. Before I arrived, curators internal to the reli?
 gious order had put the biographies of missionaries along
 the perimeter of the exhibition. This was the physical space
 upon which we could not intervene. It was such an uneven
 museum that the history of collecting had to be part of
 our display. But we also tried to introduce descriptions of
 local uses and meanings.

 SB: Do missionaries still come to this museum?

 SF: Sure, it's an important pilgrimage site. We also did pro?
 gramming with local schools.

 SB: What are your plans for the ROM's African collection and
 the new gallery?

 SF: I'm interested in building up the collection by identifying
 a specific area where there is an interesting contempo?
 rary production or by collecting thematically.

 SB: As opposed to collecting geographically?
 SF: Yes, because it is virtually impossible to aspire to cover

 the entire continent. There are so many things we cannot
 acquire today.

 SB: So you're not acquiring masterpieces?
 SF: Exactly. I don't think it makes much sense to spend a mil?

 lion dollars on one African object. Mind you, if the oppor?
 tunity presents itself, I am not going to refuse it. If objects
 are beautiful and compelling they are more likely to
 engage the public. However, in this museum it's impor?
 tant to build collections that are well documented from

 the anthropological point of view.
 The committee that developed the permanent display

 chose to display as many objects, stories and meanings as
 possible, rather than highlight a few beautiful objects. It
 is a very classic ethnographic display, yet it aspires to
 introduce elements of contemporaneity and change. I'm
 interested in building the collection by adding art and
 objects that reflect contemporary developments.

 SB: Does the ROM have contemporary or older pots from
 Cameroon?

 SF: No, there are very few pots. My first collection trip to
 Senegal will be to collect pots produced by Casamance
 villagers as well as the work of an internationally known
 clay artist, Seni Camara, who creates large sculptural fig?
 ures using traditional techniques.

 SB: At the missionary museum your constituency was not local.
 How will you work with the African and diasporic com?
 munity that is based in Toronto?
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 Photo 3: Headdress Ejagham, Ekoi, Nigeria: wood, antelope skin,
 pigment, bone, 19th-early 20th century. ? Royal Ontario Museum.
 All rights reserved.

 SF: I hope to engage these communities through exhibitions
 and programming. I hope that once the AGO (Art Gallery
 of Ontario) has their own Africa gallery we can coordinate
 programming so that Africa and the African diaspora
 become a consistent element of the city's cultural offer?
 ings?because you can only go so far with exhibitions.

 Museum shows take a long time to plan and they are
 expensive.

 It would be great if the community forms a Riends of
 Africa group. This works well for other departments at the
 ROM. One challenge with the African community is that
 it's really African communities. These communities have
 different agendas, ideas and perceptions. I hope we can
 gather all these people together and think of possibilities.

 SB: Programming initiatives can enliven an exhibition. Yet,
 programming sometimes does not work, as you noted in
 your review of Africa: Capolavori da un continente
 (Africa: Masterpieces from a Continent), which showed
 in T\irin in 2003.

 SF: Yes, the problem was that the main exhibit and program?
 ming initiatives were not fully integrated. The Africa
 exhibit was in an old format which presented the objects
 as masterpieces conceived in Western terms. The objects

 were in a dark environment with very little contextual *
 information. A section on primitivism and modern art was
 the only room in which the walls were painted white.

 SB: So the exhibit echoed MOMA's Primitivism and Modern

 Art exhibition from 1984 without taking into account the
 criticisms of that show?

 SF: Yes, there was no awareness. And the media touted this as
 a show that finally portrayed African art. Yes, it was nice,

 but it missed an opportunity to say something new about
 Africa. The exhibition was powerful and other voices that
 wanted to present different issues connected to Africa
 were not as powerful. Certainly local African communi?
 ties were not involved in the planning and I don't know if
 community members even saw the show.

 SB: Tell me about the ROM's African collection and how it is

 displayed in the new gallery. Does the ROM hold many
 pre-colonial objects?

 SF: We do have a number of pre-colonial objects and this is
 something journalists always ask about, but this is not the
 majority of our holdings.

 SB: I'm sorry to repeat that predictable fascination with the
 pre-colonial!

 SF: The earlier objects were acquired before the foundation
 of the museum or bought from traders in its early years.
 Many important collections were compiled in the colo?
 nial period from missionaries or officers. Strengths of
 the collection are in central and west Africa, even with
 later acquisitions from individual collectors and trav?
 ellers. In the permanent gallery we also have a section
 on South African Ndebele beadwork, which is a recent
 acquisition.

 SB: Does this highlight a new strength in the collection?
 SF: Yes, the South African collection allows us to present the

 history, use, techniques and the cultural meanings of a
 specific art form. These are objects that are related to
 gender, to age, that change in response to markets, and
 they are beautiful.

 SB: Are there pieces that could be in an art gallery?
 SF: There are some very nice pieces. I wouldn't call them mas?

 terpieces as I don't like that term. But they are mean?
 ingful and beautiful. The new gallery is a good permanent
 display in that it features many important creative tradi?
 tions of the African continent. But this is really an ethno?
 graphic collection. We have daily objects that show dif?
 ferent facets of traditions and practices. For example, we
 have lots of weapons, shields, metal currency and objects
 of wealth and power.

 SB: And these were prominent in Into the Heart of Africa, the
 controversial exhibition that the ROM showed in 1989 and
 1990.

 SF: Yes and they're still part of the display. But we display
 them taking into consideration the concerns of our advi?
 sory group. One issue that came up was how the image of

 warrior-hood was represented in a display of currency.
 The advisory group didn't like one historical photograph
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 Photo 4: Display Cases in the Africa, the Americas and Asia
 Pacific Gallery, Royal Ontario Museum. ? Royal Ontario Museum.
 All rights reserved.

 of a large Uganda blade?which is a large non-functional
 currency blade used mostly as bridewealth?because
 according to them it showed Africans as savage warriors.
 So I found different images for the currency display. In the
 end, we found a solution.

 But I wanted to address the idea of the warrior as

 part of current public and ceremonial displays of man?
 hood. The display includes images of contemporary per?
 formances. You find doctors and lawyers who, when they
 go back to the village, participate in local ceremonies in
 warrior attire.

 SB: Do the slanted walls and lighting of the new gallery pro?
 vide challenges?

 SP: Yes, the slanted walls and layers of light make it difficult
 to make objects visible in deep cases. But it is good that
 the African gallery is located in the new Crystal. It is part
 of a new beginning and this is significant because of the
 Into the Heart of Africa controversy. Displays create and
 present objects. I believe this display is going to have
 agency here in Toronto. Recently I was interviewed for
 French radio by an immigrant from Ivory Coast who was
 proud to see the African objects at the ROM displayed
 alongside treasures from all over the world.

 SB: Is reflexive museology included in the new gallery?
 SF: Reflexivity was a component in the development of the

 gallery though it is not directly addressed in the dis?
 play. Because reflexivity is about ourselves so if you're

 presenting a museum of world cultures with limited
 gallery space, it is difficult to articulate a reflexive ap?
 proach and at the same time say something about the
 objects and cultures.

 SB: Is the new gallery multivocal?
 SF: No, you need to be set up for it to do it well and I don't

 know if it was possible here. This could be an interesting
 strategy to adopt through programming. But to do a mul?
 tivocal permanent display is a huge mission. Multivocal
 permanent displays are more successful in settings where
 the public can approach a topic from different perspec?
 tives in different institutions, like Washington or London.

 SB: Can you influence publicity? I ask because the promotion
 for Into the Heart of Africa was so problematic as it under?
 mined the exhibition's critical intent.

 SF: Overall we have good communication, but sometimes it
 takes some effort to find common ground. Our publicists
 ask us for "highlights" since that is what the media want.
 But highlights don't make sense in a gallery like this.

 SB: Can Africa be displayed in other parts of the ROM?
 SF: I hope so. The ROM has a large temporary exhibition hall

 that can host shows on Africa and then there is the Insti?

 tute of Contemporary Culture that can be a venue for
 African artists. And, there are the education programs
 and the outreach exhibits that hopefully will make Africa
 an important presence.

 SB: Thank-you and good luck with your future endeavours.

 Further Reading
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 Review Forum / Regards croises sur un livre

 Frances Widdowson and Albert Howard, Disrobing the Aboriginal Industry: The
 Deception behind Indigenous Cultural Preservation, Montreal: McGill-Queen's University
 Press, 2008,330 pages.

 Distorting the Aboriginal Industry:
 Widdowson, Howard, and Their Disputants

 Reviewer: Clinton N. Westman

 University of Saskatchewan

 Frances Widdowson and Albert Howard's book, a flawed analy?
 sis of Aboriginal politics via sundry issues, is getting more
 attention than it deserves. In spite of its hidebound theorizing
 and offensive stereotyping, the book has been boosted in con?
 servative press organs as exposing the myopic political cor?
 rectness of academics. Indeed, progressive scholars have
 played their part in fulfilling this stereotype by attacking the
 book and its authors in strong terms, which do not always
 bring credit on the reviewers themselves. As such I am reluc?
 tant to fan the flames. Nevertheless, I believe that the inade?
 quacies of this work deserve to be refuted publicly; equally,
 some of the comments of its reviewers should also be critically
 evaluated, as I do in this review essay.

 Widdowson and Howard uncritically present a caricatured
 Marxist, cultural evolutionist approach in framing Aboriginal
 people's supposed inability to deal with modernity. Through
 this dated and offensive lens the authors analyze education,
 language, justice, abuse, governance and (most significantly)
 environmental management, to expose problems they suggest
 are inherent in Aboriginal communities due to a cultural gap.
 A central trope of the book is the idea that its authors are
 uttering truths that no one else dares speak. Nevertheless, as

 Widdowson and Howard acknowledge, the idea that Aborigi?
 nal negotiations, administration and litigation constitute an
 industry?while not accepted in all quarters?is actually not
 particularly new or radical. Indeed, one can see the outlines of
 such an analysis in many anthropologists' work over the past
 30 years?Sally Weaver's being but the foremost example,
 though she and others may not use the term "industry." Even
 so, the precise configuration of this industry or policy com?
 munity remains to be sketched out and more carefully defined.
 A comprehensive analysis of the Aboriginal industry thus could
 be a valuable work: demanding sophistication, tact, balance,
 reflexivity and humility from its authors. Disrobing the Abo?
 riginal Industry is not that book. To understand, then, what

 the book would look like that would address these issues more

 fully and fairly, let us attend to the various critiques of Wid
 dowson and Howard's book as a starting point.

 As of November 2009, few reviews of Disrobing the Abo?
 riginal Industry have appeared in academic journals. Indeed,
 I was only able to find two such reviews, by Raynald Lemelin
 and Cynthia Wesley-Esquimaux. These authors offer cogent,
 balanced scholarly critiques that point to the book's few suc?
 cesses (like its willingness to look hard at abuses of power
 within Aboriginal communities) and its many missed possibil?
 ities (including the authors' failure to provide critical discus?
 sion of central concepts such as cultural evolution, ironically
 extending to their failure to extensively discuss the Aborigi?
 nal industry as such). I commend Lemelin and Wesley
 Esquimaux for taking the high road and attempting to sal?
 vage something from a reading experience that one other
 reviewer (Kulchyski 2009) likened to being "slimed." Right
 wing analysts too have been forced to parse out the bits they
 do not like (Marxism) from those they do like (assimilation
 ism) in their analyses of the book. This is distinct from the
 strategy of some left-radical scholars, such as Taiaiake Alfred
 and Peter Kulchyski, who, as I shall show, have attacked the
 book and its authors with less reserve. Their reaction has the

 potential of compounding the book's impacts, I submit, by ril?
 ing up the free speech crowd.

 I do not propose an extensive quantitative or content
 analysis of the media coverage or scholarly reviews to date of

 Widdowson and Howard's book, though I do consider some
 reviews in detail. Suffice it to say that one conservative colum?
 nist in a national newspaper stated:

 I don't usually use this space to praise the work of Marx?
 ists. But in the case of Frances Widdowson and Albert

 Howard, I'll make an exception. Disrobing the Aborigi?
 nal Industry ... is the most important Canadian policy
 book I've read in the last decade. [Kay 2009]

 On the other hand,, one academic wrote the following, while

 speculating about MQUP's motivations in publishing this book:

 It is unacceptable in this day and age to print such
 provocative and demeaning texts for public consumption.
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 A book of this nature throws the possibility of informed
 discourse out the proverbial window and allows some?
 thing akin to a litany of hatred and conjecture to re-enter
 the doors of tolerance and respect. The book is a sad
 commentary on where we have arrived as a society in
 the twenty-first century, and an even sadder reflection on
 what can still be identified as acceptable Canadian aca?
 demic literature. [Wesley-Esquimaux 2009]

 So these are the poles of the discussion; I find myself more in
 agreement with the latter statement.

 It is not for me to defend the honour of this terrible book,

 its overweening authors, or their careless publisher from
 attacks, which are the inevitable result of this bottom-feeding
 scholarly discourse. Rather, in reviewing the reviews, what I
 think is most useful is to briefly discuss themes and tactics
 used by those (broadly on the right) to endorse the book's
 assimilationist assumptions in spite of its old-school Marxism,
 and correspondingly by those (broadly on the left) to discredit
 the authors and their claims to be politically progressive, field
 seasoned researchers. Strategically, one hopes, that upon con?
 sidering this entire ugly spectacle, those concerned with prag?
 matic politics can then respond decisively to Widdowson and
 Howard's scholarly attempts to weaken Aboriginal people in
 a manner that does not provide further ammunition to reac?
 tionary media apologists. Indeed, while Wesley-Esquimaux
 says she regrets reading the book, she also points out that it
 is critical for scholars to carefully consider its importance and
 its potential impacts before responding to it in a hasty manner.

 In light of the controversy Widdowson and Howard create
 through their use of offensive language and personal attacks,
 I find it significant that many of the scholars reviewing the
 book also drop the gloves and produce work that does not meet
 one's expectations of a scholarly book review. As an example,
 in his blog, Taiaiake Alfred (2009) does not bring credit on him?
 self when he comments on Widdowson and Howard's career

 success, social standing, sexuality and physical appearance for
 his "book review." Widdowson seems to be Alfred's main tar?

 get, with Howard referred to (in terms that are arguably sex?
 ist) as "her husband." Notably, Alfred has previously used pro?
 fanity, vulgarity, blanket generalizations, sexist or heterosexist
 terms and personal attacks as rhetorical strategies to attack
 Aboriginal persons. He covered all these bases in one brief arti?
 cle when he slammed "Indian Affairs Indians" (2001), then
 described them (and government employees generally) as "ass
 grabbing" traitors. This offhand comment resembles a drive
 by smearing of a group who are significant within the policy
 community and who thus have some capacity to act as cata?
 lysts for progressive change or action learning.

 Another academic, Peter Kulchyski, complains about being
 "forced" to read the book at a moment when he had a lot of

 demands on his time. Kulchyski then made the point?still
 quite early in his review?that the authors have worked for
 government on Aboriginal files. Kulchyski considers that such
 associations with colonialism are nothing to be proud of. Tar?
 ring those with public sector experience on their resume based

 on generalizations (as Alfred also has done [2001,2009]) is not
 necessary here, as Widdowson and Howard's book itself pro?
 vides ample opportunities for ridicule on its own terms. More?
 over, this divisive approach on the part of reviewers has the
 potential to fracture what ought to be a widespread rejection
 of this book by knowledgeable people, including Aboriginal
 people and others working within the industry.

 I suggest that problems are bound to arise when authors
 who are unfavourably cited in a given book (as are Alfred and
 Kulchyski in this case [p. 74]) subsequently become review?
 ers of that book. Thus, while I agree with many of the sub?
 stantive points raised by both Alfred and Kulchyski (mainly
 those involving Widdowson and Howard's use of racist lan?
 guage and obsolete theory), I find their tone somewhat unhelp?
 ful and their positionality predictable in light of Widdowson
 and Howard's attacks on their scholarship.

 One of the reasons for this set-to is the degree to which
 Widdowson and Howard's book has moved out of the academic

 market into broader public and political discourse. Specifically,
 the authors have provided intellectual and political cover for
 discussions of Aboriginal policy regularly served up by right
 wing press organs such as Maclean's (see for example, Shimo
 2009) and the National Post (see for example, Foster 2009;
 Kay 2009; Libin 2009). What has compounded this feeding
 frenzy is the idea that the scholars condemning Widdowson
 and Howard are themselves using political correctness to
 trump academic freedom.

 Shimo (2009) reports that another scholar asked Widdow?
 son to "take it outside" during an academic colloquium, and
 that Widdowson's career and her person are supposedly threat?
 ened by such reactions. Moreover, Shimo turns to Kiera Lad
 ner, an Aboriginal academic whose work is ridiculed by

 Widdowson and Howard (p. 73), for her predictable denunci?
 ation of their work. There is no disclosure that Ladner is one

 of the book's targets. Again, I suggest that for academics that
 are attacked in the book to add to its hype and controversy is
 playing into the hands of Widdowson, Howard, and their allies
 in the corporate media.

 Turning to the National Post's coverage of the book and
 its ensuing conflict, most salient are columnists' (Kay 2009;
 Foster 2009) attempts to separate the assimilationist wheat
 from the Marxist chaff in Widdowson and Howard's argu?

 ments. Kay implies the authors are anthropologists who have
 conducted years of fieldwork. Also, in news coverage, a loaded
 story on sentencing circles is bolstered by Widdowson's expert
 remarks in favour of our objective justice system. (Yes, this is
 a self-proclaimed Marxist, making the case for respecting the
 blind and objective justice system currently operating in our
 capitalist society.) Clearly visible is an attempt by media pro?
 ducers to position these Marxists as fellow travellers on Abo?
 riginal issues. As Kay states, socialists and anthropologists,
 like Widdowson and Howard, cannot be accused of racism or
 reaction as easily as right-wing newspaper columnists can,
 and so their work may help build political support for policy
 options such as assimilation.
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 In Inventing Tax Rage: Misinformation in the National
 Post (2004), Larry Patriquin documents how news producers
 systematically used misinformation in 1998-99 to create the
 illusion of an unsustainable tax system lacking public support.
 Patriquin argues that "there can be no doubt that the Post was
 a major spur behind ... alterations to Canada's fiscal policy"
 (2004:2) in 2000.1 will leave it to the reader to draw conclusions

 about the relevance for Canadian Aboriginal policy of this
 statement, noting only that Aboriginal and taxation issues are
 linked in popular discourse. Overall, I suggest that academics
 should take seriously the power of right-wing media outlets
 such as Maclean's and the Post to influence policy. In any case,
 for progressives to decisively influence public opinion in this
 context will require diverse strategies, one of which should be
 to remain above personal attack so as to diminish the possibility
 of our messages being distorted by the media.

 Another academic with media connections who promotes
 Widdowson and Howard (on the back of their book and in his

 own writings) is Thomas Flanagan. The relationship between
 Flanagan, Widdowson, and Howard is a complicated one. In
 some ways, Flanagan's First Nations ? Second Thoughts (2008)
 is a counterpart to Widdowson and Howard's book, and shares

 many of its problems. Yet Flanagan has a more coherent argu?
 ment, is more respectful of opposing viewpoints, takes greater
 notice of anthropology and archaeology, and generally avoids
 the harsh tone and personal attacks that Widdowson and
 Howard favour. The first edition of Flanagan's book (published
 in 2000) is therefore a key source for Widdowson and Howard,
 notwithstanding their attempts to parse out the small differ?
 ences in their positions, such as disputing Flanagan's con?
 tention that Indian Reserves are socialist. Flanagan returns
 the favour in the 2008 edition, giving Widdowson and Howard
 notice in advance of their book. Like Kay and Foster, Flana?
 gan clearly attempts to use Widdowson and Howard's Marx?
 ism to demonstrate cross-partisan support for an assimila?
 tionist policy agenda.

 It is significant that Flanagan, Widdowson and Howard
 have in common a shared body of secondary source material.
 Apart from openly conservative sources such as Calvin Helin
 (an Aboriginal entrepreneur) and Mel Smith (former consti?
 tutional advisor to British Columbia), the authors also share
 reliance on anthropologically oriented researchers such as
 Jared Diamond (a biologist), Bruce Trigger and Alexander
 von Gernet, to support highly debatable assertions about Abo?
 riginal people. Interestingly, the latter two are generally iden?
 tified as anthropologists rather than archaeologists. Each of
 these sources could be interrogated to weaken Flanagan's,

 Widdowson's and Howard's arguments.
 To take the example of von Gernet, he is an expert paid

 to discredit Aboriginal oral history in court cases. The criti?
 cal analysis that exists to date on von Gernet's work is not
 mentioned by Flanagan, Widdowson or Howard. In the same
 manner, it ought to be possible to refute many if not most of
 the scientific or anthropological sources used by Flanagan,

 Widdowson and Howard. Breaking up this intellectual con

 clave would be a worthwhile undertaking as a clearly inter?
 locking body of literature is forming, which is based on anthro?
 pological theories. This body of literature has political import
 as well as potential for media uptake, and thus should be sys?
 tematically refuted, not through the application of personal
 attacks and generalizations, but through argument.

 As I have described, a body of literature targetting Abo?
 riginal people and their cultures is now clearly visible in aca?
 demic writing, trade publishing and the media. This literature
 has the potential to support conservative political formations
 and to alter national consensus on Aboriginal policies. As such,
 it clearly deserves a thoughtful response. With this in mind, I
 now turn to a refutation of Widdowson and Howard's book

 itself. I aspire to discuss their work with as little rancour as pos?

 sible, in the hopes that my critique may be more effective and
 adroit than some I have quoted above. Thus, I hope to avoid
 the traps set by media gadflies to catch politically correct aca?
 demics who might condemn Widdowson and Howard in grosser
 terms.

 Witnessing a disrobing can sometimes be a disappointing
 event, and this flabby book is no different. Rather than an
 expose of the Aboriginal industry, much of Disrobing the Abo?
 riginal Industry is actually dedicated to a critique of con?
 temporary anthropology, cultural relativism and all forms of
 difference. Admittedly, the authors also seek to discredit Abo?
 riginal land claims, education programs, rights, oral history
 and traditional knowledge. Yet all the while they maintain that
 Aboriginal social problems are due not to colonialism, but
 rather to an evolutionary gap between neolithic and capitalist
 societies. This theoretical stance is backed up with an appeal
 to the "scientific" anthropology of L.H. Morgan and E.B. Tylor,
 among others, as against the "postmodern" (p. 60) anthropol?
 ogy of Franz Boas and his school. (Richard Lee and Marshall
 Sahlins are also called postmodernists.)

 The authors consistently confuse postmodernism with rel?
 ativism and other distinct theoretical trends. To prove that
 Boas was the first postmodernist, based on his adoption of cul?
 tural relativism, would be a significant scholarly contribution.
 This proof would require primary data on Boas himself, as
 well as a sophisticated discussion of the relations between mod?
 ernism and postmodernism, science and social science. Of
 course, Widdowson and Howard show no such support for
 their otherwise very silly statement about a major scientist. By
 contrast, the evolutionist anthropology of Tylor, whom the
 authors promote, cannot be called scientific, since it does not
 rely on systematic fieldwork or data collection. Furthermore,
 as Robert Lowie pointed out, even Morgan (who did conduct
 fieldwork) was largely unaware of, or mistaken about, other rel?
 evant data that had been collected in North America and else?

 where. Yet Morgan, a 19th-century amateur, is said to be at
 the high point of anthropological research. Such distortions
 of social science itself should be a warning to those who would
 take other aspects of this book seriously.

 Apropos of race and science, Widdowson and Howard main?
 tain that racial deficiency does not enter into their analysis.
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 This defense rings somewhat hollow, since race actually does
 not exist among humans in biological terms. Yet we know that
 racism (assigning characteristics to members of an ethnic
 group) does exist. The authors defend themselves from
 charges of racism on the most technical grounds: the evolu?
 tionary gap they are positing is cultural, not racial. As such,
 charges of racism from many quarters against the authors
 are likely justified.

 On a related note, one of the more surprising points about
 this book is that it generally does not take racism in Cana?
 dian society seriously as a factor in setting Aboriginal peo?
 ple's status. The authors repeatedly state, without documen?
 tation, that Canadians as a whole are favourably inclined
 towards Aboriginal people and wish to support their cultures.
 I suggest that this view is optimistic in the extreme. Not only
 do the authors soft-pedal the importance of racism, they per?
 petuate racist stereotypes themselves, for instance discussing
 the "cultural" inability of Indians to govern themselves, man?
 age wildlife or even show up for work on time. Meanwhile,
 Indians themselves are accused of racism for wanting their
 own institutions!

 Although the authors quote right-wing figures more than
 leftists, the book is supposedly written from a classical Marx?
 ist perspective. The authors say that the reason for their neg?
 lect of left sources is because the left has been blinded or paid
 off by the Aboriginal industry. Howard Adams is one of the
 few contemporary authors with a left-wing approach whose
 arguments the authors accept and develop and one of the few
 Aboriginal scholars whom they appear to view favourably.

 Interestingly, Widdowson and Howard do not seriously
 discuss previous Canadian works analyzing Aboriginal poli?
 tics from a Marxist perspective. Furthermore, there is no men?
 tion of the large body of Latin American literature on indige?
 nous peoples and revolutionary movements, or even of late
 Soviet or post-Soviet ethnographies of Siberian people. Rather,

 Widdowson and Howard adopt the doctrinal approach of early
 Soviet ethnology. For example, Leon Trotsky is cited, appar?
 ently seriously, as a key authority on social evolution suppos?
 edly based on his experience in organizing the Red Army.
 Friedrich Engels is cited opportunistically early in the book,
 but not later when the authors attempt to refute his proposal?
 critical to Engels' materialist conception of history?that hunt?
 ing people were the first socialists.

 Just as the authors' attempts to further Marxist theory
 actually make a mess of it, most contemporary anthropolo?
 gists will not recognize Widdowson and Howard's discussion
 of our discipline at the turn of the 21st century. The authors
 quote major figures only to damn them and rely to a great
 extent on relatively minor anthropologists, such as James
 Clifton and Morton Fried, to support their arguments. Their
 reading of Canadian history is also highly impressionistic: they
 posit direct causative connections between fur traders, mis?
 sionaries and the contemporary Aboriginal industry. Wid?
 dowson and Howard, in their accustomed style, provide scant
 documentation of this historical missing link or of people's

 lived experience during these transitions within the industry.
 The authors generally avoid discussing their actual activ?

 ities in the industry they are supposed to be attacking, and in
 which Howard is still employed as a consultant (according to
 the book jacket). This is not surprising as their discussion of
 the industry in general is wholly inadequate by scholarly stan?
 dards. Issues such as the federal government's conflict of inter?
 est in land claim negotiations deserves serious exploration, as
 do management in Aboriginal organizations and the welfare of
 Aboriginal children. Instead, the authors provide a series of
 flat, deductive case studies that mix crassness with pedantry.
 Their strong secondary research in some areas is mired by
 blatantly inadequate scholarship in other sections of the book.

 While appearing to mix research methods, the authors pres?
 ent virtually no new useful data. Furthermore, they combine
 this slapdash approach to empirical research with an avowedly
 arrogant rationalist analysis, which, in itself, devalues sys?
 tematic data collection and iterative learning.

 Widdowson and Howard make a number of memorable

 points; occasionally they are dead-on. Such acuity is mired by
 omissions, distortions, errors and luridness (particularly when
 discussing crime and alcohol), as well as a meandering style,
 reflexive pieces showing a remarkable lack of reflection and a
 series of shallow analogies to popular culture.

 Potentially important contributions, such as documenting
 the problem of abuse committed by political leaders, are
 besmirched as the authors use offensive language and appear
 to tar all leaders with the same brush. To explore sensitive
 issues like spousal abuse, sexual assault and environmental
 devastation, the authors present largely inadequate data
 mainly from the internet, newspapers or public meetings.
 Analysis is one-sided, based on their presentation of Aborig?
 inal people's remarks (some elicited by the authors them?
 selves), which are then used as the basis for ad hominem
 attacks on the speakers. There is no discussion of ethical
 research practices on the authors' part and no indication that
 the relevant speech or web chat data was collected under an
 REB framework or comparable structure. Graphic information
 about sexual assault is provided in a manner that does not
 respect survivors or the victims' families. No information is
 provided about how the identity of such potentially vulnerable
 persons is being protected by the authors.

 The authors misidentify key players in Aboriginal poli?
 tics such as former Indian Affairs minister, Bill McKnight (not
 Bill Knight as he is identified on p. 80 and in the book's index).
 As a more serious example of a factual error at the book's core,
 the authors state with no documentation that Canada's land

 claims policy was a gift to Aboriginal leaders to create the
 Aboriginal industry. A fuller analysis would call the inaugu?
 ration of land claims a legal-strategic victory won by Aborig?
 inal people (not bestowed by outsiders) after decades of strug?
 gle against strong government resistance that still continues
 in the negotiation and implementation of claims. Many mis?
 understandings and false conclusions flow out of this distortion
 in the book's core argument. Indeed, the authors demonstrate
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 little understanding of the crucial Trudeau Era or more recent
 developments. There is virtually no new analysis of how the
 Aboriginal industry began growing in the late 1960s and early
 1970s, nor any serious discussion of relevant policies, funding
 agreements and organizations in existence today. One does
 not expect ethnographic technicolor from a political scientist
 and a consultant, but one would like to see policy and organi?
 zational data being treated seriously.

 Weaknesses at the book's heart are still more apparent in
 its case studies. Over some 330 pages, the authors take on a
 bewildering range of issues, weakening the book's cohesion.
 Anything that pokes a stick in the eye of a "postmodern" aca?
 demic or "collaborating" Aboriginal leader is fair game it
 seems. A particularly disappointing chapter is the one on lan?
 guage, in which discredited evolutionary models are used to
 suggest limitations on Aboriginal knowledge and communica?
 tion systems based on supposedly inherent linguistic traits.

 While claiming to be scientific, the authors use a framework
 developed before scientific linguistic research began in the
 modern sense. Based on this same discredited schema
 (Tylor's), China should also be hopelessly barbaric, since the
 Chinese did not originally have a phonetic script. Are we to
 assume that English is twice as good as French, because it has
 more words? I doubt it. Yet the authors present such infor?
 mation without criticism to support their claims that Aborig?
 inal languages are primitive.

 Bizarre linguistic experiments flowing out of this model,
 such as the authors' attempts to have official documents from
 Dogrib and Inuktitut retranslated into English, are over
 hyped. In the end, the authors merely expose their lack of
 knowledge of linguistics, as well as their general inflexibility
 in considering alternate explanations for data. To wit, identi?
 fying a translation problem in a given document, while poten?
 tially serious, is not the same as discovering a flaw in a lan?
 guage, which the authors appear to claim to have done.
 Furthermore, the authors also state that Aboriginal languages
 do not have numbers and that Cree syllabics is a form of pic
 tograph with limited vocabulary. These erroneous assertions
 should have been caught by editors and peer reviewers. Such
 claims have nothing to do with the book's focus, nor with the
 primary author's doctoral training in political science. These
 wild, not to say pointless, factual inaccuracies and quaint the?
 oretical models seem representative of the overall quality of the
 book and its editing.

 Chapters on the environment have the potential to become
 somewhat canonical, if only for their iconoclasm. In sections on
 traditional knowledge, Widdowson and Howard appear as gad?
 flies, travelling to Environmental Impact Assessment hear?
 ings to challenge and heckle Aboriginal leaders and knowl?
 edge holders, while asking the questions even industry shills
 are ashamed to pose. In fact, the authors overstate their case
 on the environment as much as elsewhere, valuing their own
 armchair rationalism more than the insights of seasoned field
 workers and Aboriginal people. The chapters on traditional
 knowledge refer to that body of research as a creation of the

 Canadian Aboriginal industry since the 1970s, without men?
 tioning the decades-old international scholarly literature on
 traditional knowledge. Such attempts to divorce elements of
 Canadian Aboriginal politics and scholarship from their global
 context are among the most misleading features of this book.
 Moreover, Widdowson and Howard's gratuitous abuse of
 ethnographic fieldworkers shines a light on the scant primary
 data presented by the authors themselves in support of their
 claims about Aboriginal people.

 The authors are content to mine internet news groups for

 data. They also use a meta- approach to data that quickly
 becomes very dull, documenting their many disputes on north?
 ern news chat rooms and York University graduate student
 listserves. While reading about an argument between univer?
 sity students is enlightening, the relevance to the Aboriginal
 industry is not clear. During my time as a graduate student at

 York University, most progressive students would have reacted
 strongly to the assertion that they were part of an Aboriginal
 industry or any other industry for that matter. Yet the some?
 times insipid remarks of these students are the book's climax!
 This exposes Widdowson and Howard's slipperiness in not
 stating who exactly is and is not part of the industry and why.
 At some points academics and anthropologists are ruled out,
 at other times their works are attacked as exemplary of the
 industry. Similarly, every time the authors get a negative com?

 ment or bad review from another academic, it becomes data
 about the industry. This does not make pleasant reading, nor
 is it an astute or objective critique of either academic peer
 review processes or the Aboriginal industry. Ultimately, it is
 not interesting to read why someone thinks that their own
 proposal, book or article was panned. On the other hand, what
 is interesting to consider is why MQUP accepted this book

 with so many factual errors and other problems. A critical
 review of this book can only find fault with the publisher for
 giving these over-hyped authors, their apologists and their
 critics a respected scholarly soapbox to stand on, or windmill
 to tilt at, as the case may be.

 In the end, Widdowson and Howard argue that scholarship
 need not focus on solutions. This stance falls into line with that

 of right-wing media players, who want people to lose hope for
 progressive change based on respect for differences. Such an
 argument can also be compared to that of radicals like Alfred,
 who vilifies low-level players in an industry or sector dispro?
 portionately employing Aboriginal people, rather than look?
 ing to this group of workers for solutions or common cause. His

 approach is as unrealistic, and ultimately as hopeless, as Wid?
 dowson and Howard's. The problem is compounded when such
 writers also adopt Widdowson and Howard's style of personal
 attacks and sexed-up exposition. In response, a fair but force?
 ful rejection of Widdowson and Howard's ideas, and also those
 of their disputants, is appropriate.

 To turn to solutions then: while it may be true in an ivory
 tower sense to assert that scholars are not responsible for
 solutions, those that Widdowson and Howard propose seem
 dated and unconstructive:
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 (1) in the short term, intensive education to remove the
 cultural gap

 (2) in the long term, "living as a global tribe" once all forms
 of difference and oppression have been removed.

 The first resembles residential schooling; the second is pie in
 the sky. What the authors are never quite able to make clear
 in the book is why attacking Aboriginal people's leaders, and
 demeaning Aboriginal people's languages and environmental
 knowledge, is the route to justice or sustainability. Perhaps
 that is because the monochromatic global tribalism at the end
 of the authors' rainbow resembles a fascist paradise more than
 a Marxist one.
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 On Disrobing Those Who Would Dismantle
 the Aboriginal Industry

 Reviewer: Regna Darnell
 University of Western Ontario

 Clint Westman's review essay not only raises significant issues
 of academic freedom and peer review within the academy but
 also challenges social scientists, perhaps especially anthro?
 pologists, to respond to the public use and misuse of social sci?
 ence expertise. Westman's frustration (which I share) oozes
 from every pore of his commentary. In a profoundly anti-intel?

 lectual society, with a political leadership apparently eager to
 dismiss arguments about the public good and the human costs
 of neoliberal governance, we who criticize this mishmash of
 sloppy thinking and unfounded inference are forced into a
 defensive position. Calling on our expertise is dismissed as
 whining, despite the irony of Widdowson and Howard's claim
 to that very kind of expertise for which their critique loses
 credibility.

 McGill-Queens University Press has doubtless made
 money on this book and may well be prepared to ignore its
 scholarly merit or lack thereof. The book is getting more atten?
 tion than most scholarly readers would deem it to deserve.
 Yet if we ignore it, the erroneous and snidely disparaging por?
 traits of Aboriginal peoples stand without challenge. We need
 to pull apart this package, to separate the audiences and posi?
 tions to which critique is directed. Westman suggests that
 there are at least three audiences: the academic, the Aborig?
 inal and the public. He does not address the variation of
 responses within the Aboriginal community except insofar as
 he cites the scathing dismissal by Native academics. Because
 he focuses on the academic, especially the anthropological,
 critique, he tends to conflate public opinion, government pol?
 icy desiderata and media manipulation. I will return to the
 latter issues, but since I, like Westman, am an academic, I

 will begin with the academic.
 Kudos to Westman for emphasizing that there are rules of

 engagement in academic discourse. Civility is key and mutual
 name-calling does not resolve questions of scholarly fact nor
 its interpretation. Ideally, we aspire to have the same rules
 for evaluating work with which we agree as for that which we
 consider ill-advised, inaccurate and prone to misinterpreta?
 tion. I arrived at the University of Western Ontario in the
 immediate aftermath of Philippe Rushton's scientific racism.

 Many wanted him fired because of the implications of his
 research. Others insisted that the peer review process would,

 in the longer term, better serve the needs of both the scientific

 community and the public good. Demonstrating that the work
 represented bad science overruled its dismissal because the
 conclusions were unwelcome. Rushton's science has been uni?

 formly critiqued in mainstream journals in a variety of disci?
 plines across the sciences, social sciences and humanities. To
 be sure, there are still adherents 20 years later, but they are
 on the defensive because of the critical response.
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 Westman charges that Widdowson and Howard "have pro?
 vided the intellectual and political cover" for right-wing cri?
 tiques of Aboriginal policy based on what they believe to be
 race, reflected in culture, which Westman properly points out
 is actually racism. Racism is not a biological construct but an
 ideological judgment about the inferiority of some more or
 less identifiable group of peoples without reference to their
 variable characteristics or historical experience. Whether
 acknowledged or not, such racism cannot help but colour pur?
 portedly scientific interpretations.

 The work of Widdowson and Howard has not arisen in a

 vacuum. The contemporary Canadian press is full of similar
 denials of First Nations capacities to define their own des?
 tinies within the same modernity that affects Canadian soci?
 ety as a whole. Widdowson and Howard are particularly dis?
 missive of postmodernism, which they take to be a four-letter
 word that they proceed to apply without nuance to those they
 criticize. As Westman properly notes, a scholarly demonstra?
 tion that Boas was the first postmodernist would be interest?
 ing but complex, especially given that the term and the con?
 stellation of features to which it refers were not defined during

 Boas' lifetime. My own scholarship has argued that Boas'
 emphasis on accessing "the native point of view" through texts
 in Aboriginal languages recorded by their native speakers
 indeed foreshadowed the standpoint-based positions of con?
 temporary social science; but he was also a scientist who sought
 empirical generalizations across the variety of cultures and
 worldviews. Cultural relativism was not a refusal of science

 but a mantra of tolerance, of understanding things in their
 own terms before judging them on the basis of universals pos?
 tulated from one's own culture of origin. This was then and is
 still good science.

 As for Marxism and evolutionary theory, and even science
 itself, Widdowson and Howard do nothing to clarify the com?
 plexity of these labels. There are all kinds of Marxists and
 Marxism does not provide a seamless interpretation of the
 "Aboriginal industry," if indeed such a thing exists. As for the
 evolutionists, those cited are not credible in contemporary
 anthropological theory. Rationalism and science are attributed
 exclusively to those supporting the authors' own positions, and
 there the critique from intellectual history stops in its tracks.
 In contrast, Westman emphasizes the need for evidence-based
 research on such topics as race and racism, assimilation and the
 experience and standpoint of the observer.

 One of the primary responsibilities of the scholar, par?
 ticularly in the social sciences and humanities, is to clarify
 their relationship to the study. Westman makes much of the
 undeclared biases of both authors and reviewers. The astute

 reader will take these into account in reading the book and its
 critics. Absolute objectivity remains an unobtainable goal and
 an indispensible aspiration. All anthropologists no more agree
 than do all Native peoples. The discrediting in the courts of
 oral history and the traditional knowledge it transmits, for
 example, are based in self-interest. Undeclared self-interest
 may be seen as conflict of interest. Our responsibility is to

 demonstrate the validity, reliability and policy utility of qual?
 itative research based on long-term fieldwork, and often on
 collaborative research with particular Native communities
 and organizations.

 What, then, would we really like to come out of the self
 examination occasioned by Widdowson and Howard's book? I
 believe that anthropologists are well situated to counter their
 claims because of our commitment to spending time in Native
 communities and learning about their standpoints. We too
 aspire to influence policy. Our most important potential con?
 tribution may well be to insist that policy requires under?
 standing of and respect for Aboriginal points of view. Social
 justice requires that ordinary Canadians and politicians alike
 learn to stand, figuratively at least, in the other guy's moc?
 casins. Widdowson and Howard do not do this because they
 assume they already know the answers.

 Response

 Reviewer: Krystyna Sieciechowicz
 University of Toronto

 It is rather difficult to write a review of a book for which one

 has little esteem. My first thought on reading it was how did
 this manuscript ever pass through the rather rigorous review
 process of an academic press? I have had the privilege of being
 on the University of Toronto Press editorial board for over
 ten years and in my experience the external reviewers would
 have been so critical of this book that it would have made my

 work rather easy: the manuscript would not have passed. Why?
 Simply because there are so many errors of fact and history.
 This alone should have raised red flags for the reviewers for
 McGill/Queens Press.

 It is not an intellectually rigorous book. It purports to talk
 about Indian affairs objectively but its total lack of objectivity
 is too apparent in the language and phrasing used, nearly
 always damning Indigenous peoples. It is from the very start
 intentionally disrespectful in that any other group of people,
 lets say Jews, Chinese or Somalis are conventionally written

 with a capital first letter; not so Aboriginal or First Nations in
 this book. One could ask naively why, but of course it is obvi?
 ous that those labels are in lower case to diminish their value,

 to insist on their generic quality, and most important of all to
 deny any legitimacy to any suggestion of autonomy or sepa
 rateness within the Canadian political landscape. This is, after
 all, the objective of the 260-odd pages of a rather stultifying
 text: to denigrate, diminish and ultimately to suggest as ludi?
 crous the idea that Aboriginal peoples in Canada should have
 social autonomy. One might think this is a peculiar time for
 this to happen; so many indigenous groups across the world
 have received recognition, not the least in a charter of the
 United Nations. Worldwide the advances have been tortuous

 but critical in the democratic project of nation-making.
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 Lloyd Barber, a former Indian Claims Commissioner in
 the 1970s and later president of the University of Regina once
 posed the rhetorical question, how can we as a nation expect
 justice for ourselves if we deny it to any sector of our society?;
 here he was referring to indigenous peoples. Lloyd Barber
 was not from one of the usually ascribed "liberal" disciplines,
 rather he had taught in the Department of Commerce, an area
 which prides itself for being practical, logical, non-ideological
 and so on, but once immersed in Aboriginal matter, he could
 not come to any other conclusion except that indigenous issues
 were sui generis, that is different from any other on the Cana?
 dian landscape.

 Widdowson and Howard take as their point of departure
 that considering indigenous problems as sui generis is wrong
 headed. The authors insist that there is nothing about Indige?
 nous Peoples, neither historically nor socially, that differenti?
 ates them from other ethnic immigrant groups. Hence, neither
 are their problems?high incarceration rates, suicide rates,
 social malaise, high rates of poverty, low educational achieve?
 ment, high diabetes rates et cetera?constituted in particular
 ways that differentiate them as worthy of special attention.
 In sum, structuring indigenous concerns (economic, social, cul?
 tural, religious) as originating from a colonial context (one that
 is deemed to continue to this day) is, for the authors, the prob?
 lem. It does not seem to bother the authors that First Nations

 peoples are not immigrants, and that this is a significant start?
 ing point to understanding the difference between ethnics (i.e.,
 all of us immigrants) and First Nations peoples (those who
 were here for millennia before us).

 There is so much that is dangerously wrong in this book.
 As if it were not enough that at its heart the text is anti-dem?
 ocratic, it is also racist. The authors deny this accusation but
 they cannot dispel it. In a particularly offensive passage, they
 lay out an exceedingly crude 19th-century evolutionist fram?
 ing of indigenous peoples. They characterize Aboriginal peo?
 ples as existing in a stone-age state of savagery. This is in con?
 trast to Western civilized society, which is defined as such
 because it has a legal system, complex social groupings and

 governing institutions. This is just one of many instances where
 the authors are faulted for their lack of facticity. First Nations

 have laws, complex legal and adjudication systems, as well as
 complex systems of governance. To deny their existence is not
 acceptable. Denial may have served the colonialists who did not
 understand and then later refused to understand what was

 before them, but that is no longer tenable. As researchers,
 social scientists and lawyers, we now know what and how so
 much of what is Native society was rendered invisible by power

 politics. Ignorance is never a defense in a court of law, nor is
 it in the court of social justice.

 However even more offensive is the authors' contention,

 that First Nations have "undisciplined work habits," "diffi?
 culties in developing abstract reasoning" and "animistic beliefs"
 among a list of ascribed social and innate faults. The first is an
 outright lie. I don't suppose either author has ever been on a
 trapline or hunted moose or hunted migrating fowl in the Hud?
 son Bay lowlands or fished 901b. sturgeon in a northern lake.
 If they had, they would then understand what true discipline
 is. As for abstract reasoning, that is risible; it is well known that

 First Nations' people, probably because their language is verb
 based rather than noun based, understand Einsteinian physics
 more readily than the average non-Native. Viewing animistic
 beliefs as somehow problematic strikes at religious freedom
 and hardly deserves more comment.

 There is an awful lot to critique in this work. However
 what I am most concerned about is its appearance at this point
 in time. It is worrisome that such a tract could appear at all.

 It is not a question of freedom of speech, for had the book con?
 tented itself to argue for assimilation, integration and urban
 izaton, this would be a right-of-centre argument for how to
 deal with what is euphemistically called the "Native problem."
 This book is substantially different: it is vitriolic, factually
 wrong, racist and fascist in its argumentation. Why is this per?
 missible at all? That is my concern: what does the publication
 of this book say about us as citizens of Canada?
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 Paul Rabinow, George E. Marcus, James D. Faubion et
 Tobias Rees, Designs for an Anthropology of the Contempo?
 rary, Durham: Duke University Press, 2008,141 pages.

 Recenseur: Vincent Duclos
 Universite de Montreal

 Des les premieres pages de cet ouvrage de discussions ras
 semblant les anthropologues Paul Rabinow, George Marcus,
 Johannes Faubion et Tobias Rees (en tant qu'animateur), ces
 derniers sont clairs quant ? leurs intentions : pour retrouver
 une certaine resonance intellectuelle et academique, l'anthro
 pologie doit serieusement reconsiderer Yethos et Pesthetique
 qui dominent actuellement sa pratique. Queis sont les defis
 qui se posent ? une discipline qui cherche ? comprendre des
 phenomenes ancres ? dans le temps ?, mais dont les outils et
 paradigmes principaux ont ete congus ? travers Petude de
 groupes humains ? hors du temps ? ? Quelles sont les moda
 lites prises par les terrains d'une anthropologie aux objets de
 plus en plus complexes, mobiles et multiformes? C'est ? ce
 type de reflexions que s'adonnent les participants ? Designs for
 an Anthropology of the Contemporary. En d'autres mots, que
 fait-on apres Writing Culture ? Alors que l'ouvrage edite par

 Marcus et Clifford (1986) marquait un tournant reflexif en
 s'inscrivant en critique politique et epistemologique du genre
 ethnographique et du recours ? une conception geertzienne
 de la culture en tant que texte, le projet de Designs for an
 Anthropology of the Contemporary pose la question du present
 de Panthropologie. Au gre des discussions, Paul Rabinow
 accorde une importance particuliere ? Pactivite conceptuelle se
 devant d'habiter Panthropologie dans sa comprehension des
 phenomenes emergents de sorte ? les rendre intelligibles, ?
 la portee d'une reflexion critique. George Marcus developpe
 pour sa part une reflexion quant aux transformations de Ten
 quete ethnographique, ? travers un engagement avec des
 ? imaginaires decouverts ?(found imaginaries), des vecteurs
 de pouvoir, des connections mobiles et necessitant une approche
 de terrain ? multi-site ?. La tension entre travail conceptuel et
 recherche de terrain traverse cette entreprise originale, qui
 nous offre un regard historique, epistemologique et pratique
 sur le projet d'une anthropologie du contemporain.

 Traversant l'ouvrage, on retrouve le constat voulant que
 l'objet d'etude de l'anthropologue n'ait plus rien ? voir avec
 une quelconque totalite et que l'idee de finitude inscrite ? meme
 le concept de culture se pose alors en obstacle ? la recherche
 sur le contemporain; celui-ci renvoie plutot ? des conjonctures,
 des assemblages, du mouvement et du circonstanciel. Faubion
 apporte ? cet egard une distinction fondamentale entre la cul?
 ture et le culturel, en tant que dimension fondamentale du
 vecu individuel, social et politique. La notion de ? culturel ?
 se laisse davantage integrer ? l'heterogeneite des objets en
 mouvement qu'une notion de culture implicitement marquee
 du sceau holistique, associee ? un Tout englobant. Comme le
 resume Rabinow, ? we don't want this Korean-American stu?
 dent to tell us that capitalism is exactly the same everywhere
 and we don't want this Korean-American student to say that
 global finance has a uniquely Korean form which is the key to
 understanding how, say, the Internet and other global things
 work in Korea ? (p. 109). Autant sur le plan conceptuel (face
 aux notions de culture, societe, identite, etc.) que methodolo
 gique (en repensant le terrain d'inspiration malinowskienne),
 il faut prendre acte de ce deplacement d'une pensee qui ren?
 voie ? une realite finie vers un travail analytique posant la
 recherche comme processus (auquel les auteurs associent le
 design). Le travail epistemologique (autour du multisitedness
 de Marcus) et ontologique (par exemple, les assemblages de
 Rabinow) s'accordent alors dans un effort soutenu pour allier
 l'expert et l'ordinaire, le technologique et le quotidien au sein
 d'un projet commun accordant une attention particuliere aux
 relations entre ces niveaux. D'une maniere plus large, la neces
 site d'assurer une certaine continuity au projet anthropologi
 que, tout en rejetant substantiellement les modeles analytiques
 et methodologiques qui ont forme le coeur d'un certain ethos
 ethnographique, traverse les entretiens. II faut trouver des
 voix communicantes, des possibilites de connecter de nouveaux
 espaces de recherche avec l'heritage de l'anthropologie clas
 sique. Eoriginalite de l'anthropologie - tout comme sa recep?
 tion transdisciplinaire - repose sur sa capacite de concevoir
 des techniques et des outils de recherche qui rendent compte
 autant d'une tradition disciplinaire particuliere que de fortes
 influences theoriques externes (concepts, choix des objets de
 recherche, etc.).
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 Selon les auteurs, il est fort possible que ce soit par le biais
 d'une certaine ? atemporalite ? (untimeliness) que l'anthro?
 pologie assure la continuite interne ? son projet. Alors qu'une
 posture epistemologique davantage traditionnelle amene l'an?
 thropologue ? se concentrer sur les ? gens ordinaires ? (par
 l'entremise d'une presence prolongee dans un espace relati
 vement defini), les equipements de l'anthropologue du contem
 porain impliquent egalement des reseaux d'experts et les lieux
 de production de leur savoir. C'est sur les bases d'une teile
 mobilite que se dresse l'entreprise anthropologique : dans la
 capacite ? etudier l'evenement en tant que phenomene, en
 maintenant le mouvement entre un terrain aux sites multiples
 et un travail analytique permettant la mise en place d'un dia?
 logue critique avec les objets etudies. C'est done une certaine
 posture dans le temps, une lenteur, une disposition ? tisser des
 collaborations epistemiques, des partenariats mais aussi ? s'en
 distancer ? travers l'acte de creation d'un savoir qui consti?
 tuent l'originalite de la discipline. Les auteurs insistent ega?
 lement sur l'aspect pedagogique de leur projet: il faut appren
 dre ? aecompagner les etudiants differemment dans le choix
 des contextes, des engagements avec differents ? partenaires
 epistemiques ? ? la base de la recherche de connections for
 mant l'essence de l'enquete ethnographique contemporaine.

 Eintrospection soutenue sur les fondements epistemolo
 giques de l'anthropologie, mais aussi les formes prises par
 ceux-ci dans le milieu academique (direction des etudiants,
 production de la these, etc.), font de Designs for an Anthro?
 pology of the Contemporary un livre aussi pertinent pour les
 etudiants que pour les professeurs et les chercheurs. II s'agit
 d'une lecture tonifiante, avec le potentiel de stimuler la pensee,
 d'offrir de nouvelles perspectives de recherche au-del? de la
 seule posture esthetique et vertueuse de la reflexivite. Cet
 ouvrage constitue un remarquable plaidoyer pour une disci?
 pline vivante, un espace de creation marque par une sensibi
 lite en perpetuel mouvement.

 Reference
 Clifford, James, et Georges E. Marcus, dirs.

 1986 Writing Culture: The Poetics and Politics of Ethnography.
 Berkeley: University of California Press.

 Tania Murray Li, The Will to Improve: Governmentality,
 Development, and the Practice of Politics, Durham: Duke Uni?
 versity Press, 2007,392 pages.

 Reviewer: Shubhra Gururani

 York University

 In The Will to Improve, Tania Li presents an exceptionally
 thorough and insightful study of governmental rationality at
 play in the highlands of Central Sulawesi, Indonesia. In a lucid

 and engaging writing style, Li brings together a wide range of
 historical and ethnographic commentaries of governmental

 power at different conjunctures of place and time and makes
 a critical contribution to the already impressive body of stud?
 ies of governmentality. But, The Will to Improve is much more
 than a study of governmentality and development; it is a
 sophisticated analysis and fine-grained ethnography that lays
 bare the complex machinations of power and compromise
 which have made and remade the highlands of Central
 Sulawesi over a period of more than 200 years. Instead of pro?
 viding an analysis of governmentality and development prac?
 tices that coheres easily around neat targets, peoples,
 resources and particular sites, Li masterfully weaves histori?
 cal detail with rich ethnographic account, forces our attention
 to the historically embedded relations of power and "messy
 actualities," and shows how "powers that are multiple cannot
 be totalizing and seamless" (p. 25). Drawing on her long
 engagement with Indonesia and deep knowledge of the region,
 Li presents a rigorous analysis that is "not a narrative of gov?
 ernmentality rising" (p. 31), but a thoughtful exploration of
 "why [power] takes on these forms, how it works positively to
 create new conditions and how it is in turn shaped by the
 'strategies of struggle' with which it is engaged in permanent
 relation of provocation and reversal" (p. 192). Central to her
 nuanced study of the highlands of Central Sulawesi is her
 attention to the multiple contradictions and compromises that
 are embedded in the will to improve. In tracking the exercise
 of power through Dutch colonial rule to contemporary times,
 The Will to Improve presents a persuasive account of gov?
 ernmental power which is caring and responsible yet untrust?
 worthy; a power that aims to cultivate subjects, populations,
 territories and resources but is limited in its reach and impact.

 In order to understand why a place like the highlands of
 Central Sulawesi, unlike other sites in Indonesia, strikingly
 becomes the target of repeated governmental intervention,
 Li takes us through a layered landscape in which the histo?
 ries and everyday lives of swidden farmers, new and old set?
 tlers, migrants, traders, development officials, NGOs and
 activists are intertwined and historically sedimented in colo?
 nialism, capitalist expansion, agrarian political economy, devel?
 opment and reformasi. Taking us through different regimes of
 rule in practice, Li uses a critical Foucauldian analytics of gov?
 ernmentality to track the "benevolent and stubborn" will to
 improve the lives of those who are deemed to be in need of

 welfare. The objective of governmental power, as Foucault
 argued, is not disciplinary, but is to secure the "welfare of the
 population, the improvement of its condition, the increase of its

 wealth, longevity, health, etc" (p. 6). Li builds on this insight
 and identifies two key related practices of "problematization,"
 that is, "identifying deficiencies that need to be rectified" and
 of "rendering technical," as central to the workings of gov?
 ernmentality. Rendering "a set of processes technical and
 improvable [means that] an arena of intervention must be
 bounded, mapped, characterized, and documented; the relevant
 forces and relations must be identified; and a narrative must
 be devised connecting the proposed intervention to the prob?
 lem it will solve" (p. 126). While Li systematically takes the
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 reader through the "multiform tactics" which render the prob?
 lems of Central Sulawesi technical and repeatedly exclude the
 questions of political economy, landlessness and structural
 relations of law that support inequality, what makes Li's vol?
 ume stand apart from other studies of governmentality are
 two important departures. In inflecting Foucaudian govern?

 mentality through a Gramscian lens, Li takes the question of
 agency?of humans and non-humans?seriously, and pain?
 stakingly describes when and how "situated subjects mobilize
 to contest their oppression." In this careful exposition of gov?
 ernmentality in action, the subjects of improvement appear
 not as mere targets of governmental rationality but as critical
 actors who negotiate, accept, incorporate, reject and resist the
 governmental interventions aimed to improve their lives, liveli?
 hoods and landscapes. She argues that "engaging with the
 'messy actualities' of rule in practice is not merely an adjunct
 to the study of government?it is intrinsic to it" (p. 283) and
 this is where the "critical potential of an ethnography of gov?
 ernment" lies (p. 282).

 Second, the brilliance of the volume lies not only in track?
 ing the workings of the will to improve but in Li's insistence
 and ethnographic attentiveness to the question of "what hap?
 pens" on the ground when governmental schemes and projects
 of improvement become entangled with the processes and
 practices they would govern and improve. Ethnographically,
 in order to map what happens to governmental schemes in
 practice, Li diligently goes "beyond the plan, the map, and the
 administrative apparatus, into conjunctures where attempts to
 achieve the 'right disposition of things' encounter?and pro?
 duce?a witches' brew of processes, practices, and struggles
 that exceed their scope" (p. 28). It is in critically exploring the
 "witches' brew" that Li is able to highlight the intended and
 unintended effects of governmental schemes and expose the
 limits and contradictions of governmentality. Not only is there
 an "ever-present possibility that a governmental intervention
 will be challenged by critics rejecting its diagnoses and pre?
 scriptions" (p. 17), but according to her, governmentality is
 limited in its reach by two additional factors. First, "is the limit
 posed by the target of the government: population,... and sec?
 ond is the limit posed by the available forms of knowledge and
 technique" (p. 18). Governmental power, as she deftly demon?
 strates, is always compromised.

 After a thoughtful and critical discussion of governmen?
 tality and its limits in the Introduction, chapters 1 and 2 pres?
 ent the historical context that underlay and guided the cul?
 tural politics of power and social difference in the New Order
 regime. Chapter 1 presents a "form of a history of govern?
 ment" (p. 31) and shows how a mixed sense of official respon?
 sibility, duty, paternalism and guilt worked to inform the proj?
 ect of improvement in the late 19th century. Located
 somewhere in the complex dynamics of global political-eco?
 nomic change, internal developments in the Netherlands, state
 sponsored capitalism and the rise of secular socialism, the con?
 cern for the natives took a particular turn in the ethical
 period?"it took on a far more focused and technical charac

 ter. It became the subject of increasingly specialized expert?
 ise" (p. 42). It is at this political, economic and ethical junc?
 ture, Li argues, that racial difference and categorization came
 to be constituted and maintained through set of administrative
 practices. Chapter 2 builds further the historical context of
 governmental improvement and systematically describes a
 series of interventions made by missionaries, scientists and
 officials of the colonial and New Order regime. Here, Li
 describes the overlapping effort of the different agents of
 reform who sought governmental strategies to improve the
 lives and livelihoods of the natives through resettlement of vil?
 lagers, elimination of swidden agriculture, conversion to the
 Christian faith, and importantly, making land a source of rev?
 enue and prosperity. These interventions often relied on the use
 of force and violence. But as Li, by drawing on the account of
 Papa Eli, an elderly man from Kulawi Valley, critically shows,
 the improvements programs did not unfold as planned and
 had consequential effects with long-lasting impacts in which
 they "altered the conditions under which the highlanders lived
 their lives" (p. 94). Remarkably, the strategies of power, reform,
 control and change were never easy or straightforward; there
 were compromises made by the officials "creating room for
 maneuver and contestation" (p. 271).

 Chapter 3 brilliantly describes how the two processes of
 formation of capital, linked to agrarian differentiation, and the
 formation of identities came to be articulated together in the
 highlands, reverberations of which were felt in the late 20th
 century. As land was turned into private property and villagers

 into wage labourers, distinctions between "migrants and locals,
 Muslims and Christians, haves and have-nots" also emerged
 (p. 97). Interestingly, cocoa, as Li shows, played a significant
 role in configuring the cultural politics of capital and differ?
 ence but more importantly, the interventions designed to bring
 about changes in one context produced "effects that were con?
 tingent and diverse" (p. 272).

 In chapter 4, Li turns her attention to a new set of im?
 provement programs labelled "integrated conservation and
 development programs" that undertook the project of bio?
 diversity protection in the Lore Lindu National Park. By focus?
 ing on how new areas of interventions were identified and clas?
 sified and "problems" that were left out, this chapter documents
 the multiple gaps and omissions which persist in the exercise
 of governmentality. While increasing landlessness, impover?
 ishment, debt and migration were identified as "problems,"
 they were left out of the realm of action or intervention, yield?

 ing outcomes which were not only unplanned but also unex?
 pected. Chapters 5 and 6 focus on the occupation of the Dongi
 Dongi Valley inside the Lore Lindu National Park and highlight
 the messy and highly contentious terrain of ethnic, indigenous
 and activist politics, which the members of the Free Farmers
 Forum, NGOs and land-rights activists confront. In bringing to
 light the discourses as well as practices of the various parties
 involved, Li describes the awkward alliances, dilemmas, con?
 tradictions and compromises that informed the charged politics
 of claim, entitlement, rights and identity.
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 Chapter 6 presents a very rich and situated account of not
 only how subjects are produced at particular historical, polit?
 ical, ecological and economic conjunctures, but emphasizes the
 agency of the subjects to resist, negotiate and change the terms
 of their own improvement. Chapter 7 takes the interrogation
 of governmental rationality a step further and explores the
 rationale, calculations and tactics adopted by the World Bank
 in its program entitled "Social Development." These inter?
 ventions, which present a striking resemblance to colonial
 interventions, work through the rubric that Nikolas Rose iden?
 tified as "government through community." Community in
 these interventions is paradoxically considered to be natural,
 authentic and desirable yet in need of transformation and
 improvement.

 In a critical dialogue with debates in development studies,
 political economy, political ecology, Marxism, cultural studies,
 poststructural and postcolonial theory, Tania Li has written
 an exemplary ethnography which attends both to the dis?
 courses and micropractices of governmental power and
 exposes the complex and dynamic nature of governmentality,
 sovereignty, identity and politics. In overcoming the lapses of
 earlier works about the mechanical actions of development
 projects, Li's profound contribution is highlighting the prac?
 tices and provocations of the subjects and agents of improve?
 ment, and insistence on the unintended and unexpected con?
 sequences of governmental interventions. With its admirable
 and nuanced grasp of cultural politics of development, The

 Will to Improve will not only be of immense relevance to a
 wide range of readers interested in questions of improvement,
 development, sovereignty and livelihood struggles, but by
 pushing the terms of the debate further, it is bound to have
 an impact that will endure.

 Anne Raulin, Anthropologie urbaine, Paris : Armand Colin
 (Collection Cursus, 2e edition), 2007,215 pages.

 Recenseur: Bernard Bernier
 Universite de Montreal

 Dans ce livre relativement court, destine surtout ? un public
 d'etudiants universitaires et aux intervenants en milieu urbain,
 Anne Raulin traite de divers aspects de la ville en se concen
 trant surtout sur la France, mais en incluant des elements
 comparatifs avec l'Angleterre et les Etats-Unis. Eauteure met
 en relief plusieurs demarches theoriques et differents resultats
 des etudes en anthropologie et sociologie urbaines, analysant,
 par exemple, les etudes de PEcole de Chicago ou celles de
 FUniversite de Manchester. Les sujets traites sont nombreux:
 tout d'abord l'emergence des modeles urbains europeens (pre?

 miere partie), qui couvre la periode antique et le Moyen-?ge;
 ensuite les definitions de la ville (deuxieme partie), qui com
 porte un chapitre portant un regard specifique sur la ville, un
 autre sur les concepts et un troisieme sur Furbain aujourd'hui;

 enfin les milieux sociaux urbains (troisieme partie), couvrant
 les cultures de classes, les minorites et les ghettos, les ? sub?
 cultures ? et la violence urbaine, la relation du citadin ? sa ville
 et, finalement, le theatre urbain. Chaque sujet est traite en
 detail, montrant les differentes composantes d'un probleme. De
 ce point de vue, l'auteure a reussi un tour de force en analysant
 de multiples questions reliees ? la ville en si peu de pages.

 II est vrai que le livre se limite ? trois pays occidentaux,
 c'est-a-dire la France, PAngleterre et les Etats-Unis. C'est la
 un parti pris de l'auteure, explique en introduction, en men
 tionnant que l'Occident a developpe une expansion urbaine
 particuliere. II serait certes interessant d'elargir la compa
 raison, par exemple en incluant d'autres villes europeennes,
 mais surtout ces villes d'Asie qui ont, comme Paris ou Lon
 dres, un passe multiseculaire, mais qui ont evolue differem
 ment, du moins jusqu'a recemment. C'est peut-etre la une
 t?che impossible, mais il me semble qu'une veritable anthro?
 pologie urbaine devra un jour ou Tautre ajouter ? ses exemples
 Tokyo, Beijing ou Mumbai, ou bien encore Lagos et Mexico.
 Eajout de ces villes donnerait une profondeur ? Tanalyse qui
 fait defaut si Ton s'en tient ? TOccident. Malgre tout, cet ecrit
 d'Anne Raulin, dans une langue claire et elegante, fondee sur
 des connaissances de premiere main des villes franchises et
 americaines, constitue une excellente introduction ? toutes les

 questions essentielles de Fanthropologie urbaine en milieu
 occidental et pourrait servir de manuel pour des cours dans ce
 domaine.

 Eric Canobbio, Geopolitique d'une ambition inuite. Le Que?
 bec face ? son destin nordique, Quebec : Les Editions du
 Septentrion, 2009, 365 pages.

 Recenseure : Caroline Herve
 Universite Laval

 Le principal defi qui s'impose ? un anthropologue ? la lecture
 d'un ouvrage de geopolitique est de faire Peffort de se decen
 trer un instant de sa discipline afin d'apprecier ? sa juste valeur
 le travail de l'autre et de s'enrichir de l'experience d'une nou
 velle lecture des evenements. C'est dans cet elan qu'il devient
 possible de saisir tout l'interet d'une demarche geopolitique,
 en tant que science qui etudie les consequences politiques de
 la geographie et qui invite ? analyser la fagon dont les normes
 et les representations fabriquent les espaces. Ce regard en
 surplomb offert par la geopolitique, loin de l'etude des pratiques
 quotidiennes des acteurs, ouvre neanmoins la possibility de
 saisir les enjeux politiques et sociaux dans lesquels les actions
 sont prises. Eouvrage d'Eric Canobbio, Geopolitique d'une
 ambition inuite. Le Quebec face ? son destin nordique permet
 cela. Eauteur, maitre de conferences au departement de geo?
 graphie de l'Universite Paris 8 Vincennes et chercheur au labo
 ratoire ? Dynamiques sociales et recomposition des espaces ?
 (LADYSS), propose, ? travers cet ouvrage, une etude des
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 transformations des representations et des pratiques de ges
 tion du territoire de PArctique quebecois. II confronte, les unes
 aux autres, les differentes lectures de cet espace (celle du gou
 vernement federal, celle du gouvernement du Quebec et celle
 des Inuit) et parvient ainsi ? demeler la complexity des jeux
 politiques qui Tont fagonne depuis le milieu du XXe siecle. Eric
 Canobbio est un ancien etudiant d'Yves Lacoste, geographe
 frangais ayant redefini la geopolitique dans les annees 1990, et
 ce travail est le resultat d'une recherche passionnee, engagee
 au debut des annees 1990 dans le cadre de sa maitrise et pour
 suivi par un doctorat.

 Cet ouvrage se veut une synthese accessible ? tous. II
 retrace la Chronologie des evenements lies ? l'exploitation et
 la gestion de l'Aretique quebecois en adoptant principalement
 le point de vue quebecois tout en le confrontant ? ceux du gou?
 vernement federal et des Inuit. Einteret principal de ce travail
 est de mettre ? jour les interets contradictoires concernant le
 developpement de cette region et le jeu subtil des strategies
 politiques qui s'ensuivent. L'etude s'ouvre d'abord sur une
 breve histoire des representations du Nord vehiculees dans
 la litterature, dans l'opinion publique ou produites par le milieu
 universitaire. Elle retrace ensuite l'emergence d'une prise de
 conscience de la valeur geostrategique puis energetique de la
 region et le developpement d'une politique provinciale et f?de?
 rale en vue de l'exploitation de ses richesses naturelles. Le
 Nord n'apparait plus comme une region ? la charge des gou
 vernements mais comme un territoire riche ? exploiter et c'est
 dans ce cadre que naissent les grands projets hydro-electriques
 puis miniers. Cette exploitation des richesses naturelles se fait
 au service d'un Quebec desireux de prouver sa capacite ? gerer
 seul son developpement economique au regard de son ambition
 souverainiste. Dans le meme temps, une conscience identitaire
 et une volonte autonomiste se developpent chez les Inuit du
 Nunavik qui se dotent de moyens de territorialisation (projet
 toponymique, archeologie, societe de cartographies La maitrise
 du Nord releve desormais d'un veritable enjeu politique o?
 deux representations contradictoires se font face : l'une inuit,
 qui reclame une appropriation du territoire et une autonomie
 dans sa gestion, et l'autre quebecoise, selon laquelle le Nord
 est un territoire integre ? la province et qui doit etre deve
 loppe. La periode des debats autour du rapatriement de la
 Constitution apporte de nouveaux elements ? ce contexte. Les
 autochtones apparaissent des lors comme une troisieme force
 et jouent de la concurrence entre Quebec et Ottawa pour impo
 ser leurs vues. Les Inuit, soucieux de garder un lien avec
 Ottawa, font barrage au projet souverainiste du Quebec tout
 en se garantissant un pouvoir de contr?le sur leur territoire et
 leurs affaires politiques. Dans le meme temps, Ottawa tente de
 se rapprocher des autochtones pour barrer la route, lui aussi,
 ? un Quebec souverainiste. Quant au Quebec, il veut evincer
 Ottawa des discussions sur le developpement du Nord et sur
 la gestion des questions autochtones pour prouver qu'il peut
 regier ses problemes comme un etat souverain. Plus tard, dans
 le cadre du reglement des revendications territoriales propres
 au gouvernement regional du Nunavik, les Inuit reclament les

 regions littorales et deviennent ainsi les defenseurs de l'inte
 grite territoriale du Nord quebecois face ? Ottawa.

 Le resultat de ce travail est done de fournir une Synthese
 utile des interactions politiques qui entourent le developpe
 ment de l'Arctique quebecois dans la seconde moitie du XXe
 siecle et les debuts du XXIe siecle. Le territoire, objet princi?
 pal du geopoliticien, constitue un axe de lecture pertinent et
 permet un ordonnancement clair des evenements. Eauteur
 parvient ainsi ? demeler les fils d'un contexte relativement
 complexe. Le lecteur ne doit cependant pas y chercher une
 analyse de l'emergence des revendications politiques inuit et
 encore moins de la transformation des pratiques politiques
 propres aux Inuit. Les leaders politiques inuit apparaissent
 d'ailleurs, culturellement parlant, desincarnes. On conviendra
 que l? n'etait pas le propos de l'auteur.

 La forme de l'ouvrage n'aide cependant pas toujours ? la
 clarte du fond. Earticulation de la multiplicity des points de
 vue (inuit, federal, provincial, local, regional, national, sans
 compter les representations vehiculees par la litterature, le
 travail cartographique, le milieu universit?re, les medias, etc.)
 est parfois un peu rude. La plume enthousiaste de l'auteur
 impose une cadence de lecture dynamique, mais certains titres
 sont nebuleux, certaines transitions manquent et quelques
 detours sont peu utiles au propos general. Ainsi, si le lecteur
 perd le rythme impose par l'auteur, il risque de s'emmeler
 dans la complexite du contexte. Eauteur n'a pas non plus pre?
 sents avec beaueoup de details ses sources et ses methodes
 d'enquete. II explique qu'il a fait du terrain pendant deux etes
 sur les rives de la riviere La Grande et il precise qu'il a ren?
 contre un certain nombre d'acteurs du developpement local
 ainsi que des autochtones. Mais son experience de terrain s'ar
 rete-t-elle la ? On comprend, au fil de la lecture, que l'auteur
 appuie son propos sur un depouiilement de la presse. II a ega
 lement consulte un certain nombre de textes gouvernemen
 taux. Mais sont-ce la ses seules sources ? Un traitement moins

 rapide du rapport aux sources aurait sans doute permis d'evi
 ter de lui attribuer l'origine de certaines inexactitudes. Par
 exemple, il propose une mauvaise traduction du terme ujji
 tuiijiit, nom donne au comite de travail cree en 1984 afin de
 proposer un cadre pour les negotiations en vue d'un futur gou
 vernement regional au Nunavik (p. 140). Eauteur traduit le
 terme par ?les sages ? alors qu'ujjituijiit renvoie plut?t ? l'idee
 de veiller sur quelqu'un. C'est le cas d'un chasseur qui, par
 exemple, surveille son compagnon tirant un phoque du trou
 afin de raider au cas ou il glisse. Autre exemple, il parle du
 leader innu Jacques Kurtness en le presentant comme un avo
 cat alors que celui-ci est professeur de Psychologie et fut nego
 ciateur en chef pour les Innus de 1991 ? 1997 (p. 205).

 II n'en reste pas moins que les lecteurs trouveront dans cet

 ouvrage une synthese precieuse sur revolution des relations
 entre les Inuit, le gouvernement federal et le gouvernement
 provincial concernant le developpement du Nord quebecois.
 De plus, l'ecriture passionnee de l'auteur aura raison de la
 complexite du propos et du contexte.
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 Dessislav Sabev, Comment draguer un top-modele. Repre?
 sentations corporelies de la reussite en Bulgarie, Quebec: Les
 Presses de l'Universite Laval, 2008,229 pages.

 Recenseure : Simona Bealcovschi
 Universite du Quebec

 Le livre que Dessislav Sabev propose porte sur 1'exploration
 de l'espace postcommuniste bulgare dans la periode 1990-2000.
 Cette decennie est marquee par la fin de l'economie centrali?
 st et de planification communiste et le debut d'une longue
 transition vers l'economie de marche. Periode de ruptures et
 de transformations, la transition est dominee par des dyna
 miques sociales conflictuelles car il est impossible de se deta?
 cher des valeurs traditionnelles de la communaute locale et

 tout aussi impossible d'ignorer la penetration du monde capi
 taliste et sa logique globalisante. Elle signifie conversion des
 capitaux et creation de nouveaux capitaux; rupture et chan
 gement identitaire. En consequence, ? le nouvel homme bul?
 gare ?, ? la recherche de la reussite, sujet d'analyse de ce livre,
 s'oriente vers les nouveaux centres de pouvoir symbolique,
 largement representes par un Occident mythifie. Tout en
 conservant ses racines locales, ce nouvel homme incorpore du
 mieux qu'il peut les ? modes ? capitalistes, comme nous dit
 l'auteur, dont les representations, styles et esthetiques domi
 nent les medias bulgares postcommunistes.

 Approcher ces dynamiques et Fambivalence du postcom
 munisme et decoder son nouvel imaginaire iconique et visuel
 exigent une methodologie differente de celle qu'on utilise dans
 les recherches sur les societes ? petite echelle. Eethnographie
 de Dessislav Sabev fusionne la confrontation empirique et
 l'analyse d'un corpus de textes, ? provenant principalement -
 comme l'auteur nous en informe - du mensuel Club M, "le
 magazine des gens qui reussissent," paru en 1990, du quotidien
 Trud et de trois romans populaires par us en 1996, consideres
 comme une source inestimable pour Fethnographie de la tran?
 sition bulgare par leur description de la culture corporelle et
 de la sexualite des personnages ? (pp. 6-7). A ces documents
 s'ajoutent l'analyse des images mediatiques qui traitent de la
 reussite individuelle et l'observation minutieuse de l'auteur,
 enrichie par son identite bulgare.

 Si, pour l'auteur, ? la disparition du grand recit commu?
 niste decompose le corps collectif et met fin ? son Systeme de
 sens ? de sorte que ? le corps devient le centre du monde
 individuel ? (p. 3), c'est ? travers le symbolisme corporel que
 l'affirmation de l'individualisme, condition sine qua non de la

 reussite dans le monde postcommuniste, se realisera; ? l'ac
 teur [...] devient lui-meme l'expression individuelle du chan
 gement social ?. Partant de la premisse que le corps traduit
 les transformations sociales ? travers les pratiques du Soi et
 suivant la logique de Bourdieu sur les differents types de
 capital (objectif et incorpore), l'auteur mene son enquete sur
 des rapports de pouvoir, sur les representations de la pro?
 duction sociale du corps individuel postcommuniste, sur le
 symbolisme du capital corporel et son lien ? la culture mate

 rielle, et sur eertaines formes de Yhabitus de nouveaux
 acteurs.

 Eargumentation est presentee en trois parties, dont les
 intitules des ehapitres donnent une claire indication du contenu
 (par exemple, le ? Je ? de la transition : construction notion
 nelle du corps individuel; la notion de ? rapidite ? et le rapport
 au temps post-collectiviste; ? le vrai homme sent la poudre ?
 canon ? : Fimage du lutteur ; ? j'ai gagne, j'ai perdu et j'ai
 gagne de nouveau ? : un recit de passage ; la voiture comme
 deuxieme corps, etc.).

 Dans la premiere partie, Fauteur analyse des rapports et
 des oppositions communistes et postcommunistes, tel que
 represented dans plusieurs articles et recits biographiques.
 Le communisme, par exemple, est represents par Fimage d'un
 ? aquarium ?, un espace clos, uniforme et securitaire pour tout
 ce qui se trouve ? Finterieur et est particularise par une
 ? impuissance acquise ?, o? le sujet contr?le/surveille est
 detourne de sa ? nature et de sa force innee ?.En opposition,
 le postcommunisme est presente par la metaphore de la ? jun?
 gle ?. Cette image evocatrice marque le nouvel imaginaire o?
 dominent, naturellement, des signes qui evoquent la corpora
 lite et la force primordiale. La transition apparait done comme
 un ensemble de dichotomies metaphoriques, qui expriment les
 rapports constitues autour du temps social et du temps biolo
 gique et leur correlation avec les formes de reussite collective
 et individuelle.

 A la difference de la vision temporelle communiste, pr?
 nant Futopie de ? Favenir radieux communiste ? mesuree en
 ? generations ? et en sacrifices collectifs censes annihiler le
 present individuel (en fait, annihiler le present et Findividu),
 la vision temporelle postcommuniste privilegie le temps actuel.
 La reussite est due justement ? la ? rapidite ? avec laquelle le
 corps individuel se distingue dans le present. Ainsi, dit Sabev,
 la representation de la reussite individuelle postcommuniste
 signifie un passage du corps collectif (et homogene) au corps
 individuel et individualiste des nouveaux acteurs ? rapides ?.
 La ? jungle ? se presente done comme un environnement pro
 pice ? Fepanouissement de Fidentite individuelle, signe de
 liberte en opposition ? ? Faquarium ? communiste homoge
 neisant, generateur de ? passivite anonyme ?. Metaphore puis
 sante de la transition, ? la jungle ? est vue comme ayant sa
 propre teleologie, car eile est un lieu ? de transformation iden
 titaire ? qui fait du corps individuel le sujet principal du recit
 postcommuniste ? (p. 38).

 Dans la deuxieme partie, ? Homme-nature et femme-cul
 ture: le corps sexue de la reussite masculine ?, Fauteur explore
 quelques ? biographies corporelles ? ? travers une analyse
 pluridimensionnelle de la reussite. Par exemple, Fimage poly
 semique du lutteur, renvoyant ? Fimage du heros mythique
 bulgare (mais aussi ? Fimage des ouvriers et des athletes socia?
 lists) decoule, comme le note Fauteur, ? d'un archetype culturel

 base sur les dimensions politiques, sociales et symboliques du
 corps viril ? (p. 102). Ce n'est done pas etonnant que les dyna
 miques identitaires postcommunistes aient conserve et incor
 pore l'ic?ne du lutteur au corps viril, mais, comme l'auteur le
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 souligne, le postcommunisme designe un nouveau prototype du
 pouvoir masculin, celui de l'entrepreneur, le ? male accompli
 qui, en plus, a de la cervelle ?, valorisant ainsi l'esprit et le
 corps.

 ? Timage masculine correspond un nouveau prototype du
 feminin, la ? femme parfaite ? hyperfeminine, qui est une
 invention de la mondialisation et une importation postcom?

 muniste. Elle veut se realiser professionnellement, mais ? dif?
 ference de ses precurseures (les femmes camarades de tra?
 vail, ic?ne triste de l'imagerie communiste), elle doit redefinir
 autant les domaines de la reussite que sa propre image cor
 porelle. Debutant dans les domaines de la mode ou du show?
 biz, les nouveaux prototypes feminins promenent dans le
 monde un corps de mannequin professionnel ? svelte et gra
 cieux ?, instaurant une nouvelle norme corporelle dont les

 mesures vont deflnir les nouveaux paliers qui definissent la
 distinction sociale, s'inspirant des criteres du modele mondia
 lise et surtout idealise.

 Dans la derniere partie du livre, l'auteur analyse d'autres
 aspects polysemiques de la construction de l'identite du heros
 postcommuniste, le nouveau riche. S'inspirant de la logique
 de Bourdieu, Fauteur explore les correspondances entre le
 nouveau riche, son capital, ses pratiques culturelles et la dif
 ferenciation/distinction sociale. Naturellement, il met ici l'ac
 cent sur la culture de la consommation. Les objets, comme
 Baudrillard et Barthes l'avaient dej? note, sont des lieux d'in
 vestissement identitaire qui denotent des degres de distinc?
 tion ou de prestige, tout en participant ? de veritables systemes
 de classification sociale. ? Eabsence d'une "culture de la

 richesse" en Bulgarie - note Sabev - propulse le nouveau riche
 vers une quete de sens dans un monde sans reperes. Alors, il
 recree ses reperes avec ce qu'il a : son corps, ses objets ?
 (p. 218). Par exemple, le rapport identitaire que l'individu entre
 tient avec sa voiture de luxe, vue ? comme deuxieme corps ?,

 denote, selon Sabev, le degre de reussite de l'acteur, car toute
 voiture est visible, mobile et dotee d'un puissant potentiel sym
 bolique, ? signe et peau sociale ?. Ces qualites deviennent de
 puissants vehicules metaphoriques pour plusieurs souches
 sociales qui desirent materialiser et maitriser les changements
 du monde postcommuniste mais, comme Sabev le note, ? c'est
 justement l'usage social de l'objet importe qui "trahit" le
 modele ?(p. 216).

 ? Les heros ? de ce livre se deplacent vers le capitalisme,
 dans un mouvement syncretique incorporant les ic?nes de l'Oc
 cident et dans des manieres locales largement determinees
 par leur tendance ? penser comme s'ils etaient toujours dans
 un monde communiste. Dans ce sens, ? creer et investir ? dans

 un capital (materiel, corporel, intellectuel) devient une maniere
 bricolee qui incarne autant le modele lointain que celui tradi
 tionnel. Ces ic?nes hybridees sont une tentative de forger une
 nouvelle culture qui beneficie de la stabilite fournie par des
 racines traditionnelles.

 Partant de l'analyse des modeles culturels hybrides, l'etude
 de Sabev explore en fait des dynamiques culturelles qui entou
 rent le discours contemporain de la mondialisation, du centre

 et de la peripherie, du local et du global, touchant meme aux
 certaines formes de penetration du neoliberalisme dans l'es?
 pace postcommuniste. Lieu et signe ? la fois, sujet et objet du
 corps social, l'identite corporelle englobe une multitude de
 categories referentielles, justement en raison de son carac
 tere polysemique. Cet aspect est utilise par l'auteur comme
 un moyen d'investigation d'un social qui se trouve depossede
 des reperes systemiques de la stabilite. Sa methode d'enquete
 est originale et contient une double perspective, diachronique
 et synchronique. Sabev aborde le corps et son symbolisme ?
 travers plusieurs parcours intertextuels : narratifs, visuels,
 economiques, esthetiques, qui convergent vers un ensemble
 symbolique complexe liant le pouvoir ?interieur ? (le local, le
 traditionnel) au pouvoir ? exterieur ? (l'Occident).

 Fort interessant par le choix du sujet et par l'approche
 methodologique, examinant plusieurs manifestations de
 modeles discursifs de la transition et leur rapport aux acteurs
 et aux differents systemes de penser et de representer la cul?
 ture, ce livre est une excellente contribution ? l'avancement
 des connaissances et des ethnographies assez rares de l'Europe
 de l'Est postcommuniste.

 Laetitia Atlani-Duault, Au bonheur des autres. Anthropo?
 logie de Vaide humanitaire, 2^me edition, Paris: Armand Colin,
 2008,240 pages.

 Recenseure: Alicia Sliwinski
 Universite Wilfrid Laurier

 Reedition de la parution de 2005, cet ouvrage porte sur l'ela
 boration des politiques institutionnelles d'une grande Orga?
 nisation Internationale de Developpement (OID) en matiere
 de prevention du VIH/SIDA en Asie centrale et en Transcau
 casie postsovietique. II repose sur plusieurs annees de terrain
 dans ces regions, recemment liberees du joug sovietique, pen?
 dant que l'auteure travaillait au sein de l'OID (que Ton devine
 facilement etre le Programme des Nations Unies pour le deve?
 loppement). Temoin des entretiens entre les experts interna
 tionaux et les acteurs locaux, parfois hauts en couleur, Laeti?
 tia Atlani-Duault retrace les differentes etapes, s'echelonnant
 de 1994 ? 2002, qui ont mene ? la formulation d'une politique
 officielle d'aide humanitaire. La prevention du VIH/SIDA y
 est alors vue comme un moyen pour encourager le develop?
 pement de la ? societe civile ?(la ou il nJy en avait pas, ou si peu)
 et la ? bonne gouvernance ?.

 Des Introduction, une image saisit le lecteur : en ban
 lieue d'une ville glauque quelque part en Transcaucasie, l'au?
 teur visite un centre ? pour femmes prostituees infectees par
 les maladies sexuellement transmissibles ?. Tel est le nom de

 ce qui est effectivement une prison, puante de surcroit, ou
 vivent des dizaines de detenues qui ignorent lorsqu'elles seront
 liberees. Nous ne les rencontrerons plus dans l'ethnographie,

 mais d'emblee le ton est donne: dans le milieu postsovietique
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 du debut des annees 90, la prostitution, tout comme le fait
 d'etre porteur du VIH, demeurent severement reprimes dans
 les republiques transcaucasiennes. D'ailleurs, il n'existe aucune
 association de prevention du VIH /SIDA quand l'OID arrive
 dans la region car, du temps de l'URSS, ?tout mouvement col
 lectif independant de FEtat ou du Parti etait strictement inter
 dit? (p. 204).

 Avec le demantelement de FURSS, les organisations inter?
 nationales de developpement s'appliquent ? favoriser l'essor
 des ONG locales car elles sont pergues comme garantes d'un
 contre-pouvoir face ? FE tat et done d'une gouvernance sup
 posee meilleure - ? savoir plus transparente, responsable,
 democratique, representative du corps social, respectant les
 regies de droit, etc. Justement, les divers representants de
 FEtat travaillant dans le domaine du depistage du SIDA n'ont
 rien perdu de leur savoir-faire de naguere. Les descriptions de
 leurs premieres discussions avec les membres de l'OID illus
 trent la rencontre de deux ideologies, ou regimes moraux,
 quant ? la marche ? suivre pour prevenir une epidemie du VIH
 encore latente dans ces pays. Tandis que les premiers recher
 chent du financement pour retablir leurs programmes mus?
 cles de depistage obligatoire de masse (un legs du temps sovie
 tique dont ils vantent Fefficacite), les seconds recommandent
 un changement dans les pratiques : nulle aide ne sera accor
 dee aux instances officielles si elles n'acquiescent ? la creation
 et au renforcement des ONG locales, condition sine qua non
 de l'OID.

 Initialement, les representants etatiques et les profes?
 sionals de la sante regimbent contre Fidee que leurs nouvel
 les republiques puissent etre considerees comme des pays en
 voie de developpement comme ceux de Fancien Tiers-Monde
 ou l'OID a Fhabitude d'oeuvrer: ? Mais ce sont des pays sous
 developpes! On a forme leurs cadres! Iis sont venus faire leurs
 etudes dans nos universites sovietiques! ? - retorquera le direc
 teur d'une association sovietique pour jeunes, reconvertie en
 ONG (p. 128).

 EOID rencontrera plusieurs types de regroupements col
 lectifs qualifies d'ONG. Certains demeurent lies aux structures
 officielles, d'autres sont plut?t des fagades, parfois carre
 ment en quete de profits. D'autres encore sont denommes
 ? ONG en germe ?. Ce sont des groupes d'amis desirant s'or
 ganiser pour lutter contre les prejuges homophobes, ou bien
 sensibiliser les gens aux risques de transmission du
 VIH/SIDA. Pour FOID, ils incarnent Fespoir d'une societe
 civile ? venir.

 L'ethnographie analyse done la transformation des atti?
 tudes et des mentalites, transformation qui menera ? la
 construction d'une morale partagee, celle de la bonne gou?
 vernance. ? Finstar de la logique des poupees russes s'em
 boitant les unes dans les autres, la bonne gouvernance cha
 peaute la necessite de ? renforcer les capaeites? des ONG,
 lesquelles s'averent le moteur par excellence d'un changement
 social souhaite ou la prevention du VIH /SIDA n'est qu'un
 volet parmi d'autres. Le jargon n'est pas innocent, mais au
 milieu des annees 1990, il s'invente encore.

 Laetitia Atlani-Duault montre avec clarte et ponderation
 comment ? pense une institution ?, comment les acteurs s'ap
 privoisent et bricolent les concepts operatoires - comme celui
 de vulnerability - qui orientent leurs lignes d'action. Pour
 l'OID, la bonne gouvernance deviendra ? l'ideologie institu
 tionnelle ? qui se cristallisera en un veritable programme d'in
 tervention - processus bien mis en valeur par les extraits des
 discussions.

 Un episode revelateur concerne un voyage d'etude ? Ams?
 terdam organise par l'OID en 1998 pour des delegues centra
 siatiques. La ville est reputee pour le dynamisme de sa societe
 civile dans la lutte contre le VIH. Pour la majority des visi
 teurs, ce sera la premiere fois qu'ils rencontreront une per
 sonne infectee. Impressionnes par la force politique et media
 tique des ONG amstellodamoises, ils seront stupefaits
 d'apprendre que le gouvernement puisse les financer.

 Tandis que 1'ideologie institutionnelle se fixe, les mem
 bres de l'OID y incorporent les particularites du contexte post
 sovietique afin de legitimer les actions qu'ils ont entreprises
 depuis 1994. Iis le feront au travers de deux filtres, certes
 reducteurs, qui categorisent les attitudes locales : le blanc et
 le rouge. Blanc pour les reformes qui soutiennent l'eclosion
 de la society civile; rouge pour les recalcitrants. Si les pre?
 miers acceptent les recommandations de l'agence, les seconds
 conservent leurs positions initiales. Voil? comment, en fin de
 parcours, l'OID interprete l'heritage sovietique tantot comme
 un moteur de changement social, tantot comme une forme de
 resistance (p. 184).

 Mais il y a plus et, ? la fin de l'ouvrage, l'auteur tisse une
 analyse theorique particulierement interessante. Car il est
 errone de croire que les ? blancs ? sont de simples convertis
 au modele occidental. Au contraire, Laetitia Atlani-Duault
 insiste sur les micro-strategies des acteurs qui prennent des
 risques, negocient des espaces d'action, expriment une forme
 de liberty creatrice que Ton aurait tort d'assimiler ? l'adop
 tion aveugle d'un soi-disant principe politique universel, celui
 de la bonne gouvernance. Ensuite, cette ideologic institution?
 nelle s'inspirerait ? la fois d'une representation neo-tocque
 villienne de la society civile actuellement defendue par Robert
 Putnam aux Etats-Unis et d'une ? vision de la societe civile

 sovietique teile qu'elle fut definie par les sovietologues ame
 ricains du temps de la guerre froide ? (p. 195). Ceux-ci accu
 saient le totalitarisme de bloquer l'emergenee d'espaces poli?
 tiques independants - raison de plus d'en favoriser l'essor
 aujourd'hui pour qui suit les preceptes de l'OID.

 Dans la mouvance du neoliberalisme, la bonne gouver?
 nance est censee faciliter le passage vers une economie de
 marche. Dans ces pays, la transition fut brutale et a rapide
 ment revele ses effets les plus nefastes. Afin d'eviter des mobi?
 lisations contestataires, les institutions internationales pre
 voient des ?structures de Substitution?, les ONG, qui auront
 le mandat humanitaire de veiller au soin des ?populations
 vulnerables?.

 Au bonheur des autres s'inscrit ? la croisee de trois ? filia?

 tions theoriques ?, soit ? l'anthropologie du developpement,
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 l'anthropologie politique de la sante publique developpee en
 France et l'anthropologie medicale critique anglo-saxonne ?
 (p. 18) presentees de maniere succincte dans le premier cha
 pitre. La notion charniere qui organise le texte est celle
 ? d'ideologie institutionnelle ? - notion avancee par Alan Young
 pour decrire revolution des croyances et des pratiques jusqu'?
 ce qu'elles realisent une ideologie donnee. A cet egard, l'au
 teur reussit ? montrer la pluralite des rationalites ? l'ceuvre.

 Un mot quant au sous-titre ? anthropologie de l'aide huma?
 nitaire ? : ce n'est qu'? la fin de l'ouvrage que l'auteur com
 mente le caractere humanitaire de la politique de l'OID vis-a?
 vis de la prevention du VIH/SIDA. Nous nous attendions ?
 une discussion plus soutenue sur l'articulation entre humani?
 taire et developpement, par exemple, ou sur ce que represente
 cette notion chargee et polysemique, tant du point de vue des
 acteurs de l'OID que de ceux censes beneficier de ses initiatives.

 Cela dit, cet ouvrage est equilibre, bien structure et l'ecri
 ture est claire et agreable ? lire. II ne contient pas d'illustra
 tions ni d'index, mais detient une qualite didactique qui le
 rend accessible pour les non-specialistes et offre une tres
 bonne contribution ? l'anthropologie des politiques et du deve?
 loppement.

 Salome Berthon, Sabine Chatelain, Marie-Noelle Ottavi
 et Olivier Wathelet (dirs.), Ethnologie des gens heureux,
 Paris : Editions de la Maison des sciences de l'homme, 2009,
 206 pages.

 Recenseur: Guy Lanoue
 Universite de Montreal

 Comment decrire une collection de textes qui pretendent ana?
 lyser le bonheur, dans un contemporain davantage ebranle de
 pres et de loin par des evenements dont l'envergure cachee
 semble menacer nos petits empires affectifs jadis autonomes?
 Cette oeuvre emerge d'une journee d'etude organisee en mai
 2006 par le laboratoire d'anthropologie, sociologie, memoire,
 identite et cognition sociale de l'Universite de Nice-Sophia

 Antipolis. Trais des quatre responsables de la collection - Ber?
 thon, Chatelain et Wathelet - declarent dans Introduction
 (? Du bonheur ? l'etre heureux ?) que jusqu'? present l'an
 thropologie a ignore le bonheur, fait curieux pour une disci?
 pline consacree ? la mise en valeur de l'individualite dans un
 milieu communautaire structure. Serait-ce que l'ethnologie
 s'alimente, comme le proposent les auteurs (p. 5), d'un etat de

 malheur structurel necessaire ? la mise ? distance exigee par
 la notion d'alterite qui est au coeur de l'analyse ethnologique?

 Les auteurs de la collection se penchent sur plusieurs
 aspects de la question. Le bonheur est-il la tranquillite qui se
 manifeste en l'absence de stress, ou emerge-t-il quand une vie
 est vecue intensement (Albert Piette, Aude Mottiaux; p. 6)?
 Faut-il etre conscient du bonheur pour le vivre (Cyril Isnart,
 Aurelien Liarte; p. 6)? Est-il possible d'etre heureux parmi

 l'Autre, ou le bonheur se vit-il de fagon isolee (Monique Jeudy
 Ballini; p. 6)? Comment deerire le rapport entre cognition et
 affects quand on sait? objectivement? qu'on devrait etre heu
 reux mais qu'on ne le ressent pas (Marie-Noelle Ottavi, Gene
 vieve Teil, Aurelien Liarte, Neil Thin, Magali Demanget; p. 6)?
 Tous les auteurs semblent conscients du fait que le bonheur
 possede des dimensions politisees, comme ? outil du consu
 merisme et condition sociologique de la domination de certai
 nes classes privilegiees ?(p. 7), qui sont implicitement autori
 sees par les rapports de force ? definir le bonheur et ses
 conditions pour l'ensemble de la societe. Comme le signalent
 les auteurs de 1'introduction (p. 8), le bonheur serait une ideo?
 logic et pas seulement un sentiment et, dans les societes

 modernes et postmodernes de l'Occident, il serait egalement
 lie ? Vavoir et moins ? l'etre; par exemple, posseder teile auto?

 mobile ou habiter ? teile adresse civique sont censes signaler
 les parametres du privilege, qui devient, parait-il, la condition
 sine qua non du bonheur. Nourrir l'esprit d'elements incom
 mensurables pour atteindre le bonheur serait done une forme
 d'auto-exil, le destin des moines et des membres des catego?
 ries subalternes. Bref, l'ensemble de ces dimensions complexes
 du bonheur agit pour creer un sujet ephemere et fugace; la
 solution ? ce dilemme serait de commencer l'analyse ? d'en
 bas ? avec une attention minutieuse portee aux notions indi?
 viduelles du bonheur. Par exemple, comment se dessine-t-il
 dans les jugements quotidiens (p. 10)?

 Les treize contributeurs, surtout Celles et ceux reunis dans

 la premiere partie (? Bonheur en partages ?), tentent done
 d'examiner une ou plusieurs de ces questions en se penchant
 sur le terrain ou sur la notion du terrain (la deuxieme partie
 ? Bonheur et etre heureux ? est davantage orientee vers les
 nuances epistemologiques qui entourent les enquetes sur le
 bonheur): Emmanuelle Savignac propose, dans une recherche
 dans un milieu entrepreneurial, de voir l'effet des ideologies
 manageriales pretendant augmenter le bonheur des employes,
 souvent malheureux, car ils sont plus sensibles aux menaces
 d'etre renvoyes qu'? la rhetorique de la Direction de ressources
 humaines. Isnart mene une enquete sur les consequences (pour
 le bonheur, bien entendu) de la decision de quitter la ville pour
 un environnement rural cense incarner le bucolique, lieu plus
 ? authentique ? que la ville et done plus apte ? propulser ces
 neo-nomades vers le bonheur. Pierre Perier analyse le phe
 nomene des vacances comme categorie existentielle qui est
 ideologiquement entouree de concepts affectifs censes pro
 duire un etat de bonheur. Mottiaux pose la question dans le
 contexte sportif, ou, ironiquement, certaines activites extremes
 et meme penibles comme la course ? longue distance semblent
 produire la sensation de bonheur. Stephanie Vermeersch
 aborde le plaisir du benevolat. Demanget analyse la question
 du bonheur parmi les chamanes mazateques, qui se lancent
 dans des ? voyages ? extatiques ? Taide d'hallucinogenes.
 Antoine Bourgeau decrit les plaisirs des musiciens hindous
 tanis. Teil parle de la production du bonheur qui entoure les
 delices du bon vin; Thin ne decrit pas une situation empirique
 particuliere mais propose un programme philosophique de
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 sensibilisation ? la recherche sur la question. Monique Jeudy
 Ballini analyse les tensions de la societe sulka (Nouvelle-Gui
 nee) qui decoulent du fait qu'ils ont separe l'entraide et le cote
 affectif, creant ainsi des pressions emotives qui peuvent etre
 soulagees par la mise en scene factions ritualisees et apai
 santes. Albert Piette s'interroge sur les dynamiques de la tran?
 quillity psychique dans des situations negatives (comme pour
 la contribution du Thin, cette intervention n'est pas basee sur
 une etude de cas), qui le mene ? questionner la nature du bon?
 heur quand ce dernier se manifeste comme condition ?rela?
 tive? et non absolue. La contribution riche et nuancee de Liarte

 examine les complexites des enquetes (ou leur absence) sur le
 bonheur pour repondre ? la question du silence scientifique
 face ? ce phenomene humain par excellence. Ottavi, enfin, revi
 site la question de la ?socialite? du bonheur, du degre non seu
 lement de partage mais de la necessity d'engager l'Autre pour
 declencher le sentiment du bonheur.

 Cette collection est novatrice, autant par son sujet plus
 ou moins ignore par les courants principaux de la discipline
 que par la finesse de ses contributeurs. Chaque texte provo
 que et invite l'anthropologie ? repenser son orientation qui,
 recemment, semble se limiter, aveuglement, ? etudier uni
 quement des evenements politises et dynamises par des pul
 sions transnationales. Eabsence presque surprenante (etant
 donne l'aspect psychique et affectif du bonheur) de micro-des?
 criptions de la quotidiennete, qui, souvent, bloquent l'enquete
 sociologique, cree en fait un espace pour une nouvelle forme
 d'enquete, sensible autant ? la sociologie du bonheur qu'a ses
 dimensions (et limitations) epistemologiques. Le bonheur, sem
 blerait-il, ne peut qu'etre congu et saisi de fagon relative, et
 done Tenqueteur doit trancher avec un scalpel tres fin pour
 mettre ? nu les aspects fugaces du Soi continuellement pris
 entre malheur et bonheur, solitude et socialite, mais il doit
 aussi etre supremement conscient de sa propre capacite ?
 juger le bonheur. Ces pionniers de Tenquete sur le bonheur
 doivent gerer la perpetuelle tension entre, d'une part, Tob
 jectivite des conditions extremement diverses qui produisent
 le bonheur, et d'autre part, avec la subjectivity de le?r per?
 ception du phenomene et la perception de Tindividu heureux
 (ou non). Pris entre ces deux feux, je dirais que les contribu?
 teurs ? ce volume s'acquittent de fagon honorable de leur mis?
 sion. Ce livre et ses auteurs meritent des eloges pour leur pers?
 picacity et leur courage.

 Mohammed Maarouf, Jinn Eviction as a Discourse of Power.
 A Multidisciplinary Approach to Moroccan Magical Beliefs
 and Practices, Leiden and Boston: Brill, 2007,340 pages.

 Reeenseure: Zakaria Rhani
 Universite de Montreal

 Comme defini par l'auteur, le but de la recherche de Maarouf
 consiste ? etudier les rituels ? d'exorcisme ? au Maroc ainsi que

 ? l'ideologie ? maraboutique qui l'encadre selon le modele mai
 tre/disciple tel que presente par l'anthropologue Hammoudi
 (1997,2001). Examinant les conditions de la genese de l'auto
 ritarisme au Maroc, ce dernier affirme que les schemes de la
 transmission politique suivent remarquablement le modele

 mystique d'initiation. Ce qui revient ? dire que la forme mai
 tre/disciple constitue encore de nos jours le scheme qui struc?
 ture 1'acces au magistere. C'est done la soumission dans l'at
 tente de l'acte charismatique qui informe les mecanismes de
 succession et de succes autant en mystique qu'en politique.
 Sur les voies de cette initiation mystique, l'aspirant doit ruiner
 son ancien moi, Fego, nier tous les champs d'identification
 sociale - famille, mariage, travail et savoir - et se mettre exclu
 sivement au service d'un maitre. Et ce sont justement la forme
 et l'intensite de cette abdication qui tracent le chemin du dis?
 ciple pour succeder ? son cheikh et acceder, ? son tour, aux
 hauts rangs de la saintete. Selon l'analyse de Hammoudi, cette
 forme d'initiation mystique constitue la structure fondamen
 tale qui preforme l'activite politique. Les memes formes ritua
 lisees de soumission, d'effacement et d'aneantissement sont

 mises en scene. Tout se passe comme si ces nouvelles formes
 de l'organisation sociale et politique se substituaient ? l'orga
 nisation confrerique et perpetuaient l'heritage mystique et la
 relation au maitre qui l'informe.

 Voyons maintenant si cette reference de Maarouf au
 modele de Hammoudi est pertinente. Ce qui ressort, de fagon
 patente, de la lecture de l'ethnographie de Maarouf est la
 grande confusion qu'il fait entre la dynamique maitre/disciple
 et une relation de pure domination et de repression. Ce qu'il
 decrit, ce n'est pas ce cheminement initiatique, fait de sou
 mission et d'abnegation, du disciple dans la voie de la maitrise,
 ni meme les mecanismes de proximite avec le maitre, et encore
 moins ce processus delicat et ambigu de la feminisation1. Ce
 qu'il expose ce sont avant tout des formes de domination, d'op
 pression et d'exercice de l'autorite. II decrit l'asymetrie du
 pouvoir, mais il n'explique pas sa reproduction. Maarouf reduit,
 ainsi, toute l'activite sociale, l'imaginaire, la symbolique du
 rituel de guerison, bref les expressions maraboutiques de fagon
 generale, ? une mecanique de pouvoir et de subordination en
 les inscrivant dans une longue histoire de repression. Eauteur
 ne nuance guere ses hypotheses et ses conclusions. Tout est vu
 sous Tangle de la discipline, du contr?le, de l'autorite et de la
 repression. La complexity symbolique de la mythologie et de
 l'hagiologie ainsi que leur profondeur socioculturelle sont redui
 tes ? une ideologie qui exprime et maintient les valeurs domi?
 nantes dans la societe marocaine. Le mythe et le rituel, affirme
 t-il, ne sont que d'autres termes pour dire ideologie; une
 ideologie au service du pouvoir repressif.

 La mystique et le maraboutisme sont vides de toute leur
 portee religieuse, spirituelle et semiologique; ils sont exclusi
 vement pergus dans une perspective ideologique utilitariste
 qui fait de l'oppression le moteur de leur genese. Le culte
 maraboutique est ainsi denue de toute sa profondeur socio
 historique et semantique. II n'est qu'un discours ideologique
 qui permet l'alienation des masses. La baraka, cette notion
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 polysemique qui.s'inscrit dans la ligne d'un fait social total,
 devient synonyme d'oppression. Elle represente une autorite
 disciplinaire qui sert ? maintenir l'ordre etabli. Le saint, le
 detenteur de ce pouvoir charismatique, est ? la fois protecteur,
 usurpateur et oppresseur. Aussi, les croyances populaires liees
 au maraboutisme seraient-elles induites ou causees par de
 longues annees de repressions.

 Maarouf soutient que les esprits djinns sont des projec?
 tions collectives des structures de repression qui existaient
 dans le passe et sont les signes incontestes d'une societe arrie
 ree. Dans cette perspective ideologique, ce qui est culturelle
 ment ancre, voire structurel, la croyance dans les djinns notam
 ment, se reduit ainsi ? des strategies de manipulation. Eauteur
 raisonne en termes de ? ruse ?, pas seulement du cote du the
 rapeute, mais aussi de la part du patient. II fait de la posses?
 sion par les djinns et des rituels d'exorcisme une affaire de
 pouvoir et de manipulation: l'exorciseur/dominant manipulant
 le patient/domine pour le maintenir dans un perpetuel etat de
 subordination. Le patient, pour sa part, feint son etat de pos
 sede pour echapper ? sa condition difficile de soumis. Aussi, uti
 lise-t-il sa possession comme un ? alibi impulsif? pour expri

 mer et expliquer ses angoisses et ses inquietudes. II est curieux
 de constater, surtout pour un auteur qui prone une approche
 semantique et interpretative, que la possession est ainsi eva?
 cuee de sa portee semiologique et symbolique; eile est exclu
 sivement percue comme une incarnation ideologique, un stra
 tageme de deresponsabilisation permettant ? l'individu domine
 de canaliser ses tensions emotionnelles et d'esquiver toute res
 ponsabilite. Elle est un mecanisme d'auto-defense qui permet
 aux domines de voiler leur deshonneur, leur honte et leur des

 espoir.
 Dans ce schema reductionniste, la relation entre patient et

 therapeute est denuee de toute autre dimension - symbolique,
 religieuse, psychologique et meme therapeutique et cathar
 tique - hors celle de la soumission et du ? dressage ?. Aussi la
 relation triadique, complexe et multidirectionnelle entre gue
 risseur/esprit/patient est-elle reduite ? une relation lineaire
 de domination: guerisseur/patient. Le phenomene de la pos?
 session est meme nie; il s'agit, seulement, d'etats d'alteration
 de conscience que les guerisseurs identifient comme possession
 par les esprits pour maintenir l'ordre etabli. Eesprit djinn n'est
 que la metaphore de cette histoire de subordination. Maarouf
 en fait, au prix de quelques distorsions semantiques renver
 santes, le Symbole de la servitude incarnee. Le terme mlouk,
 qui renvoie ? l'idee de possession et de royaute, devient, par
 une touche semantique magique, le signe de la grande domi?
 nation du cherif-guerisseur. De meme, le vocable euphemique
 pour designer les esprits, mselmin, litteralement les ? musul
 mans ?, devient le synonyme de ? soumis ?.

 Je ne pourrais, helas, entrer dans des considerations ety
 mologiques, l'espace de cette lecture ne le permet pas. Ce que
 je tiens ? preciser, neanmoins, c'est l'utilisation ideologique et
 la reduction simpliste de phenomenes aussi complexes que
 ceux de la possession et du maraboutisme. Outre la distorsion
 semantique qu'il opere, Maarouf evite d'analyser exhaustive

 ment les charges semiotiques d'autres vocables qui connotent
 de fagon univoque l'idee de la maitrise, comme ? m-mallin
 lamk?n ?, les maitres des lieux, ? sadatna ?, nos seigneurs,
 ? l-jwdd ?, les bienfaiteurs ou les genereux, ? rijjal Allah ?, les
 gens de Dieu, etc. Ces termes s'appliquent aussi bien aux djinns
 qu'aux hommes de charisme. D'ailleurs, dans le contexte maro
 cain, les frontieres entre esprits et saints ne sont pas aussi
 etanches qu'on pourrait le croire.

 J'aimerais, ? ce niveau de l'analyse, apporter une precision.
 Je ne suis pas la en train d'exclure du rituel maraboutique
 toute forme de domination et de subordination. Au contraire,
 ces relations sont bei et bien pregnantes. Le culte marabou?
 tique informe, de fagon generale, sur la dimension ? agres
 sive ? et? belliqueuse ? de la saintete marocaine. Mais la sim?
 ple relation de domination et de repression, maitre-dominant
 vs patient-domine, n'illustre cependant pas toute la complexity
 du modele maitre/disciple o? les phenomenes d'inversion, de
 subversion et d'ambivalence sont centraux. De plus, dans la
 dynamique maitre/disciple, c'est moins la coercition qui prime
 que la proximite du maitre et son service, la khidma. Celle-ci
 n'est souvent pas vecue comme un acte violent et transgressif,
 mais comme une initiation sur le chemin de la saintete.

 Le schema hammoudien est done cyclique et continu,
 tandis que celui de Maarouf est lineaire et discontinu. Si dans
 la conception du premier, le disciple, par la voie de la sou

 mission, peut acceder ? la saintete et ? la maitrise, dans le
 schema du second, la soumission ne mene ? rien, sinon ?
 davantage de soumission et d'obedience. Ici, le processus de
 feminisation, si feminisation il y a, est sterile. On n'est pas
 dans le schema maitre/disciple, mais plutot dans la configu?
 ration maitre/esclave, sans aucune possibility d'affranchis
 sement. C'est probablement parce qu'on est davantage dans
 la transmission lignagere que dans l'initiation mystique que
 le rituel maraboutique se prete moins ? cette analyse ham

 moudienne. Ce sont plutot les rituels de guerison confreriques
 d'inspiration mystique (Gnawa, Hmadcha, Jilala) qui pour
 raient, me semble-t-il, repondre positivement ? l'equation
 maitre/disciple, car dans ces rituels, l'initiation est determi
 nante, le patient-disciple peut acceder ? la ? maitrise ? en
 devenant maitre-therapeute.

 Note
 1 Dans cette voie du magistere, les attitudes de la soumission et

 du sacrifice vont jusqu'? l'abdication ? the?tralisee ? de tout
 signe de virilite. Plus les symptomes de cette devirilisation, ou
 feminisation, sont manifestes, plus grandes seront les chances
 de succeder au maitre. Ce dernier se presente ainsi sous la
 figure du mari qui engrosse le disciple-femme. Si bien que le
 scheme fondamental dans la dynamique maitre/disciple est
 celui de la procreation. Hammoudi (2001:197) ecrit: ? la femi?
 nisation du disciple est un depart choquant de la norme ordi?
 naire [...]. Deviance d'autant plus flagrante qu'elle accompagne
 volontiers d'autres exigences et d'autres violations de tabous.
 Le maitre seul autorise le mariage du disciple et dans la trans?
 mission de la baraka interviennent quelquefois des contacts
 contraires ? la moralite publique ?.
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 Raymond Masse s'est fait le specialiste, depuis une quinzaine
 d'annees, des problemes psychiques et ethiques qui affectent
 les Antilles, plus particulierement la Martinique. Des travaux
 precedents jusqu'? ce dernier livre, un fil conducteur parcourt
 l'ensemble de son oeuvre : une tentative de comprehension et
 de traduction des idiomes locaux d'explication des infortunes en
 un veritable langage ordinaire et epistemique ? la fois. Les
 hommes qui souffrent auraient ainsi forge eux-memes les armes
 symboliques (langagieres, pragmatiques, metaphoriques, etc.) de
 leur propre detresse. Ce dernier livre aborde, quant ? lui, la
 question des conditions de possibility d'une anthropologie de la
 ? detresse psychique et de la souffrance sociale ?(p. 5). Cepen
 dant, Raymond Masse pretend se garder de l'elaboration d'une
 simple et classique anthropologie de la maladie, et prefere s'em
 ployer ? construire une veritable ? anthropologie de la sante
 mentale et sociale ? (p. 5) en milieu martiniquais.

 Eauteur s'engage ainsi dans l'analyse du croisement de
 plusieurs ordres de facteurs, politiques, economiques et cul
 turels pour apprehender ce qu'il appelle ? les causes de la
 detresse et de la souffrance sociale ? (p. 7). II en resulte, vers
 la fin du livre, une consequence sous la forme d'un constat: le

 Martiniquais serait marque par ? un langage de la detresse
 balise par des idiomes qui inscrivent ses infortunes, ses souf
 frances, ses afflictions dans un registre magico-religieux d'ex
 plications exogenes ? (p. 216). En d'autres termes, lorsque les
 individus veulent comprendre leur souffrance, ils la traduisent
 en langage idiomatique qui s'inscrit dans un ordre magique et
 religieux, lequel leur convient mieux que l'ordre biomedical
 qui ne prend en compte que son aspect pathologique.

 Cette detresse, psychique et creole, concept-cle de tout le
 livre, comment la caracteriser et d'o? vient-elle ? II s'agit en
 fait de Interpretation elaboree par les sujets eux-memes de
 leur souffrance sociale. Pour se saisir d'eux-memes, en tant
 que sujets sociaux domines par une situation historique bien
 particuliere, ils sont enclins ? elaborer un discours idiomatique
 en termes psychiques, qui designent les desequilibres et les
 desordres (violences domestiques, alcoolisme, toxicomanie,

 angoisse, stress ...) auxquels ils sont confronted. Cette detresse
 ? s'exprime comme souffrance existentielle, morale et rela
 tionnelle ? (p. 16). Elle est done bien un langage propre aux
 acteurs, langage du desarroi, de l'impuissance et du desespoir.
 Si la notion de maladie est bien analysee, elle deborde vers les
 contextes experientiels de la souffrance. Ehistoire qui Ten
 globe releve plus de la sphere sociale que de la seule ? histoire
 naturelle de la maladie ? (p. 20). Ce sont les ? enchainements ?
 qui interessent Raymond Masse, concept qu'il emprunte ?
 Kleinman, et par lequel celui-ci entendait s'interesser au fonc
 tionnement de la triade ? categories locales de la maladie /
 interpretation du sens de la maladie / rituel de guerison-gue
 rison du sens de la maladie ? (p. 20).

 Dans quelle mesure est-on ainsi fonde ? expliquer cette
 detresse creole par une cause centrale que Raymond Masse
 appelle ? la violence structurelle dans le contexte antillais ?
 (p. 21)? Afin de repondre ? cette question, l'auteur s'engage
 dans l'edification d'une theorie du langage idiomatique de la
 detresse. Ce sont les recits des episodes de detresse qui comp
 tent plus que les evenements psychiques eux-memes, en rai?
 son d'une propension, chez les sujets affectes, ? commenter
 inlassablement, tantot sur le mode critique, tantot sur celui
 de la plainte et de l'appel au secours, les causes et les raisons
 qu'ils imaginent se trouver ? la source de leur misere. Les
 auto-diagnostics ressortiraient ainsi au complexe culturel dont
 ils tisseraient en quelque sorte le recit historique. Eambition
 theorique que Raymond Masse met en avant consiste ? ana?
 lyser ? l'arrimage d'une semiologie des signes de la detresse
 ? une phenomenologie de la souffrance sociale et psychique ?
 (p. 136). L'idiome de la detresse-sous ses trois formes : iden?
 tification, expression et explication-devient ainsi le mode her

 meneutique par lequel le vecu souffert est rapporte. II decrit,
 repare, soigne et pretend guerir: ? Sens et vecu, signification
 et praxis sont indissociables ? (p. 137). II convient de ne pas
 considerer ces idiomes comme des ? reseaux reifies de signi
 fications-donnees-une-fois-pour-toute-?-penser, mais des
 construits socioculturels consensuels qui canalisent le Pro?
 cessus dynamique, plus ou moins organise de signification ?
 (p. 142). On Taura compris, ces idiomes, outre leur symbolique,
 detiennent une force pragmatique et performative exemplaire
 qui consiste ? produire de la signification l? o?, dans un
 contexte de violence historique, eile vient ? manquer.

 Queis sont ces idiomes que Raymond Masse a reperes
 puis classes? Dans la categorie des idiomes d'identification, il
 range gwopwel1, ababa2, moun ka dessan^. Dans la categorie
 des idiomes de communication, il regroupe les hallucinations,
 les delires, les bouffees de violence. Enfin, dans celle de Im?
 plication, il entrepose le quimbois4, la devenn5 et la jalousie
 (p. 6). Tous ces idiomes ne seraient en fait que la traduction
 d'un malaise identitaire aussi ancien et fondateur que la depor?
 tation et la condition servile qui s'en est suivie. Cette identite
 incomplete et meurtrie serait ainsi compensee par des formes
 langagieres d'expression phenomenologique d'une douleur
 ancestrale et historique. Le Martiniquais se construirait en se
 detruisant au fur et ? mesure que les autres - les Blancs, les
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 Franc,ais, les Bekes, les Europeens - le fabriquent dans un jeu
 de miroir identificatoire et servant simultanement de repous
 soir. Bref, on aurait moins affaire ? une crise identitaire, clas
 sique parce qu'universelle, qu'? une detresse psychologique
 que seule une ? pathologie de la reconnaissance ? (p. 93) aurait
 quelque chance de pouvoir decrypter. Cette absence de recon?
 naissance dont les Martiniquais pretendent etre les victimes
 engendre un cercle vicieux ? autoentretenu humiliation-ven?
 geance-humiliation ? (p. 93, Bauman cite par l'auteur) dont
 rien ne pourrait arreter la derive centrifuge et autodestructrice
 dans la mesure o? cette dette, par laquelle on demande aux
 autres de payer pour les crimes qu'ils sont censes avoir com
 mis, sera ? jamais inextinguible.

 Quel est maintenant l'objectif que Raymond Masse s'est
 assigne, au-del? de l'analyse de cette langue idiomatique? II
 s'agit d'entreprendre une ethnoepidemiologie dont la fonction
 consisterait ? conduire une investigation de la ? nature, de la
 distribution sociale et historique, des causes et des modalites
 d'expression des diverses formes de souffrances physiques,
 mentales et sociales ? (p. 23) qui affectent les Martiniquais
 aujourd'hui. Devant les manques analytiques de l'approche psy
 chanalytique et biomedicale de la detresse, qui se contenterait
 la plupart du temps de mettre l'accent sur les dysfonctionne

 ments (honte, alienation, humiliation, ressentiment) sans rele
 ver les aspects positifs d'une culture, seule une ethnoepidemio?
 logie serait ? meme, au-del? des ? modeles explicatifs de la
 detresse, modeles qui imposent des connections aux faits ?, de
 mettre l'accent sur ?les metaphores Vivantes ? qui ? evoquent
 et etablissent des connections ? l'interieur de l'experience ?
 (p. 149, Jackson cite par Masse). Du coup, la maladie, si tant est
 qu'on puisse encore parier en ces termes, ne ressortirait plus au
 domaine des categories diagnostiques, mais ? un ? reseau d'uni
 tes de significations attributes ? des situations et ? des expe?
 riences vecues, ? des soins et ? des sensations ? (p. 153). La
 maladie n'appartiendrait alors plus aux simples ? entites empi
 riques ?, mais ? l'univers des ? construits signifies et sociali?
 ses ? (p. 153). Bref, la maladie deviendrait simultanement un
 objet de signification et l'idiome culturel charge de lui donner un
 sens. Elle rejoint ainsi la liste de ce que Marcel Mauss appelait
 un objet social total, n'etait le caractere essentiellement cultu?
 rel que prete Masse ? cette maladie qu'il appelle la detresse.

 Quelle plus-value nous apporte cette analyse en termes
 ethnoepidemiologiques ? Et, dans le contexte des nombreuses
 etudes, tant en frangais qu'en anglais, relatives aujourd'hui
 aux Antilles franchises en general et ? la Martinique en par
 ticulier, dans le domaine de la souffrance sociale, psychique et
 culturelle, en quoi cette etude marque-t-elle un tournant? Rap?
 peions que tout laisse penser que ce livre a ete redige dans le
 but de contrecarrer ce que son auteur appelle les ?theories de
 l'alienation ? qu'il denonce, parfois avec une certaine dilection
 pour la polemique, et auxquelles il reproche une complaisance
 pour les seuls aspects negatifs de Thistoire. Certes, l'histoire
 et la memoire des souffrances ont laisse des traces indelebiles,

 dues ? une forme particulierement perverse de la domination.
 Certes, le colonialisme a engendre une exclusion des lieux de

 pouvoir et une Interiorisation de l'ennemi dans le moi du Mar?
 tiniquais. Certes, la desappropriation des principaux leviers
 politiques, economiques et sociaux est patente, en depit de
 progres incontestables lors de ces dernieres annees, surtout
 dans le domaine culturel.

 Cependant, que propose Raymond Masse pour renouveler
 l'approche de cette societe ? II commence par reconnaitre les
 sentiments qui habitent les individus et qui ne sont en fait que
 la traduction de situations objectives : la depossession de soi,
 la dependance, la vulnerability, rimpuissance, les prejuges de
 couleur, la rancoeur, le desir inassouvi de reconnaissance, les
 pulsions vindicatoires ... Puis il propose ce qu'il appelle le
 ? concept creole de societe kraze ? qu'il emprunte ? Auguste
 Armet, lequel concept se contente de repeter, une dizaine d'an
 nees plus tard, ce que les tenants des theories dites de Y ? alie?
 nation ? (et qu'il aurait ete preferable d'appeler ? autodomi
 nation ?) avaient les premiers observe et releve. Car qu'est-ce
 qu'une societe ? kraze ?, sinon une societe qui subit le poids de
 son histoire, ? travers la vivacite des traces memorielles qu'elle
 a deposees, telles des bombes ? retardement (la racisation des
 rapports sociaux, la morbidity generale, le sentiment d'im
 puissance, la fatigue, la compassion, cf. p. 62) ? La societe mar
 tiniquaise serait bien ? pathogene ?, pour reprendre l'expres
 sion nosologique d'Armet et que Masse semble endosser, n'etait
 le fait que les tenants des theories de 1' ? alienation ? n'ont
 jamais parle de pathologie. Au contraire, pour eux, il s'agissait
 seulement de mettre l'accent sur le caractere non pathologi
 que de la maladie, ? savoir son aspect symbolique et son effi
 cience culturelle qui permettent de s'integrer dans une collec?
 tivity et de commencer ? tracer des perspectives, sinon de sortie

 de crise, en tout cas d'adaptation ? des situations exception
 nelles. La maladie ne releve pas de la pathologie precisement
 parce qu'elle fait l'objet d'un retournement de la part de ceux
 qui la subissent et qui vont s'employer ? l'utiliser comme une
 arme pour traduire et pour interpreter la complexity d'une rea?

 lity qui, faute de quoi, leur echapperait completement. Ray?
 mond Masse le reconnait (pp. 105,107,108): le passe colonial
 ne passe decidement pas, en depit des efforts meritoires des eli?
 tes martiniquaises et de l'Etat francais.

 C'est cette reflexion, sur les ? chainons manquants ? et
 les etapes intermediates entre les lourdes determinations de
 l'histoire et les sympt?mes contemporains de la detresse, qui
 laisse peut-etre ? desirer, en depit des promesses de l'auteur.

 Notes
 1 Gwopwel: peine de cceur, tristesse.
 2 Ababa : idiot du village, benet.
 3 Moun ka dessan: ?les gens qui descendent?, expression qu'on

 peut entendre soit comme faisant allusion aux personnes qui
 commeneent une descente aux enfers psychique, soit comme
 des esprits qui descendent d'en haut pour venir s'abattre sur
 les humains.

 4 Quimbois : pratique de magie noire.
 5 Devenn: deveine, sentiment d'un acharnement sur soi de puis?

 sances occultes.
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