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Abstract

This work is based upon fieldwork carried out amandigenous Pehuenche people
living in the Andes in Southern Chile. It is an ethnographestigation of the relations
between Pehuenche vision and healing practicedferant local settings. The first part
of this thesis focuses on Pehuenche vision frorasmo-political angle. In order to set
the scene for my overall argument, | explore thesttutive relation between mutual
vision among real people (Cthe and the emergence of the Pehuenche person, Which
call the ‘dynamic personal composition.” With mutwasion between people being a
precondition for the emergence of social relatiorexamine the experience of particular
witchcraft actions in which mutual vision is not gsible. This leads to the
conceptualization of ‘unilateral vision’ as a keyhhemomenon associated with the
emergence of illnesses and the alteration of tlaeeshplane of Pehuenche visibility. |
also explore how mutual vision can be restored dhippugh the assemblage of
particular visual capacities known in the vernacala ‘the gift of vision.’” In the second
part of the thesis, | analyze the ways in which ligubealth services respond to
particular illnesses not detectable or treatablem®dical technicians. In particular, |
focus on the implications of ‘the visualization wéaditional healers,’ inherent in the
State’s approach to intercultural health. Through &xamination of both particular
intercultural health projects, as well as local resgions of discontent and animosity
towards the State, this thesis seeks to createca®ss about the ontological relevance of
mutual vision in relations among real people. Byinpng out the equivocal
understandings of the visible and the invisible dora within intercultural relations, the
analysis as a whole seeks to explain why Pehuerisioan must be understood through

ontological examination rather than through a roultural approach.
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Introduction

‘Sometimes you have a headache in the back padwfbrain, and that is because you
think too much! Your brain works too hard and itgyéired easily. Your ‘neurono’

moves too much because you think too much. Evifrerié is nothing to be worried

about, | cannot help you, those problems of theroeo’ are not Pehuenche at all.’

I will never forget these words an old Pehuenchaldresaid to me during the cold
winter of 2009. After having seen my urine sampléér house in Callaqui, she told me
bluntly that the health problem | was going throingtdl to do with an excess of what she
understood as a non-Pehuenche cognitive activitg. \&as right: during the very first
days of my fieldwork | spent much time alone (whishvery uncommon for the
Pehuenchedhinking about how to get access to Pehuenche commurlittig. not yet
know anyone in Alto Bio Bio, so those first daysthe field proved to be a difficult
beginning. However, even if | had the opportungyvisit that healer again today, | am

sure she would tell me the same thing.

The vernacular distinction between ‘Pehuenche probl and ‘non-Pehuenche
problems’ was ubiquitous throughout my fieldworketY my understanding of that
distinction has changed radically now that | anthat end of this project. Today, and
without having to put into question the whole aofialogical endeavor, | must confess
that the intellectual exercise of trying to undanst the Pehuenche world - to write about
it, to think about it and with it - would not beridered a genuine Pehuenche concern
by that healer in Callaqui. | am afraid that for Pghuenche friends, this thesis cannot
help being the result of an overdose of non-Petheetianking. Nevertheless, | hope the
pages that follow will be a contribution to not ymvhat most of my friends in Alto Bio
Bio used to callvinka rakiduam simply translated as ‘the thought of non-Pehuench

people, but also to the wider realm of intercuddrelations.

The healer’s words express with simplicity one loé tmain concerns of this thesis,
namely the radical difference between PehuenchenandPehuenche worlds, and the

ontological gap that can emerge between these svaviden they meet. The healer

14



considered my particular way of thinkinfithe world — as an individual thinker thinking
of the world — to be non-Pehuenche. This indireptints out the contradiction between
one of the fundamental premises of modern Westdntogophy and Pehuenche
ontology. By the former, | am referring to the wietiown Cartesian distinction between
res cogitansandres extensaes cogitansunderstood as the mind or the ‘thinking thing,’
res extensa,'the extended thing,understood as external matter. For the Cartesian
division of reality,anything that exists must be of one kind or theepthoth categories
being essentially contradictory anopposite properties. This does not occur in
Pehuenche reality. My ethnographic experience antteegehuenche indeed challenges
this modern Cartesian premise in a very specifiy wahat is, by taking seriously
Pehuenche conceptualizations of vision within thigar and inter-cultural realm of
health and illness.

Hence, this thesis is an attempt to consider adnarlvhich the distinction betweeas
cogitansandres extensaloes not make any sense. However, if one wasddaxeise
this distinction in regards to Pehuenche ontolagyvould be possible to state the
following: whereases cogitansunderstood as the individual subjectivity of aker,
exceeds the bounded, liberal modern subject amitgie loci of existencegs extensa,
or the ‘extended thing,” appears very often as dgpaisubject. Thusye can say that at
the beginning of my fieldwork | was suffering fratre Cartesian split, from an overdose
of res cogitansor an excess of the individual activity of my omeurono.’ The healer
was therefore not able to help me, since my disodmias inherent to mmodern reality
of independent and determined entities, resulting the objectification of the
object/subject dualisrh.

In the following pages | aim to expose Pehuenchtlogies as being radically
relational in a world configured by, to put it invary reductive way, a multiplicity ags
cogitans The main question | intend to answer is ‘How oae think aboutisionin a

world in which the subject is multiple and eyes speead all around the Pehuenobs®’

! For a deeper analysis of this dualism see Bla?A87 and Thomas 2004.
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My whole ethnography has inspired me to think afnln vision as strongly relational,
only emerging from the mutual encounter of realgieqCh.che in interaction. In a
nutshell, there is more to Pehuenche vision thaetsit@e individualistic, liberal eye. In

this thesis, | seek to explain why this is so.

1. Field site and methods

This thesis is based on sixteen months of fieldwsakied out in areas surrounding the
historically and geographically most significanteri in Chile, the Bio Bio River. From
October 2009 to January 2011, | conducted ethnbgrdgeldwork in the Alto Bio Bio
district, in the province of Alto Bio Bio, which g@art of the 8 Chilean region, also

called ‘Bio Bio.’

In the Alto Bio Bio district, more than 80% of thepulation are Pehuenche, who, to
simplify somewhat (see historical section belowgn e considered Mapuche people
residing in the mountains. The population of thistrétt is currently about seven
thousand inhabitants and its area is 2124%5Kmcording to sex distribution, 38.3% are
women (2676 people) while men (4320 people) comegpo the 61.7% (Censo 2002).
There are 1031 families in the area, with an avefaqily size of 5.3 people. According
to the Chilean National Socio-Economic Survey (©a2009), Alto Bio Bio is the
poorest district in Chile. It also has the secorghést level of alcohol consumption in
the nation (Encuesta de Calidad de Vida del Afid6200he Chilean ‘Indigenous Law’
n°19.253, enacted during the first democratic gawent after Pinochet’s dictatorship,
defined Alto Bio Bio as an Area of Indigenous Depehent (ADI) in 1997; the borders

of the latter coinciding with the newborn districea?

21n Article 26 of the Ley Indigena, the 19,253 ADdee conceived as ‘territorial spaces in which the
organisms of the state administration will focusithactions for the benefit of the harmonious
development of the Indigenous communities.’
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Figure 1. Map of the Bio Bio region, Bio Bio prosénand the district of Bio Bio

The Alto Bio Bio district is situated at the eastarost part of the province of Bio Bio,
and was created at the beginning of 2004. Theioreaf this district was a result of the
multidimensional problems the construction of daiwng the Bio Bio River caused for
Pehuenche people. The construction of these damssledaby ENDESA National
Energy Enterprisg the largest multinational electric company inil€rand a former
state enterprise that was privatized during theitamyl dictatorship (1989) and is
currently owned by a Spanish-Italian corporationeo the national and international
consensus about the need to protect Indigenouts radieady strongly violated, some of
the affected Pehuenche families and the Chileate Stigned an agreement with the
Commission for Human Rights of the OEA (Organizated American States) in 2003
(Norero 2007). This agreement implied the creabbthe new district. In those days,
while the whole Pehuenche/Endesa controversy wasipent in both the national and
international media, several academic and non-aw@dedocuments about the
construction of the dams and its implications f@h&enche people, were published
(Nesti 1999; Molina 1998; Morales et al. 1998; Nawcwra 1999). However, after the
dams were built, there was very little interestlom part of scholars in understanding the
daily life of Pehuenche people. My thesis can bmiagéd in this scenario of

forgetfulness.
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Within this district, there are 13 Indigenous conmiies situated along the Queuco and
Bio Bio rivers. Along the Bio Bio are located tlsidwing communities: El Avellano,
Quepuca Ralco, Los Guindos, Ralco Lepoy, El Bamw Guayali. Callaqui, Pitril,
Caufiikua, Malla Malla, Trapa Trapa and Butalelble aommunities near the Queco

River.
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Figure 2. Map of the district of Alto Bio Bio

Pehuenche communities are not organized into pnafj@ges. Large distances between
houses are the rule and there is generally no pletecan be considered the centre of
the community. This tendency has often been unumistas an expression of the
importance Mapuche people place upon protecting gtngonomy and independence
(Faron 1964; Foerster 2004; Melville 1976). Morapvthis pattern can also be
explained by the fact that Pehuenche people, likaymother Amerindian societies, do
not perceive their environment as a space of paadequiet, since ‘hostility between

local group is endemic’ (Surrales 2003:779). Toegan example, during my fieldwork,
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conflicts between people from Trapa Trapa and Mdldia were always a delicate issue

in the Queco valley.

Most Pehuenche people are bilingual in SpanishG@medungun, which is a mutually
intelligible dialect of Mapundugun. Chedungun, {golen less in the communities
situated near Ralco, such as Pitril or Callaquiyvéwxer, whereas in the communities
situated near the Argentinean border (Butalelbuapd Trapa, Malla Malla and even

Cauniika), Chedungun is spoken on a daily basis.

Ralco is the village where the Municipality and gexl public services such as the
district health centre (the Center for Family Heatir Cesfam) are located, and this is
why it is considered to bel pueblo- the town. The Cesfam coordinates the work of the
eight other rural clinics in the valleys of the Qaeand Bio Bio rivers. For more
specialized medical inquiries, people have to gahtw Santa Barbara Hospital. Even
though the Santa Barbara Hospital has belongeditfiement district since 2004, being

the closest hospital, it has great importancelergopulation of Alto Bio Bio.

1.1 Methodological notes

In terms of data collection, this ethnography issthyobased on participant observation. |
filled several hand-written notebooks during myldwork, in which | used to write
every night after my encounters, activities, anchversations. Moreover, whereas
carrying out interviews with public health workedgl not involve any problems in
terms of using my recorder, to record conversatwita Pehuenche people was not
possible as they clearly experienced discomfothe presence of a recorder. Towards
the end of my fieldwork however, after having spewtre than a year in Alto Bio Bio, |
did ask a few particular people if I could condinterviews with them, in order to have
some recordings about the topics | was investigatlninterviewed not only public
health workers such as doctors, psychologistsesuend midwives, among others, but |

also audio-documented some of the conversationzdl viith my closest Pehuenche
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friends in Ralco, Pitril and Caufiikd. The final nlorof my fieldwork was therefore
spent conducting interviews that | later transatib@ order to protect the privacy and
anonymity of the people | interviewed, all of theames have been modified. Last but
not least, after having finished my fieldwork | widadly invited to teach a master level
course in the linguistics department at Leiden ©rsity in the Netherlands. This course,
entitled ‘Healing Networks and Intercultural Comneation: the Pehuenche case’ was
fully based on my ethnography. The preparationhef tourse, as well as the vivid
discussions with students about the main subjetcthis thesis, were an invaluable
contribution to the further analysis and organ@aif my ethnographical data.

| decided to undertake my research in this arear a&tpre-fieldwork trip in January
2009. During that journey, | visited four differeplaces in Southern Chile that were
pertinent to the main topic of my research at tineet the implementation of state
intercultural health programs concerning Mapuchepfee post-Pinochet (1973-1989). |
chose to carry out my fieldwork in the Bio Bio didt due to several considerations.
Firstly, the state workers there were willing tdlaborate with my research and showed
a warm enthusiasm for my project. Secondly, Alto Bio is a place in the Andes where
most of the population is Pehuenche, and manypaakers of Chedungun. Thirdly, the
particular approach the State was developing vetfards to the Indigenous populations
in this area caught my interest and curiosity. hpreliminary meetings | was told that
public health activities in ‘intercultural healtWere based on the idea that they should
not interfere with traditional practices of healirig contrast to other areas, for instance,
traditional healers here were not required to weitkin hospitals or clinics but instead
worked in locations of their own choosing. Finallyuring my first visit 1 was
immediately struck by the beauty of the landsc#ter having completed my research
however, | can now say that only the last constilaravas completely true in the end.

| began my fieldwork in October 2009. | spent mtinan six months living in the
village of Ralco, where | was focused on the warkintercultural health. For some
reason, what was called ‘intercultural health,” a@sponded to wider national policies in

‘intercultural health,’ did not involve the wholeam of public health workers, as | was
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expecting, but rather was mainly focused on thekwafr a group of mental health
workers. My first degree in psychology was therefeery helpful in introducing myself
to this team, particularly because anthropologistse not very well regarded due to

negative experiences in the past.

My presence in town was immediately the subjectaitroversy. The fact that | was
doing research on health but did not belong taptioéessional team resulted in rejection
by some of the professionals, who in the beginsing me as a spy (Sgoplén for the
State. | was only able to shake this label whetaited to attend informal and friendly
gatherings with these professionals. Eventuallygak able to move freely within the
medical institutions however. This was because d hailt good relationships with
people whose work involved the practical aspectevaryday life and who were not

directly involved in more political activities.

During this period, | came to understand that ficwétural’ activities mainly involved
the occasional referral of patients to traditiohablers (see Chapter Four and Chapter
Five). These referrals were to two different typpédraditional healers: herbalists (Ch.
lawentuncheveand shamans (Cmach). In order to collaborate with these healers, the
public health clinic provided people with transpdidn to amachinear Temuco, four
hours away from Ralco (see Chapter Five). The wbklawentunchevevas sometimes
also required, and public health workers made r&ferto them in certain situations
(Chapter Four). My own fieldwork and ethnographgned at following the paths of
referral travelled by patients with the aid of tBesfam and its intercultural health
program. | therefore focused my interest on gettmdinow these traditional healers,
particularly Juana, anachi in Temuco, and dawentunchevenamed Flora from the
Pehuenche community of CaufiiRd.spent some time living witmachiJuana and her
patients, and | was living there when the Chilearthgiuake Nluyinin Chedungun)

occurred in Febrary 2010 (Chapter Five).

% According to the health team, this healer was aibeg because there are no shamans left in Alto Bio
Bio.
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During my first six months in the field, | also assed the possibility of living with
Flora in Caufiika. | spent many days with her havimfgrmal conversations about my
research topics. All Pehuenche communities in Afo Bio have experienced much
intervention by the State and ENDESA during the fasv decades. For this reason,
there is a general discontentment about Chilearplpecoming to live in their
communities. | therefore found it rather diffictit have access to these communities.
My attempts at living with Flora failed in the endaving agreed at first, she later
changed her mind, as some other women had expréissedconcerns about having
anothercolono (a word used by the Pehuenche people to refethtabitants that are not
Pehuenche) in the community. Furthermore, my psifesl health contacts were not
helpful in creating direct links with people frothese communities. | had to distance
myself from the health workers in order to spendnsotime living among the

Pehuenche.

Throughout my fieldwork, | focused on the work thidwe Cesfam undertook in
collaboration with the nearest hospital in SantabBea. Both of these institutions
worked with machi Juana, and oftentimes the hospital was a compulstmp for
patients before seeing her. | established a gdatiae with the hospital’s psychologist,
who told me straightforwardly that the work in irgeltural health was strongly related
to mental health (see Chapter Four). Several tim@snt with the health team and their
patients to see thmachj and | eventually got permission to live witrachiJuana and
her patients for a time (Chapter Five). | alsodakd some of the professional activities
held by the Cesfam team for Pehuenche patientsoOthese was group therapy session
organized once a month by the psychologists fouBethe women coming from the
Queuco Valley. Besides this, | also took part ie t@esfam health team’s annual

preventive health visit teeranada in the mountains (Chapter Five).

Besides my relationships with the health workerslsb met people working in tourism
projects, which have recently become one of thet nmmgortant economic activities in
the area. In nearly all the communities in the @u¥alley there are Pehuenche people

dedicated to this activity, which mainly consists taking national and international
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tourists into the mountains for short periods afdiduring the summer. | met some of
the people working in this field, and | startedatbend some of the informal gatherings
these people had after working hours in Ralco. &hanet Teresa, who was originally
from the Pitril community, and her friends. | spakeher about my intention of living

within a community, and she kindly invited me ta heuse to spend a few weekends

with her family in Pitril.

- Comunidad Indigena de Pitril I

)

Figure 3. Map of Pitril within the Alto Bio Bio disct

Her family wanted to have me as a guest becaus® PBetesa’s father, was very lonely
during the week and they saw me as a good compdordmm. Thus, in April 2010 |
went to live with Pedro, a man in his eighties @aneé of the oldest Pehuenche in Pitril
(thirteen kilometers from Ralco). Whilst living withim, | quickly got to know most of
the ‘Pitrilanos,” and during the ten months | lived in Pitril | gmivolved in many
different daily activities such as helping Ped® build his house, helping with the

sheep and lambs and the caring for small anim#&sitipg potatoes, and so on. | also
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spent time going around with him on his visits terids’ homes, as well as to the
Evangelical church Pedro attended every Sundaypi€hdhree).

During this time | also spent many days with Flsré&amily in the community of
Caunika. Every time | went to visit | helped hetlect wood nearby, and this became a
kind of natural exchange between us. During the msaml helped her with the
demanding work of cutting grass for the horses,@hdr activities of this kind. The ten-
month period | spent in Pehuenche communities Wwasetore divided between Pitril

(where | slept) and Caufiika.

There are some important issues about the Cheduaggnage | should mention here.
During my initial days in the field, | met a Mapweman from Temuco who had been a
teacher of Mapudungun. He agreed to teach me dnlymianaged to involve more
people. After having found a couple of interestedgle (none of them from the medical
institutions) we started lessons that were verpfaéin getting a general idea about the
language. However, since | was based in Ralco aasl mvainly focusing on state
actions, | could not really improve my competengeChedungun. Moreover, | think
being Chilean did not help me in learning the laagg Most of the times | tried to
speak in Chedungun, even if Pehuenche people iesdychappy about my attempts,
they always replied to me in Spanish. | was expgdid improve my Chedungun while
living in Pitril, but unfortunately | discoveredahmost of the people there use Spanish
in their daily life. The only place where | coulelatly improve and learn a little bit more
was in Caufiku, during my visits with Flora. Asesult, | achieved a very basic level of
competence in the language, which allowed me teerstand some concepts and the
general gist of Chedungun interactions. Howeverperynanent interest in the language
did help enormously with regards to the way peq@aeceived my daily participation in
Pitril. After a couple of months in the field, pdestarted to say that | did not redlbpk

like a Chilean person. | became known as the foreigmar could understand a little
Chedungun, so they were no longer able to talk thezip about me when | was present.
Pedro always introduced me by saying: ‘He likebeé@among the Pehuenche. He speaks

a little and he eats everything we eat.’ By the efhdy fieldwork, some friends were
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calling mekatripache which in Chedungun means a person who comes &oather
place. Or to say it with more perspectival vocabuyld had acquired another point of

view:

‘By modifying the body through alimentation, charigehabits, and the establishment of social
relations with other subjects, another point ofwis acquired: the world is now seen in the same
way as the new companions, that is, the membeavthef species’ (Vilaga 2002:351).

2. Historical background

2.1 Some historical considerations of Mapuche peopl

Although it is a highly complex matter to determiwbether or not Mapuche people,
better known asAraucanos (Araucanians) during colonial times, constituted a
homogenous cultural group, it is believed that theye divided into groups of people
living in different areas’ Thus, there are names for different groups depenati which
part of the land was involved: thafkenche ‘people of the coast,’ thé/illiche, ‘people

of the South,’ théikunche ‘people of the North,” th®uelche ‘people of the East,’ and
last but not least, thé°>ehuenchge ‘people of thePewen’ (araucaria araucanf
Originally however,Pehuenchepeople did not belong to the Mapuche ethnic group
(Bengoa 1999). For this reason, and because mostyofieldwork was carried out
among the Pehuenche, | reserve a separate seotiaa discussion of their specific

history.

It has been estimated that the Mapuche populatiombered around one million persons
at the time of the arrival of the Spanish (Beng683 Foerster 2004; Mariman et al.
2006). They used to live between the Copiapo ValyS Lat.) and the Gulf of
Reloncavi (41S Lat.). Between 1541 and 1641, duaipgriod known as th@uerra de
Araucq which was characterized by bloody warfare andresheithout doubt, extreme

violence against Indigenous peoples was exercigets believed their population

* This particular denominaticeraucanosencompassing certain Indigenous populations cdrogs
Ercilla’s (1981) epic poent,a Araucana See Bengoa 2003.

25



decreased by almost 80% (Bengoa 2003). Howevefpaaish did not succeed in their
colonizing attempts and were rather surprised gy dapacity of Mapuche people to
adapt in issues of warfare. To explain such a gtresistance, scholars stress that the
Mapuche did not have a clear hierarchical strucfuatcham 1924). In the famous 1598
‘Battle of Curalaba’ the Spaniards were defeatedh®yMapuche people. This year is
known as a marker or turning point in the conqyestod, as the Spanish decided to
change their strategy, giving up their attemptsdtmnize Mapuche through the use of
force. This change resulted in a sort of ‘deferisia using non-violent mechanisms of
colonization such as evangelization and educafibas, in 1641 the Spanish conceded
defeat and peace was declared with a parliamemikag the ‘Peace of Quilin,” and the
Bio Bio River (36S Lat.) was established as théheon frontier of Mapuche territory.

For about two centuries from the signing of thedeea Quilin treaty, relations between
Mapuche people and the Spanish were marked by gseseof missionizing mainly
carried out by Jesuits who also had the suppoFRraficiscan and Dominican priests on
the one hand, and the parliaments, on the other.|atter were the predominant social
space for social relations and negotiations betwdapuche people and the Spanish,
including the trade of cattle and horses. Thisdrpthyed a central role in the process
known as thé\raucanizacion de la pampd8raucanization of the pampas), namely, the
significant economic and territorial spread of Melpel people throughout the southern
cone, and the creation of a very strong regionahnemic network (Boccara 1999;
Bengoa 2004; Foerster 2004; Mariman et al. 2006).

In the 19" century, the spread of independence struggleshendreation of new nations
all around the southern cone of Chile changed thieles coexistence Mapuche people
had established with the Spanish during the previow hundred years. Mapuche
people became an admirable symbol of strength amdeby for citizens of the newly
independent Chilean State, given their apparentiagp for fighting against the
Spaniards demonstrated during the colonial peribdwever, the new Chilean
nationalists and their new state sharply influenttesl Mapuche way of life and their

social organization. At the start of the™@entury, the resistance against the new
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Chilean State was not equally distributed amongMiapuche and some of them even
supported the Chileans. These people reactivated ptievious Spanish ways of
negotiation within this area, such as the parlianaewl themisiones at least during the
first half of the century (Pinto 2000). This sitieait changed as Mapuche lands started to
be seen as a significant priority for the Chileaaremy, especially within the context of
a threatening global economic crisis that took @lamound the fifties. Even if none of
the Chilean constitutions during that century hatenred explicitly to the Mapuche
people and their lands, the need to govern and#xmtural resources in the Araucania
region led the government to create a new legalipce named the Arauco province in
1852 (Foerster 2004; Pinto 2000). This resulte@hilean jurisdiction being applied to
Mapuche people - probably the most important effoexpanding the State’s normative
power over Mapuche territory (Foerster 2004 & 200B)e creation of the Arauco
province was a way of placing territories betwelea Bio Bio River and the Valdivia
province in the South under Chilean jurisdictiomtiUthis date, almost all Mapuche
territory had been outside Chilean jurisdictionoédnd the eighteen sixties, Chile had to
cope with the first true export crisis in the gramarket, and at the same time faced the
impact of a European economic crisis. Within trostext, territories such as Araucania
took on significant value and were thought to b&ohlution to the economic problems
Chile was going through (Pinto 2000). Araucaniaesented a new market with plenty
of new opportunities, not only because of its ratuesources but also because of the
labour force the Mapuche might become. The Mapuewelution in the South (in
1859), which had its strongest and most active esgion from within the Pehuenche
population, was also a factor in the governmentisitat to intervene in Araucania
(Bengoa 2003). This process ironically became knasvthe ‘pacification of Araucania,’
and this period was dramatically marked by the @semfradicacion which consisted

in placing the Mapuche population into bounded suiefdand callededuccionesThese
were legally supported by a law passed in 1866,sanilapuche lands were in a sense
transformed into land titlestitulos de mercedIn the words of the contemporary
Mapuche poet Elicura Chihuailaf, theduccionesneant

27



that most of our people were not only assaultedhi&ir houses but also punished,
tortured and taken to places far away from themmrmnities. Most of them were also
killed. Reducciénor ‘privatization’, another name for the same psses, is a concept
that was formulated in the middle of thé™®&ntury, and which was put into practice by
the end of that period. It points out the fact that People were reduced, ‘re-localized’
in lands that were generally much less productiantthe Mapuche ones’ (Chihuailaf
1999:53, my own translation).

Thus it seems to be undeniable thiatluccionesimplied a significant change in
Mapuche social, economic, and cultural organizafidns is clear from the fact that just
five hundred thousand hectares of a traditionaitéey of ten million hectares was
assigned to the Mapuche during the latd" t@ntury and the beginning of the'20
century (Aylwin 2002).

For Mapuche people, the 20th century was markethbyeffects ofradicacion, as it
involved a sharply different way of living, changimaily interactions, as well as the
collective Mapuche demand for rights and lands.allggpeaking, a significant change
occurred in the seventies, during the disastrogtaidirship of General Pinochet. In
1978, thereduccioneswere abolished, and although the new law did lowathe
Mapuche to sell their lands, they could be leasedlimost 100 years. This was another
gesture of sovereignty, in line with a growing nieetal spirit that attempted to bring

lands into a neoliberal economic logic by encourggnarket liberalization.

In the nineties, with the first democratic govermtnafter Pinochet (led by President
Patricio Alwin), a sentiment of hope predominatesbag Mapuche people. A spirit of
political collaboration was proclaimed at the famdRarliament oNueva Imperialin
1989. Nevertheless, neoliberal forces have corgtanvolved the Mapuche in
controversial and devastating political decisionpported by the State, such as the
development of the forest industry, the constructibhighways and hydroelectric dams,

and so on.

2.2 Some historical considerations of Pehuenchplpeo

Pehuenche means the ‘people Péhuen’in Chedungun (monkey puzzle tree, or
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araucania araucanp Their current territory extends from Trapa Trapathe Icalma
Lagoon and includes the valleys that feed the taities of the Bio Bio River.
Topographically, the region consists of valleysumiain ranges and high volcanic peaks
(such as Antuco, Copahue, Callaqui, and Lonquimd&ye original Pehuenche
settlement spread far beyond the Andean mountagetacovering regions on either side
between Talca and Lonquimay and between the DiaRiver and the southern part of
the Neuqueén river in the trans-Andean region. Thesgnce of Pehuenche people
between Maule and Chillan was sporadic and combkistegroups that spread from the
eastern region of the mountain range. Some of éng @arly Spanish settlers provided
accounts of the Pehuenche. In 1550, Jeronimo dar Yh889) said of the Pehuenche:

These people come down the mountains to make donitcother peoples at a certain

time of year because it is at that time, arounddraty until the end of March, when the

snow has melted, that they can move freely. Thihésend of summer in this land

because winter starts in April, and that is whyytleave again at the end of March (De
Vivar 1989:132, my own translation).

Moreover, the Jesuit Juan Ignacio Molina (1978%5¢l in 1776 that:

The Pehuenche are a large tribe that live in tlzat pf the Chilean mountain range
between the latitude limits 34° and 37°S, in otherds, to the East of the Spanish
provinces of Colchagua, Maule, Chillean and Hullgmiu (Molina 1978:65, my own
translation).

As already mentioned, originally the Pehuenche lgedig not belong to the Mapuche
ethnic group (Bengoa 1999). They were a nomadidentgatherer mountain tribe that
spoke a now-extinct language that was differentheo Mapuche Mapudungun, and of
which there is no record (Adelaar 2004). Accordim@engoa (2000):
Before the arrival of the Spanish in Chile, the émtine Pampas were inhabited by small
Indigenous groups that were not Mapuche. They wenmadic groups that huntgthndies
(ostriches), camelids and llamas. The Mapuchesbaiks with the Pampa and their region was
circumscribed to Chilean territory. The same wemt the inhabitants of the mountains, the
people of thePehuenerasThey spoke another language and were probabhjceily related to

the Patagonians and, in general, to the non-Mapirttebitants of the Pampas and Patagonia
(Bengoa 2000:54, my own translation).

As a consequence of the wars following the arrofahe Spanish, the Mapuche fled to
the Andean region and settled in the pine foreStee@mountains. It appears that rather

than waging war or creating conflict with the eixigtinhabitants, they merged with
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these tribes. According to Bengoa (2000), the amiblogist Canals Frau states that the
Pehuenche were:
araucanizedin the mid or late 17 century (from 1650 onwards). In other words, a
hundred years after the arrival of the Spanish [Frpm then on, the Pehuenches

merged with the Mapuche and started to speak Mamdu(Bengoa 2000:55, my own
translation).

This fusion led to linguistic territorialism andiggered certain social, cultural and
economic changes among the Pehuenche. These chamgesonly to further the
araucanization of the Pampdy allowing the mountainous region to open uprmugs
that transported cattle towards the vast prairfeth® ultra-cordillera. At the beginning
of the 18" century the Pehuenche had becarmucanizedas a result of a process that
began with the practice of exogamy and economibaxge and which continued owing
to the migratory flow that passed through their mtainous regions on the way to the
Argentine region. However, this Mapuche presenck rdit eradicate the Pehuenche
people’s own cultural characteristics. They corghtio harvest pine nuts as their main
source of food and their subsistence continue@ljoan hunting and harvesting as well
as the seasonal migration of livestock betweenntiogintain valley regions and the
araucaria forests (Correa & Molina 1998).

During colonial times, the Pehuenche had maintathedsovereignty and independence
of their lands from the Spanish, but were engagedisputes with other Mapuche
groups. This explains why, during the™and 18' centuries, alliances were established
between the Pehuenche and the Spanish, rathebétareen Pehuenche and Mapuche
people (Latcham 1924). Accordingly, in 1774 theliBarent of Tapihue was held
between the Pehuenche and the Spanish in ordexatd peace and mutual defense
treaties. It was agreed that the mountain settlésriarAlto Bio Bio should be reduced.
For the most part, the Pehuenche territory had iredastable until the creation of the

Chilean and Argentinean nation states at the starte 18" century.

At the beginning of the Republic, Pehuenche tawitspread along both sides of the
Andean mountain range, and included permanentesudtits from Antuco to
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Lonquimay. Some Pehuenche groups were involvedhen War of Independence.
Although there is no written record, their involvem is attested to by the many stories
passed down from generation to generation, espedialstories referring to their
participation in the battle ad@ancha Rayad&etween the Chileans and the Spanish, in
Talca in 1818. These and other stories also redfl@ietmand by Pehuenche people for the

Chilean authorities to respect Indigenous jurisdictproperty and territory.

As the pacification of Araucanidook its first steps, the Mapuche looked to essébli
alliances with the Pehuenche. The Chilean army tetdps to keep Pehuenche
communities out of the conflict however. In 1865merousloncos (Ch. chiefs) from
Alto Bio Bio were summoned by the Chilean captaomihgo Salvo to make sure they
remained neutral and did not create an allianch thié Mapuche further south (Correa
& Molina 1998)

As previously mentioned, in the mid 1 @entury the Chilean government decided to
create the province of Arauco as a first step tdwathe absorptiorof Mapuche
territories. The cordilleran territories inhabiteg the Pehuenche communities were also
included in the plan. This new administrative dimmswould be important as the Chilean
acquisition of Indigenous lands would be overseemfLos Angeles and Mulchén, and
notaries and registrars would give legal supporthi® establishment of large private
landholdings based on deceitful and fraudulent lpases of the shares and rights (Sp.
acciones y derechpsof Indigenous lands. The western side of Pehuertefritory
(Chile), which stretched across both sides of thee@n Cordillera, had gradually been
converted into private property. On the eastera §iktgentina) however, the Pehuenche
territory remained intact from the Negro River wpLimay and the Andean Cordillera,
an area known as Neuquén. The Argentinean governemaicted a law that moved its
southern border to the Negro and Neuquén riverngrwout the conquest of the
Mapuche territory. In order to move their frontlirthe Argentinean government sent
numerous troops of soldiers that repeatedly atthdke pampeanoswith complete
success (Curruhuinca-Roux 1984). Having defeate@gampeanosthe Argentines now

had to face the Pehuencinethe frontier behind the Negro River, a problem thatld
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be taken care of by the so-call€amparna del Desiert@Conquest of the Desert). The
first campaign ended in 1880, but as a consequeinte first phase of the campaigns,
about 14000 Indians were either lost, imprisonedilted (Ibid.). In the same year, the
army forced Indigenous people to flee and takegefin the Cordillera and in the
valleys of Alto Bio Bio and Antuco. The last stagethe Conquest of the Desert
involved a series of raids by the Argentinean aagainst the Pehuenche and Huilliche,
and concluded with th€ampafa de los Andg¢andes Campaign) between November
1882 and March 1883, which sealed the occupatiothef Neuquén region. Many
Pehuenche people took refuge in the valleys of &rémpa, Queuco, Guallaly and
Lonquimay, entering various border valleys thatevaliready under Chilean jurisdiction

and where they were taken in by the Pehuenche itaiméb already living there.

The Chilean military occupation of the Queuco faked Alto Bio Bio took place in the
first few years of the 1880s, in the closing stagfethe incorporation of Araucania. The
first advancement of the border had taken placE8B2, when Angol was founded and
the Malleco frontier was strengthened, leaving ¢ border of Bio Bio obsolete.
Chilean colonists and usurpers of Indigenous laodsequently occupied the lands
around it. In 1869 the Chilean army undertook aergfive. Although the Mapuche
initially resisted, they ended up fleeing from thegion and taking refuge in the
Cordilleran valleys. In 1881 the Chilean bordercteal the Cautin River and the last
large-scale Mapuche uprising took place, thougha$ squashed by the Chilean army.
Towards the end of the process called Paeification of Araucaniathe Expedition to
the Araucanian Cordillera was carried out undercatimand of Martin Drouilly. This
expedition sought to strengthen the borders of Afo Bio and establish Chilean
jurisdiction in the region of the cordillera, totpa stop to the constant incursions by
Argentinean soldiers that came in search of Pelineepeople (Correa & Molina 1998).
A second expedition into the Bio Bio cordillerakgaace in 1883, this time with the
objective of reinforcing military posts and forgingew ones. The establishment of
several forts in 1883 satisfied the goal of thel&imn State to carry out a military

occupation of Alto Bio Bio and to include the regicoccupied by Indigenous people
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under the jurisdiction of the Chilean government.

The loss of Pehuenche territory occurred in a ocaraé conflict and persecution that
made it easy for speculators to carve up the landhiemselves. Through the purchase
of acciones y derechdsom Indigenous people, they acquired large expamd land.
The land obtained from Indigenous people througtewmthe-table transactions was then
legalized by notaries and deeds (8fulos de tierrg registered in the Land Registry
(Sp. Conservador de Bienes RaigesThe rapid accumulation of land and the
establishment of farming estates by powerful loChlleans had begun around 1860.
Their efforts to accumulate land were furtheredotigh diverse methods of
appropriation. Two decades later these Chilean @eng with others, carried out raids
in Alto Bio Bio and established large private lapidings from theirpurchase of
Pehuenche lands. But it would be in the early 188®&n the military incursion into
Bio Bio was in full swing, that all the other greativate landholdings would be
established.With these appropriations, the entire Pehuenchitaly between Trapa
Trapa, the Queuco River, the Bio Bio River, Gugllahd the Andean Cordillera was
converted into private landholdings in less thadeaade. The appropriation of land
achieved through deliberate mistranslation is ahaesm described in 1856 in the
following way:

The speculators bring educated bilinguals with tlvemo mistranslate the words of the

Indians to the public officials and only convey adein accordance with what the
untrustworthy speculators want (Donoso & Velazc@1212, my own translation).

The result was that Indigenous people lost cortkar their lands. The purchase of
Indigenous lands was legalized by notaries who werewingly involved in these
fraudulent transactions. However, the new ownetadi actually physically occupy the

land, and Indigenous people continued to inhaleitrédgion.

The Pehuenche communities therefore found thenseivex precarious situation of

® In 1880 José Miguel Brito and Pedro Arias tooktomirof territories in the Callaqui community. 11881
Rafael Anguita took control of lands in the Pehdncommunity of Ralco, establishing an estate ef th
same name. That same year Martin Bunster took aoofr Guallaly, adjoining Ralco, and Mariano
Palacios and Luis Parada took over Trapa Trapaé@d& Molina 1998).
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occupation towards the end of thé"i@entury, despite being able to make use of their
ancestral land. This was due to attempts by landosvio block any form of legal
settlement and the pressure they exerted to ekpePehuenche from their land. The
Indigenous Settlement Commission (Spomision Radicadora de Indigenashat
awardedtitulos de merceamnly managed to operate in the Queuco Valley, whieee
communities demanded its presence in order toesdéfinitively. Between 1919 and
1920, settlements (Spadicacione$ were established in Caufiku, Malla Malla and
Trapa Trapa, situated inland of the Queuco Vakdthough the settlement commission
(Sp.comision radicadorpmarked out an area of land located near the gende of the
Queuco River and the Bio Bio River that was stillie hands of the Indigenous people,
it never granteditulos de mercedin Pitril, the lands could be found in the pudand
registry records under the name of the Indigen@®apie, but in 1920 a part of these
lands remained under the power of private indivisluand the other was used as
communal land by the Gallina Indigenous group. phigate property established on
Indigenous land was protected to a large extent thedtotal amount of territory
occupied and claimed by the communities was natrtakto account by the Chilean

administration (Correa & Molina 1998).

The Chilean agrarian reform initiated in 1967 hazhmpesinistgpeasant-like) bias to it
in Alto Bio Bio. Despite Indigenous people holdaglaim over the large expropriated
private landholdings, the agrarian reform in Alt@Bio benefited mainly the Chilean
colonial occupants rather than the Pehuenche coitiesjrand moreover frustrated the
Indigenous people's expectations of recovering taecestral lands. During this time,
the private estates established out of Indigenands were occupied by tenants, lease-
holders and Chilean sharecroppers. These new taindébi(calleccolonosby the locals)
imitated the Pehuenche economy and way of lifeclwhvas the only way of surviving
in the cordillera environment of Alto Bio Bio. Ihi$ way, the use of the summer and
winter pastures and the pastoral economy deriveoh fthe harvest of pine nuts and
small crops consolidated the territorial occupatioh these private premises and

redefined the territory occupied by the Pehuenktlmvever, the new inhabitants denied

34



Pehuenche people access to the traditional landwha essential to their economy.
Pehuenche attempts to regain their ancestral lavedswith opposition, not only from

those landowners who actually lived on their owrtates, but also from the tenant
farmers. At one point, the Trapa Trapa communitynaleded the devolution of the
pastures of Cochico. This triggered numerous imtglevith thecolonoson the estate

who were against the Pehuenche entering the pasfline dispute over the use of the
land was to culminate tragically in the murderloee Pehuenche men who were living

in the area of Cochico, at the hands of Chileanrusts (Correa & Molina 1998).

During the Pinochet dictatorship (1973-1989), psses of land transfer were not
exempt from disagreements between the fiscal estttiat favoured private ownership
and the groups that fought for the lands to beridiged amongst the different
communities. This led to disagreements betweengérius community members
whose opinions were divided, some for and somenagéne divisory policy regulating

the partition of land executed by Pinochet’s dmtstiip during the 1980s. When the
redistribution of land was complete, the old Pelohenterritories ended up being
divided into Indigenous property, private propdsglonging to the country workers, and
private property belonging to large landowners. Themunities witlitulos de merced

managed to retain communal possession of their haneever, and are among the few

present-day communities that have not been fragedent

2.3 The current situation of Pehuenche people

The history of the Pehuenche during the last fgegrs has been no less controversial.
Being the biggest river in the country, the Bio Biaonsidered an attractive place for
energy resource industries, and studies of itsymipdty have been carried out since the
1960s. During the last twenty years, the multinrslocompany ENDESA (National
Energy Enterprise), a former state enterprise tes privatized during the military
dictatorship and is currently owned by a Spaniahdh corporation, has built two

hydroelectric dams on the Bio Bio River, both supgab by government approval.
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Pangue was the first of the dams built in the arghwas finished in 1994, although its
construction was initially planned during the Igetrs of the Chilean dictatorship. The
International Finance Corporation (IFC), a bran€tthe World Bank, gave a US$ 170
million loan to ENDESA for the Pangue dam. US$ 2#liom were provided by the
Swedish Board for Industrial and Technical Co-opera US$ 14 million by the
Norwegian Agency for Development Co-operation, dd8$% 100 million by 10
European banks (Nesti 1999).

Until 1993 there was no legal protection for Indigas land rights, nor for the
environment threatened by these kinds of proje@angue was built without
consultation with Pehuencltemmunities and with no serious concern for itsadand
environmental impact (Aylwin 2002). During the firgears of the current century,
Ralco, a bigger dam, was also built. The constnabf this second dam was much more
controversial than Pangue, as it involved not dhly violation of the new Chilean
Indigenous law, but also because concern had l@sedrby several studies in relation
to the violation of World Bank directives on enwiroental and social policies and dam
and reservoir projects, including operational dikexs 4.20 on Indigenous Peoples and
4.01 on Environmental Assessment (Downing 1996 &r H&97, in Aylwin 2002).
Furthermore, Ralco was built with the approval @NAMA (Comision Nacional del
Medio Ambientethe State Environmental Agency), without consitgethe opinion of
more than twenty public agencies that had analyhedproject (Moraga 2001). The
construction also involved the controversial displaent and resettlement of nearly 100
families from their ancestral lands, people who nlove in conditions of extreme
vulnerability and social exclusion (Gonzéles Pa&r&imon 2008). Moreover, Ralco
was built over ancestral cemeteries, which impligiger kinds of social problems for
Pehuenche people. In a sense, all these recemicgloand economical developments
involving the Pehuenche population are not sumpgigir ‘new,’ but are just the icing on

the cake when located within a wider historicahfeavork.

In this context, several local informants have psdnout that Pehuenche suicide is a

main area of concern due to its significant risd@rduthe past five years. National data
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provided by the CEPAL Gomisibn Econdmica para América Latina el Caribe
Economic Commission for Latin America and the Claein) in collaboration with the
Ministry of Health suggests that the suicide rathigher among Indigenous people than
non-Indigenous people. Furthermore, data providedhb local health clinic in Ralco
(Inzulza & Basualto 2007) offer clues about a pmeeoon that has not yet been studied:
suicide by hanging from trees was the primary caisigeath in 2008 in the Pehuenche
district. While conducting my fieldwork, | consider focusing my entire research on
understandings of Pehuenche suicide. Neverthdlgssckly dismissed this idea when |

realized that most of the people generally avoeh&mg about suicide.

In 2008, after almost twenty years of negotiationthe Chilean Parliament, Convention
No.169 of the International Labour Organization (@NU) was finally approved,
Chile being the last country to sign it. This do&mnis the most significant international
legal tool in relation to acknowledging the rightsd protection of Indigenous and Tribal
peoples in independent countries. This conventgmwfi particular importance to my
thesis, as it requires governments to ensure thetjumte health services are made
available to Indigenous peoples, or to provide theith resources to allow them to
design and deliver such services under their owpaesibility and control. In line with
this convention, the Chilean government has estadti clear aims and political
priorities relating to th&olitica IndigengIndigenous Policy) through the docum&s-
conocer: Pacto Social por la MulticulturalidagRe-cognizing: Social Pact for a
Multicultural Country). Amongst the central pointé this pact, the government has
declared the improvement of the ‘Indigenous HedMiogram’ to be a necessity.
Generally speaking, this document points to a gtteming of multicultural sensitivity
within health programs all over the country, buthwut defining what is actually meant
by ‘multicultural.® However, what does it really mean for an insitinal health project

- in practical and epistemological terms - to bgaged in a dialogue framed by different
ontologies? Furthermore, what are the consequdacése (Indigenous) people directly

involved in this project? These are some of thestiomls this thesis intends to answer.

® In the theoretical framework section of this poojewill develop a wider critical analysis withgards to
the concept of ‘multicultural,” which is associateih a ‘multiculturalist approach’ in anthropolagy
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3. The place of this research

3.1 The sick body in Mapuche literature

Whilst much research has been conducted in the dleMapuche ethnohistory (Bengoa
1999, 2000, 2003 & 2004; Boccara 1998 & 1999; Dilg 1990 & 2007; Foerster 2004;
Mallon 2004; Pinto 2000; Vergara 2005; Villalobo882 & 1995; Zavala 2000) and
Indigenous rights (Saavedra 2002; Berglund 197¢h&ids 2004), very few studies
have focused on health and healing within Mapucbemunities (Oyarce 1998;
Bacigalupo 2001, 2003, 2004 & 2007; Citarella e2800). This thesis aims to make a
contribution to the body of literature on Mapuchepple by focusing on two different

points.

First, previous scholars (Ibid.) have suggested ttia processes related to health and
illness are, for Mapuche people, predominantlyteelato their conceptualization of
different planes through which their cosmology rgamized. This spatial explanation
conceives of the Mapuche world as made up of tdiferent vertical planes. In this
context, illnesses (Chkutran) emerge as a result of a disruption to the gerimtance
between these planes (Bacigalupo 2007). Most itaptly, it has been stated that
humans, animals, and natural phenomena all poasiesdy and a spiritual essence that
is separate from that body (Ibid.). llinesses,his tontext, are the result of the capture
of the one’s spiritual essence by witches or ofipants (Ibid.). The body, however, has
not been properly defined. Thus, the very likelgdfcities of the Mapuche body have
remained obscured by the vague dualist definitminghe ‘soul and body’. llinesses, in
this context, are the result of the capture of gsp&itual essence by witches or other
spirits (Ibid.). Moreover, Oyarce (1989) and Babiga (2007) have described some
‘natural’ Mapuche illnesses as being localizedhe bodythe body remaining inside an
unquestioned black box. Having said this, this ithesn be seen as a rethinking of
conceptualizations of the bodwhich have in the past been made in an uncritical

manner and been framed by a general assumptionctmateives of the body as a
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universal entity.

Secondly, one of the important analytical effortdMapuche studies regarding illnesses
has been to create a taxonomical categorizatioordicg to their cause, intensity,
duration and location (Grebe 1975; Oyarce 1988ar€ita 2000; Bacigalupo 2007).
These authors classify illnesses in the followingywCauses can be natural (Ch.
rekutran), spiritual (Ch.wenumapukutran or mental (Chwesalongkp In terms of
intensity, illnesses can be minor (@kichukutrar) or major (Chfutakutran. According

to duration, these authors mention recent ailmé@ts lefkutran and illnesses of a
longer duration (Chkuifikutran). Finally, as far as the location of illness isicerned,
they can be localized in the head (Rbutranlongkg, heart (Chkutranpiuke, tooth and
bone (Chkutran forrg, stomach (Chkutranputrg, and foot (Chkutrannamui This
strong interest in classification was not a readaswn for the laypeople | met in the field
however. For them, the sensory experience of dlegsvas far more important than their
categorization and the creation of a taxologicdearIn this sense, my ethnography may
introduce new insights to this discussion, mainly éxploring Pehuenche visual
experiences of illness, framed by ontological cgtioms of personhood and vision. In
general terms, | hope to contribute to the dialolgueseriously considering Pehuenche
conceptualizations of personhood without havingefer to an a priori universal liberal
body. Without denying the illuminating insights pi@s scholars have provided
regarding Mapuche health issues, this thesis pautsa territory that has not been
accurately addressed, namely the role of visibilityisibility and visual practices within

intra- and inter-cultural contexts.

Moreover, the relationship between the ChileaneStaid Pehuenche people within the
realm of the Chilean public health system is alskeg concern of this research. No
information is currently available regarding contcegizations of the body within
intercultural networks involving public health siees and Pehuenche people.
Therefore, | also hope to contribute to anthropigi@igapproaches that have strongly
criticized ideological aspects of intercultural lleaof which Boccara’s (2004, 2007 &

2008) is the paradigmatic position in an Indigenaumsl Chilean context. Boccara’s

39



reflections are a clear contribution to the analysi ideological aspects and power
relations within Chilean policies on intercultutadalth, and can certainly be seen as a
wider contextual frame for the current work. Howewhis thesis does not prioritize
global capitalism and neoliberal forces (as Bocchas) as the key analytical elements
to be considered when analyzing intercultural eadsues (see Chapter Two). In
contrast, this research attempts to analyze therdhieal and practical aspects of
intercultural healing networks, which have remairtethlly unexamined by scholars
working within Mapuche contexts. By considering &&hche people’s experiences of
illness within intra- and inter-cultural contextbis research attempts to analyze notions
of personal agency, personhood, and sociality.rtteroto do so, rather than keeping
neoliberal forces in the foreground, my work plaeegreater emphasis on local idioms

of health and illness related to visual practicéhiw Indigenous socio-cosmo-politics.

3.2 Mapuche literature in context

Historically speaking, anthropological literature Mapuche people has not considered
theoretical reflections coming from the study diest Amerindian groups. The work of
Course (2011) however, can be considered a tunmangt for this trend. By engaging
Mapuche ontologies within a wider perspectival tedoal framework, Course has
emphasized the relevance of understandings of pleosal as prerequisite to discussing
wider inter-personal relations. By analyzing thepMehe concept of the true person (Ch.
chg, understood as the non-essentialistic constnuabiodifferent types of socialities
(Ibid.), Course has interfered in the classic delat Mapuche group formation and
social structure, seen as unavoidable points chrdeye for understandings of Mapuche
people (Titiev 1951; Faron 1964 & Stuchlik 1976).

Taking into account Course's (2011) illuminatiooe Mapuche personhood and
sociality, my thesis offers a deeper and more §ipeceflection on the sensory
experience of vision within intercultural health vaees. More particularly, by

considering the central ontological dilemma of Metpei life, which according to Course
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(2011:161) is the idea that ‘to be a person onet mut®r into social relations and it is
through the perspective of the ‘Other’ that onattsibuted the status @he’ this thesis
offers a deeper theoretical reflection of illnessgesses as a result of persons' non-
stable subjectivities. This dissertation deals witis ontological dilemma not only by
considering illnesses related to witchcraft, bigoaby focusing on how intercultural
relations themselves are premised on different tataledings of personhood, sociality
and more particularly, visual experience. Furtheendaving noticed a gap in theories
of intercultural relations within health deviceist study explores how ontological
contrasts (Latour 2009a) within networks of healiage related to particular
conceptualizations of visibility and invisibilityMoreover, in considering Amerindian
reflections on the body and vision, this researe@eks to overcome arbitrary
geographical divisions in ethnographic researchSwmuth America (Course 2011;
Gonzalez Galvez 2012).

3.3 Global anthropological concerns and the pldabi® thesis

Broadly speaking, this thesis also contributesaistemporary debates about Indigenous
conceptualizations of the body. More specificalhis thesis engages with reflections
about the body coming from both medical anthropplagd Amerindian perspectivism.
Even though this thesis considers theoretical idiffees between these disciplines as
configuring a positive tension with which to refie¢ believe they cannot be fully

commensurable, since their very understandingsinfrea and culture differ strongly.

Firstly, within the realm of medical anthropologgnd especially within American
medical anthropology, the debate about the bodybkas understood as a key element
in the exploration of wider social and cultural geeses (Csordas 1994; Good 1998;
Kleinman 1999; Beihl, Good & Kliemann 2007). Broadpeaking, research in this field
has proposed a key understanding of the asltorporeal, the body being part of
technical, political, and social processes. Sevethhographic studies have tried to

make apparent how the body mediates medical mopelgical economy, and social
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networks (Csordas 1994; Good 1998; Kleinman 1998Yyertheless, even if there have
been attempts at theorizing ‘local biologiégLock 1993; Lock & Kaufert 2001;
Worthman 1999), there is a general trend within fieédd to assume a biological
foundation over which the subsequent theoreticatudision is builf Within this
context, recent literature has mainly focused om ltlody as a segmented object of
research (Cohen 1999; Lock 1993 & 2002; Sharp 20T@us, it has remained a
significant foundational debate to the backgroumdmely, that which refers to
understandings about the body ageatalt,as a unit (Mauss 1973; Turner, 1967; Evans-
Pritchard 1963; Levy-Bruhl 1963; Leenhardt 197h)tHis sense, | see my research as
contributing to anthropologies of the body that dnaitempted to rethink the very basic
concepts of reality (Strathern 1996). In order totlde same, this thesis is built on the
consideration of the sensory experience of visoa point of departure to discuss wider
concepts of Pehuenche reality. If forced to situttis thesis within the medical
anthropological realm, | would consider it to be@raject framed by ‘Evidence-Based
Medical Anthropology’ (Ecks 2008), which establidha challenge to the taken-for-

granted premises on which evidence-based medifreinded.

Secondly, considering the strand of ethnograplsearch on the bodg South America,
this research is built over several anthropologiefiections stemming from Amerindian
perspectivism (Viveiros de Castro 1992, 1996, 1998, 2002a, 2082t2004a).’
Following a discussion held by Aparecida VilacaQ2)) Amerindian anthropological

literature on the body has pointed out how medarahropological literature itself has

" This concept refers to the manner in which onedily experience is mutually constituted by biology
and culture (Lock 1993). In this sense, it can b ghat this concept, even if it is an attempt at
overcoming universalisms, is still framed withinmaulticulturalist approach, which this project wilt
into question.

8 The most notable exception to this trend is thekwaf Annemarie Mol (1999 & 2002), who has
questioned the biomedical understanding of the laitly reference to Western biomedical and biologica
practices, demonstrating that it is produced ireg that is neither holistic nor systematic, therbbgring
witness to its non-unitary character. In this vaiome authors from fields outside of medical anihlogy
have criticized the notion of the alleged universatiural body - the owner of health and sickness the
gold standard of hegemonic social discourse (Hayal@90), and the understanding of biology (and the
body) as a monolithic objectivity that needs tocbetinually transformed from object to agériaraway
1991).

° For a general description of Amerindian perspésttiontologies see Viveiros de Castro 1996a, 1988 a
Lima 1996.
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taken for granted biological notions of the bodgndering these scholars blind to
sharply different Indigenous concepts of humanitgty{or 1996, 1998, 2000 & 2002).
This difference between concepts of humanity has leéearly explained by Viveiros de
Castro (1998 & 2004a), who claims that while a \&estmulticultural cosmology
postulates a physical continuity and metaphysigatahtinuity (one human nature,
many cultures), Amerindian perspectivism proposesnati-naturalism based on
‘metaphysical continuity’ and ‘physical discontitwi This physical discontinuity has
been conceptualized as configuring a multi-natunatology, which entails that the
fabrication of the human body ‘is based on neggtian a negation of the possibilities
of the "non-human" body’ (Viveiros de Castro 198, Vilaca 2005:450)-° Thus,
Amerindian multi-naturalism provides the most radlicritique of the notion of nature as
used by classic medical anthropologists. In otherdw, this critique sharply challenges
the assumption made by those medical anthropofogisb have decided not to deny the
material existence and physical properties of theylas a biological system that has a
reality separate from human consciousness (Schéygines & Lock 1987). This thesis
illustrates the potential of exploring these Amdiam statements within networks of
healing existing in an ongoing ontological tensloetween cosmologies. Considering
that ‘indigenous socio-logics is based on a phisiies’ (Segger, Da Matta & Viveiros
de Castro 1979:13), this work aims to analyze tesible implications of this premise
in terms of practices of healing in interculturablth.

3.4 The place of this thesis within reflectionsfonerindian intercultural health

Amazonian ethnography has also offered examinatbtise articulation of bio-medical
and Indigenous health systems. These contribu{g@esthe volumes edited by Buchillet
1991; Santos & Coimbra Jr. 1994; Chiappino & Al&97; Langdon & Garnello 2004)

have strongly emphasized Indigenous notions obty, illness and healing to explain

19 For the creation of proper human bodies and hawplpeare produced, see Basso 1996; Belaunde 2000
& 2001; Conklin 2001a & 2001b; Descola 2001; Fisk@®1; Gow 2000, 2001; Hugh Jones 2001; Lagrou
2000; McCallum 2001; Overing & Passes 2000b; Viia@ao & 2002.
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the reactions of native people to bio-medical systeHowever, even though this thesis
also analyzes these research topics (in a broaskekells main concern is with the
materiality of visual practices as a key elementnderstanding intra- and inter-cultural
interactions within health domains. The relevandevisual practices is based on
ethnographic data, which subsequently turned intaralytical anthropological effort to
understand radical difference in a visual domaimulst make it clear from the outset
that the focus of this thesis is not on the tramsédive relations between health
practitioners and Indigenous peoples (Kelly 20140t rather on the ontological
relevance of the visual experiences of the mangracthat configure the realm of
intercultural health! In other words, my central concern is not relatethe process of
‘becoming Other,” which has been the core of angtranthropological reflection on
Amazonian societies (Gow 1991 & 2001; Kelly 201lfaya 2002 & Rival 2002).
Without denying the importance of these contribngido the field of anthropology, my
thesis aims to highlight intercultural spaces wimrEkesses of ‘not becoming Other,’ so
to speak, are at stakeHowever, in line with Kelly's (2011) research nwatiions, even

if this thesis takes medical anthropology as a g#rbeoretical background, it is more
concerned with Amazonianist literature. This is doghe simple fact that the current
work seriously considers Indigenous cosmologicahceptualizations and practices
beyond the territory of Western medicine. This dbution examines Mapuche
conceptualizations of visual experiences and iingsocesses with the goal of
understanding them within a wider relational franfereference related to particular
understandings of personhood. By taking serioustpmmensurable aspects of visual
experience within intercultural health domains, amybition is topractice anthropology
as an ‘art of determining the problems posed byheadture, not the art of finding

solutions to those problems posed by our own’ (Mogde Castro 2003:9).

1 Kelly’s work is an ethnographic account of theatiein between health workers and Yanomami people
that makes apparent how conceptual articulationsmefdical systems are a matter of mutual
misunderstanding. In Kelly’'s work, these misundamslings are strongly rooted on the ‘the meaning of
being and becoming “Yanomami” and “napé&” for Yanom®eople and whites alike’ (Kelly 2011:2).
These relational transformations, and in particthar Indigenous desire for Western medicine meption
by Kelly (Ibid.), were not a prominent issue foetRehuenche people | met in the field.

2 For studies on how Amazonianist theory can acctamielations with the state, see Gow 2001, Vilaca
2006 & Gordon 2006.
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3.5 Incommensurability and political ontology

This thesis can also be seen as a radical crittqueulticulturalist approaches as
predicated on a modern ontological assumption oftiphe cultures being partial
perspectives on a single reality. Since the s@upioint of multiculturalism conceives of
reality as existing ‘out there’ (Povinelli 2001)artial perspectives of a single reality
might be mutually commensurable (Blaser 2009; Kir006).!* By considering
interactions between public health practitionersl &ehuenche people, this thesis
examines the ontological tensions between incomuorabte worlds (Povinelli 2001).
Here, this tension is seen as the convergence ssh@ogies postulating, on one side,
‘physical continuity’ (and its subsequent medicedqgtices built upon a notion of nature
as a non-coded category), and cosmologies baséphgaical discontinuity’ (and its
subsequent healing practices) on the other. Thisthesis engages with debates about
the incommensurability of the body (Vilaga 2005)intercultural situations: What is at
stake is not ‘another view of the same body, butlar concept of the body, whose
underlying dissonance to its ‘homonymy’ with our rows, precisely, the problem’
(Viveiros de Castro 2002:140). My ethnography m@tyoduce new insights into this
discussion, mainly by considering Pehuenche coneépations of personhood and
visual experience in intra- and inter-cultural exis.

By considering intercultural contexts where mubiural ontologies coexist with
multicultural ones, this thesis can be also seea asntribution to the wider arena of
political ontology (Mol 1999; Blaser 2009). This ams that it considers inherent
conflicts and tensions that emerge ‘as being abihet continuous enactment,
stabilization, and protection of different and asyetrically connected ontologies’
(Blaser 2009:10). The not innocuous risk of onelavdreing reduced by another has

been rendered explicit by several authors workinigy Wdigenous ontologies (Blaser

13 For attempts at integrating Indigenous knowledgés development agendas within a multiculturalist
approach see Ellen et al. 2000; Fernando 2003;iM&rtermeylen 2005; Spak 2005.
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2009; Clammer et al. 2004; Cruikshank 2005; De &éha 2007; Nadasdy 2007;
Poirier 2008; Povinelli 1995). | engage with thisadission by exploring how Pehuenche
people conceptualize both multicultural and mudéttmal ontologies, as well as by
focusing on the implications of particular ontologli clashes. In short, this thesis will
contribute to this debate by focusing on the cogeece of Pehuenche cosmopolitical

visions and multicultural political divisions cogfiring the realm of intercultural health.

3.6 Vision

This research also engages with conceptualizatbdngsion and sensory experience
emerging from Amerindian literature. On the oneddoth the relevance of the eye and
the point of view have been crucial for perspectaralytics since their very foundation
(see Viveiros de Castro 1996a, 1998 and Lima 198%. eye has been conceptualized
as the locus of perception, and the perceptioheftorld is strongly determined by the
eye (Lima 1996). On the other hand, as | have dyresaiggested, the body has been
conceived of as a radically relational position paine to being totalized (Vilaga 2005),
as well as radically instable: its reality, it Hasen famously stated, ‘lies in the eyes of
others’ (lbid. p.449). This implies ontological tleages regarding how to build a
‘minimally stable subjectivity’ (Taylor 1996:2025 problem that in the case of the
Mapuche has been analyzed in detail by Course §20X&rms of sociality, personhood
and kinship. Here | must admit a personal incloratiduring the last four years | have
been seduced by these ethnographical Amerindialytesa | want to make it clear
however, that my personal proclivity was stronglgtéred by my ethnography, and not
the other way around. Pehuenche people are vergeooed with and placed great
importance on particular tensions between a visiiolé an invisible dimension. Being
interested in doing ethnography within the field infercultural health, 1 was very
impressed by how significant it was for my Pehuendhends that public health
practitioners were not capable sfeingthe causes of their suffering. Examples of the
importance of the visible and the invisible amohg Pehuenche are many, and they can
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be found throughout the current work. | should &dd, as Gonzalez Galvez (2012) has
pointed out, that Pehuenche ontology can hardlgden as perspectivadut court its
multi-natural dimension and the relevance of vidi@mg its most important ontological
feature. What is striking however, ethnographicalieaking, is the major relevance of

visual experience in the daily life of Pehuenchepbe.

It seems to me that there is a theoretical distnawithin some Amerindian reflections
that might be slightly misleading when trying to demnstand Pehuenche visual
experience in its own terms. This distinction iglitit, for instance, in one of the most
convincing papers written about vision in Lowlanoug America (Ewart 2008). Ewart
(2008) has shown how thgocial significance of sensory perceptibas had little
attention within the anthropological field, studiglsout vision in its shamanic version
being more prominent (see Chaumeil 1983 & RivieB®9). By examining visual
practices among the Panara people, Elizabeth E2@08:507) has convincingly argued
that the Social significance of the sensesas much bound up with an understanding of
sociality (...) as it is bound up with sensory expede itself’ (emphasis added). In
particular, following Taylor (1993) and Surrale®(3), she has shown how vision may
be a key outstanding sensory dimension in distsigng the human from the non-
human within Amazonian cosmologies. Taking intocact Ewart’s suggestions as a
inspirational point of departure, in this thesigduld like to push this idea a little further
by suggesting that when Pehuenche ontologies amiard, ‘sensory experience itself’
should be considered as the materiality of sogidlisuggest that it does not make any
sense to think of theocial significance of sensory percepti@mply because ‘seeing
refers to percepts rather than concepts’ (Viveite€astro 2005:38). Perceptisrsocial

as much as socialitis perceptual. Or, to put it differently, the veryea of ‘sensory
experience itself’ is still embedded in a multicudtl analytic for which the senses might

exist ‘out there’ §ensuPovinelli).

Significant reflections on vision have also comeniroutside Amerindian literature.
Within a debate that goes beyond Amerindian issiregld (2000) has approached

vision in his work on the education of attention, activity that entails multi-sensory

a7



experience and personal apprenticeship. For Ingoght and hearing should not be
conceived of as separate performances, since tleegx@erientially entangled. He has
stated that the definition of the self is strongdlated to these performances, vision (not
hearing) being a key element for the definitionaof individual self in opposition to
others (Ingold 2000). More patrticularly, reciprog@ion entails a social relationship in
a way uni-directional vision does not. This worlshafluenced the development of an
anthropology of vision that primarily focuses orswél training and on particular
practices of looking (see Grasseni 2007). Withis tramework of ‘visual enskilment,’
even if vision is not considered an ‘isolated giveh is understood as being in
interaction with the other - given - senses (Gnais@©07:3). Thus, the grounded,
‘situated body’ (Ibid. p.8) and its given liber&@nses are not fully questioned.

The many great insights these reflections haveraiffdéo the anthropology of vision
cannot be denied. However, the emphasis on traisikilis, or on the education of the
senses does not help to understand how Pehuencpke penceive of and evince visual
performances with a visual bias of their own. Whwaill try to demonstrate throughout
this thesis is that Pehuenche vision is not simyisual but rather, it refers to
ontological relational differences. In my ethnodrgpapart from the problems related to
both the concept of the ‘situated body’ and theyvagoldian concept of thmdividual
self (see Chapter one), the self as such doespetan oppositionto others, but rather
through mutual vision, in which the self and theestemerge as mutual agents of human

perception. | hope this thesis can be a contributicall these debates on various levels.

4. The organization of this thesis

The central argument of this thesis is divided ito parts. In the first part (Chapters
One, Two, and Three) entitled ‘Cosmopolitics of &atche Vision,’ | explore different
ethnographic moments in which the Pehuenche’sdstdrmined experiencef the

visible (Ch.pefal) and of the non-visible (Clpefalay appear in their entire ontological

splendour. More specifically, through the examioatiof different ethnographical
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subjects such as the composition of a Pehuencls®megreetings, funerals, nocturnal
attacks, performances by evil spirits, doubleserge, myths, healing practices, and so
on, | show how vision, for the Pehuenche, is a gmdition for the establishment of
social relations between real people. This leadsonegnphasize the relevance of mutual
vision in the configuration of the Pehuenche perswion being a key operator for the
emergence of real people. In the second part ofttiesis (Chapters Four and Five)
entitled ‘Political vision and divisions,” | expler what kind of vision is being
conceptualized and enacted by public health pracéts. In particular, | focus on
multicultural conceptualizations of the person amel body, paying particular attention
to the consequences of the encounter between ineosurable worlds. This thesis
therefore starts with a focus on Pehuenche intiaral understandings of vision then

shifts to the examination of intercultural visuatdractions.

In Chapter One | advance two claims which are eéntr my argument as a whole:
firstly, that a Pehuenche person is a compositiodifterent capacities and elements,
and secondly that this personal composition cay belfully activated by mutual vision
among real people. This is accomplished primarily looking at Pehuenche
conceptualizations of personal composition, foogigin three key elementam pulld,
and bodily matter, or corporeal support. | sugglest this personal composition can be
thought of as a wider relational scheme shared ifigrent human subjects. | also
explore the relevance of touching and seeing as roperators for the distinction
betweenus (human) andthem (non-human). As | will argue throughout this tlsesi
mutual vision among the Pehuenche is a social ractezessary for someone to appear
as a real person for another real person, as well keey activity for the definition and

delineation of a Pehuenche visible world of visitdal people.

In order to clarify the complex relationship betwe@ersonal composition and
Pehuenche vision, in Chapter Two | describe pddaiamoments in which mutual vision
between people isot possible. | explore a mode of vision | call ‘utdeal vision,’ the

paradigmatic case of which is situationsngfuken a term which refers to nocturnal

experiences during which sleeping people are tigetaf unknown visitors’ predation. |
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describe how thengukenconcept serves as an illustration of how unilatersual
perception in situations of witchcraft entails artjgalar form of cannibalistic
consumption. By building on the concept of equitmra proposed by Viveiros de
Castro (2004) and taking into account ethnogramxplorations of the ontological
consequences of multicultural biomedical techn@sgn relation taagukenmoments, |
suggest that the reality of Pehuenche vision i®nmoensurable when compared to
multicultural ontologies. In short, in this Chapteshow how vision performances,

illness and witchcraft are strongly related witRi@huenche ontologies.

In Chapter Three, through an ethnographic accoluitwe different healing practices, |
argue that the restoration of the normal plane efhuenche visibility can only be
achieved through particular visual performances. é&ploring how different healers
work, through what they call the ‘gift of visior,suggest that healing practices aim to
generate a relational movement within a predatotgraction. This Chapter also
explores how this is accomplished through the abkega of particular visual capacities
that | callgazes for detachmeni conclude this Chapter by suggesting that thenise
efforts of the Pehuenche to keep the potentiahigffiof spirits out of sightcan be
conceptualized as practices of cosmo-activisratress how, in Alto Bio Bio, vision
plays a central role in the protection of a humaatronal field in a world where getting

sick is always related to an alteration of the pescof construction of similarity.

With this model of Pehuenche vision in mind, theosal part of the thesis examines
intercultural issues within the realm of the Chilgaublic health. In Chapter Four, |
focus on one of the most important political a¢ied performed by the Chilean State
and its public health institutions in Alto Bio Biduring recent years: the act of
‘visualizing - as workers of the State called it - the existerof traditional healers

within Indigenous communities. Through an ethnogragxploration of how the State’s
actions in ‘intercultural health’ are implementetis Chapter disentangles what the
concept of visualizing entails for the multicultural vision of public hkh institutions. |

suggest that the visibility of public health in Behche communities is constructed

through a clear, bounded and a priori idea of velidtural difference is, and is based on
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multicultural understandings of the body. Anotheaylkpoint | seek to make in this
Chapter is that emergent initiatives designatethssrcultural health’ and characterized
by a multicultural and equivocated relationshipwestn mind and culture have quite a

dramatic impact on the lives of Pehuenche people.

In Chapter Five | explore how Indigenous peoplehb@act to and conceptualize the
State’s attempts at ‘visualizing’ Indigenous acteighin the realm of intercultural
health. | suggest that natives’ complaints agastege functionaries can be thought of as
a response to a certain kind of paradigmatic stgignacted by the functionaries
themselves and characterized by anproductive sociality.] suggest that this
paradigmatic sociality takes shape through thetioeaf a web of relationships that,
paradoxically, do not allow the emergence of redationships among real people
through mutual vision. Taking into account the #igance of the relation of mutual
vision needed for the emergence of a person, lesighat this type of sociality can be
conceptualized as a particular type lfnd sociality. | conclude the Chapter by
suggesting that fleeting Indigenous contentionsirsgathe State respond to the
particular transcendental way functionaries of Btate visually interpellatesénsu

Althusser) Indigenous peoples.
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PART I. ‘Cosmo-politics of Pehuenche vision’

Chiwiiz

Kimpelu lle ifichifi
tvfachi kimfal mapa mewefal mew
ka kimno mvlen feychi newen
ta ifichiii mew tayifi negvmkeetew
ka amulen peniyenofiel
inarvpvlen kifle chiwvz mew
i nvlaken ka nvrvfvken
epu tropan mew i kifiewtuken:
Ai tuwmvm ka i pewtuken egu
feychi Kallfv mew

The Circle

We are disciples
in this world of what is visible
and remain ignorant of the energy
that thrives within us
wending
its invisible
journey in a circle
that opens and closes
at two points that fuse together
its inception and reunion
in Blueness

Elicura Chihuailaf
Suerfios de Luna Azul

52



Chapter 1

On People and Mutual Vision

It was towards the end of my fieldwork, and aftaving spent three whole days taking
part in the most important fertility ritual for tfeehuenche of the Pitril community in
Alto Bio Bio, that my host and friend Pedro surpdisne with one of the most striking
stories | had heard about the mythical origins ket tparticular fertility ritual called
ngillatun. 1 am not interested in describing the ritual Iitsas many anthropologists
might anticipate howevéf. Rather, the mythical narrative | am about to ref®ran
excellent starting point for thithesis, since it illuminates certain mythical aspeaf
Pehuenche life that are expressed daily in varwags. In particular, some of the
elements of this narrative introduce the centrgleats of what it means to be a
Pehuenche person. Strangely enough, this was ornbeoYery few conversations |
actually recorded during my fieldwork. This allowse to report this myth (Clepew
here, respecting the exact words my friend Pedeal tisat day, as we shared a glass of
wine under the beauty of a spring night in Ritril

Once upon a time, an old man (Ch. koiviche) waskiwgl around in the mountains

when he suddenly fainted. Sometimes there are olangls and it is not easy at all to

be there, you are always lost in the cloudehis old man fell down, losing

consciousness. His ‘ina mongen’ or ‘am’ was capdu@nd it was taken to the volcano.

He later reported that while he was there, two didpeople, a couple, greeted him and

asked if he was well. They told him to look around,he did not see anything. But then,

the old person, the master (Ch. ngen) of the vacamoved his hands, inviting him to

look around again. The man then saw the whole usévehe earth, as well as all the

people on the earth. He could see how their ritugdillatun, was organized and

performed, paying special attention to those wheeweaking part in the ritual with real

faith. ‘We are watching you all the time,” he wakit This couple then gave the old man
some advice (Ch. ngulam) saying that people shoeNgr ever forget the ngillatun. ‘We

14 Since the sixteenth centumillatun has been a focal point of ethnographic researshaFsummary of
historical accounts ofigillatun, see Zufiga 1976 and Zapater 1998. For currentuatesee Casamiquela
1964; Hassler 1979; Dillehay 1990 & 2007; Pered®@&rotta 1994; and Bacigalupo 2007. For a recent
analysis ofgillatun as a key ritual affording the construction of samity, see Course 2011.
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are going to be watching you,” he was told.

After that revelatory dream (Ch. perimontun), tieéd man became a very wise person
(ch. kimche) because of all the important advicdhae gotten in that place. There, the
volcano’s masters had ‘visualized hiM.They prepared him by warning him about
possible dangers to be found on his way back dovwthe earth. He was told: ‘I have a
son who is a messenger (Ch. werken), he is goithg @round while you are travelling
back. Please, take care of him. You must not gnegbne until the fourth greeting. Just
answer at the fourth greeting! If someone greetswith ‘mari mari,” do not answerf

If you do so, you will be stuck here and ysaul-‘am,’ will not be able to go back.’

The old man said that suddenly, he started heasome noises, and the earth suddenly
trembled. At his right side, he could see many rhabals passing by, whereas at his left
side, they were many female heads. He knew themeddgnized some relatives and
some friends. Some of them greeted him loudly ‘mari! and shouted his hame out.
Yet, only when the fourth greeting was utteredndicanswer, reciprocating the greeting
by saying ‘mari mari.” He was really prepared!

Immediately after this, hisam’ came back. He could awaken and stand up. He was
able to look around again, without really knowinchat had happened. Yet, he
remembered everything. He had been told to speaklltdhe people about the
importance of ngillatun, so he did. He starteditgjl people about his dream, while
advising them not to forget about that ritual. Sopeople told him he was crazy,
turning against him. However, after a year or sth,ofthose people died, because their
souls had been captured and taken away. That marawése man, a kimche. He learnt
all the norms of the ritual, and he taught thenhig people. | think this is why we do the
ngillatun in the way we do.

In this Chapter, | would like to analyze three esisé aspects of this myth that are
visibly connected to the central topic of this iteesamely, Pehuenche vision. Firstly, |
will focus on the components considered necessaryafperson to be a person, and
examine the essential aspects of the Pehuenchéefseopmplex conceptualizations of
personhood in a world inhabited by different vemsioof humanity. Secondly, | will
describe how this personal composition can be thibofyas a relational scheme shared
by different human subjects. | will illustrate halifferent types of humans can see each
other only under particular conditions, and how Pehuenche Ipeoped to engage in
relations with personal compositions in order toaipit their normal plane of visibility.
Finally, 1 will briefly point out the ontologicaletevance of the perceptual experience of

greetings for the Pehuenche. By referring to myipres elaboration on the personal

5 This is a literal translation of the Spanish woRkdro used:A ese hombre ahi lo visualizarorThis
expression may appear, to be a very odd grammaiiceitruction for a native speaker of Spanish,esic
person, in spoken Spanish, is never the objedteoferb ‘to visualize.’

' The expressiomari mariis the most common greeting among Pehuenche people
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composition, | will argue that not only can thesgésabe thought of as crucial operators
discriminating between different human worlds, they are also a precondition for the
establishment of social relations. Thus, by priming a particular aspect of the affective
dimension of greetings, namely, their visual dimens| deviate from the analytical

focus of previous ethnographers in southern Chileo vihave not considered the
importance of the visual interactions inherent reegings for the emergence of social

interactions.

In short, in this Chapter | advance two claims Wwhé&re central to my argument as a
whole: firstly, that a Pehuenche person is a coitipasof different capacities and
elements, and secondly, that this personal compostian only be fully activated by
mutual vision among real people. Thus, in the fpatt of this Chapter I introduce
Pehuenche conceptualizations of personal compositiainly by focusing on three key
elementsam pullt, and bodily matter or corporeal support. Suchep & a necessary
prerequisite to exploring the ways in which suchspes see each other as real persons
and the ontological shifting that might occur wheubjects are seen by different
expressions of being. In the final part of the Ghag examine the importance of
touching and seeing as main operators for thendisdn betweerus (human) andhem
(non-human). As | shall argue throughout this thesnutual vision among the
Pehuenche is a social action necessary in ordescimeone to appear as a real person
for another real person. | hope to demonstrate mowal vision is a key activity for the
definition and delineation of a Pehuenche visibteld/of visible real people.

1.1 Pehuenche personal composition

Before beginning, it must be rendered explicit timbrder to substantiate the whole
argument of my thesis, | am initially obligatedinhabit an epistemological paradox, at
least temporarily. Given my intent to describe Retulne personhood as a composition
of capacities linked to particular personal elersent will need to characterize

Pehuenche ideas about personhood and vision iry ahaamay seem to reduce them to
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univocal definitions. Mindful of that danger, andiaae of the partial and equivocal
nature of my own understanding, | will do my besbhly gesture towards a Pehuenche
territory, rather than trying to control it throughseries of conceptual definitions (cf.
Pakman 2011).

Having said that, most of the Pehuenche concepttiemselves as having two spirits,
and their self-understanding is mostly expresseautfh idioms of ‘having’ rather than
‘being’ (Viveiros de Castro 2003; Candea 2010; ¥ar@010).In the vernacular, the
model of relations always implies a constitutiveltiplicity. Let us begin by thinking
about the spirit that my friend Francisco descriteedhe as ‘the little crazy one’ am
Francisco was an evangelical pastor in his siibe lived in Pitril. While we were
talking around the fire he once told me:

People have two spirits, one that is capable ohgaway, the little crazy one called

am, and the other one which always stays closestplp and which is a spirit of life:
the palld.

Thisamwas also described to me by my friend PablsmasmongenPablo was a young
Pehuenche in his thirties from the Callaqui comryinith whom | discussed many
different topics while 1 lived in Ralco. He told ntieatthe ina mongeis

[...] one's spirit, their ina that walks behind thethat comes behind. Their mongen is
what is alive, too, but is invisible. That's thigia mongen.

These kinds of descriptions caught my attentiooughout my fieldwork, since | found
it difficult to conceptualize personal life as annanitary territory. This seemed to me, at
least at the very beginning of my fieldwork, to d@eontradictory claim. | was puzzled
by the fact that the Pehuenche soul wad of the self, but not totally, and also by the
fact that it was described to me as the invisibtke ©f a visible person. As | will
demonstrate, the concept of an invisible world ighly relevant to the daily lives of

Pehuenche people on every level.

For a person initially trained as a psychologiet] anore recently as an anthropologist, it
was hard to imagine a person that does not coineitltea single ‘someone’: ‘one walks

behind the other,” my friend Pablo used to say. édwer, theina mongenhas been
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described to me as the invisibleage of the visible person. How could | imagine an
image that was not visible? It was only once | ledtdthe field, and after several months
of reflecting upon these seemingly paradoxicalassthat | finally understood that my
difficulty in understanding such descriptions ofrg@hood was at least in part the
product of a certain liberal individualist traditi@o which | belonged. The latter pushed
me to conceptualize tham as a paradoxical concept since, for that traditithre
sameness of what it means to be oneself cannotnbthea self. This alleged
contradiction, of course, was not at all problem#&dr my friends in Alto Bio Bio. My
thinking was being shaped by particular ideas abwiself, property, and the body that
are associated with liberal premises founded tharmaents of John Lockg.In his Two
Treatises of Governme(it689), Locke proposed the foundations of indigidueedom,
basing private property on natural law. The conaédgelf-ownership, which implied a
theory of personal identity, became a key solutwrhis philosophical problems:

Though the Earth, and all inferior Creatures bermamto all Men, yet every Man has a

Property in his own Person This no Body has any Right to but himself (Locke
1988:287. Book Il, Chapter V, § 27).

Thus, within this tradition, a person was a ‘thimintelligent being, that has reason and
reflection, and can consider itself as itself, shene thinking thing, in different times and
places’ (Locke 1987:xxx; Bk.Il, Ch.XXVII, 8§ 9). Caitdering these liberal premises, it
is plausible that my thinking was being governeditliy mode of identity (rather than
difference) inherent to that tradition, or in otlwesrds, by the mode dfeingrather than
having As Fausto (2008:237) has convincingly arguedthout reducing difference to
zero, sociability cannot be founded on appropré&iivdividuals who are free because
they own themselves.” Liberal premises are thusumggled on identity rather than
difference. Yet, in Alto Bio Bio, the two main dites for Locke’s (1988) subjects,
namely, self-identity maintained over time on thee dvand, and personal ownership of
their acts as owners of their bodies on the otliere not adequate conceptual tools with
which to understand Pehuenche conceptualizatiorgerfonhood. In fact, Pehuenche

cosmologies activate very different premises. Saimgcoming back to my

" For a similar point see Fausto 2008.
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ethnographical material, how could | imagine a ¢k#t was an image that was not
visible? How could | conceptualize this spiritu@rpof personal composition without
having to remain trapped within a logical libera@rgdox?One possible way to think
about this, offered by Viveiros de Castro (2007ewltonsideringapiripé spirits, is to
think of an image in an indexical way, rather tifarough its iconic natur®

And to complete the picture, we can note the sona¢whradoxical nature of amage

that is at once non-iconic and non-visible. Whdtrds spirits, in a certain sense, is the

fact that they index characteristic affects of $pecies of which they are the image [...]

without, for this very reason, appearing like tipedes of which they are the image:

they are indexes, not icons. By the same tokent défines an ‘image’ in general is its

eminent visibility: an image is something-to-betsed is the necessary objective

correlative of a gaze, an exteriority which pogitelf as the target of an intentionally

aimed look; but theapiripé are interior images, ‘internal moulds,’ inaccebsito the
empirical exercise of vision (Viveiros de Castr@2(159-160.

In my Pehuenche ethnography, which is a conscimeention of Pehuenche culture (cf.
Wagner 1981), a person appears to be a dialogmapasition within a complex
ontology® As can also be seen from ethnographies of othethSsmerican indigenous
groups, this ontology is characterised by an atiiton of the two rather than the
negation of the one (Clastres 1974a & 1974b; Lin®®6). In fact, some of my
Pehuenche friends often greeted me with a phreastectharly reflects this principle:
‘You have already arrived, you were already hefée self-evoked in that sentence was
in fact the ‘little crazy’am, as Francisco called it. Over time, | realised that‘l’ of my
ethnographic relation to the Pehuenche was notlgitopated where my physical body
seemed to be. The sameness of my bodily presercseesn as a multiple presence - a
presence unregulated by the categories of spacgra@do which my Lockean tradition
had disciplined gensu Foucault) my thought. At the risk of offering a vocal
definition, it can be said that in Alto Bio Bio,sible persons (and animals) are always
conceived of relationally, along with their invigtdoubles, theiam This conception of

personhood is always defined, to a certain extang duality:as the law of each being

18 For Pierce’s classic discussion about classesgof, see Peirce 1998. In dealing with the possible
relations between sign and representation, Penmgoped that a sign might stand for its object iofug

of alikeness to iti€on), by virtue of an existential connection toiitdex, or by virtue of a habit or a law
(symbo) (Ibid.).

° For a similar idea regarding relational modes a¥ihg rather than being, see Holquist's (1990) book
Dialogism,about Bakhtin's idiom ofo-being
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as well as each event (Lima 1998).

| want to suggest that the presence of this inkesdspect of a person is needed to
establish social relations with other persons whares similar physicalities. This will
become apparent in Chapter two when | describec#ipacities and incapacities of a
person whose personal composition is not fully efdl. Yet, in daily life and under
normal conditions, what a person is capable offggisi not the indexicadm of another
person, but rather their visible corporeal supfott. kaltl). | will return to this concept
later on in this Chapter. THelll is capable of being seen by others through thalsoc
capacities of them in relation to their particular corporeal supportssuggest that
seeing, therefore, is always a relational capairitglying the presence of different
dynamic capacitiesThus, the relational, visible ground between Peblbenpeople
requires the convergence of at leastaamand its corporeal support within a dynamic
space that | will call assingular dynamic compositiorMoreover, as | will elaborate
further below, Pehuenche humanity refers to a gengnound shared by different
species. In this sense, even if #meis always explicitly defined as the invisible pafta
human, animals are also often described as hauingna One of the outstanding
capacities of this particular ‘soul,’ if you wills that it is capable of dislocating from its
corporeal support. That is, tiea mongencan be seen in one place when the person's
physical body is in another, sharply challenginghes’s liberal premises about what a
person should be. These appearances are knowrestu@gun asmche(Ch.am ‘soul,’
Ch.che ‘person’). In other words, it is possible to betwo places at the same time. For
example, Pablo once told me that he had been setlie icommunity of Callaqui while
he was working in another place.

As far as animals’ souls are concerned, there amyrstories of people seeing animals
appear somewhere in the mountains, but suddengppesaring without leaving any
visible sign behind. The community of Caufiiku wlas setting for one of these animal

apparitions (Spapariencia animgl Specifically, a horse (Clkawel) was briefly seen

20 See Viveiros de Castro (2001:33):‘One's own ssuldver really one's own, being the other sidéef t
person, it is also the side of the Other.’
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near the water (Clko) of a lake before quickly disappearing. These @ppas are often
seen in the areas of high altitude where peoplke tiadir animals during the summer (Sp.
veranaday Marcelo told me that when he was a child, he sorde other children once
saw a little calf near the river while they werekmg for their cow, which was eating
grass somewhere in the area. After having founil tosv, they came back to the place
where the little calf had been. Surprisingly, themuld not find it, and there were no
visible traces of the animal at all. On anotherasgan, and again in that same place,
they heard the loud roaring of a bull. When theykkd for the bull, ready to catch it
with a rope, there was no sign of it anywhere. €hasimals that appear and disappear
are called enchanted animals (8pimales encantadpsor they are referred to as the
animal'sam (Ch.am kullin. In other words, every time someone who is avsses the
invisible form of another person or animal, theferdo this asant an invisible double
that manifests itself as a fleeting visible appeeea able to be seen but not touched. |

will come back to the relation between seeing andhing at the end of this Chapter.

What | am interested in emphasizing here is thatewd person is awake, theam
typically (though not always) coincides spatialljthwtheir corporeal support. In other
words, although in normal situations iha mongeris always a little ‘behind’ (Chna),

its invisibility allows the person to be seen blg@tpersons as a non-multiple sameness.
Yet, any illusion of a personal unity that existgidg waking hours is dispelled during
the night. While a person is sleeping, the setav§pnal relations contained within their
dynamic singularity tends -in Candea’s (2010a) botary- toward detachment. This
should not be understood as the opposite of colmmediut rather as a particular mode
of non-relating. A personiga mongergoes away, at which time the composition of the

% The apparent fissure between tira and the body renders inadequate any attempt tdPehluenche
personal multiplicity an ‘internal multiplicity,’ @shas been suggested recently for the Marubo (Besar
2010). Nor does Radcliffe-Brown's (1922 & 1966)sslia description of Andaman islanders and their
‘body doubles’ fit here, since he insists on usiing spatial metaphors of ‘internal’ and ‘external’his
descriptions of their dreaming. For example, in $theme Mateeahcorresponds to the external body,
which is visible and concrete and responds to tamé to surrounding situationEnteeah on the other
hand, corresponds to the inner body, which is ibMésand abstract. Neither the dichotomy between
internal and external, nor any concept of ‘dreanublies’ are sufficient to describe the Pehuenche's
conception of the person. To be more preciseatheannot be described as detachable, since it never
corresponds exactly to the location of the sendibldy in the first place. Rather, tamis always already
detached.
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dynamic personal singularity takes a particulapshar rather it loses its composition in
a particular way. When a Pehuenche person godedp, ©ne of the essential capacities
that constitutes them when they are awake detatdedt from their corporeal support

and goes out, in the words of an herbalist friehthime, ‘to travel around its life??

In
other words, it goes out to explore or circumnatagde life of the sleeping person,
which is, of course, its own life too. While thehRenche sleep, they can be in different
places at the same time, because of the capacttyedha mongento travel around.’
Conversely, the waking up of a person is possibleabse another person engages in a
relation with the one who was dislocated while gieg. An am in relation to its
corporeal support needs anotlaen in relation to its corporeal support in order for

person to be enacted as real person.

Following Course’s (2011) illumination of Mapucheocglity, these personal
conjunctions can be seen as the sum of human pliygicnherent to the corporeal
support, orkalil, plus the capacity for productive sociality inhdgremtheam.In some
way, these ideas can be seen as an analytical tmgicad extension of Course’s (2011)
work on personhood and sociality. Whereas he hggested that the attribution of
personhood by the Mapuche is based upon the caweginction of human physicality
and the capacity for productive sociality, | wikklop a similar argument from another
angle, that is, by considering the different congran of the person that are only fully
enacted through mutual vision among real peoplepérsonal compositions). | argue
that it is through mutual vision among people thktthese relations are objectified

(Strathern 1988) as persons.

It might provisionally be said that the multiplerpen composed of a singulara
mongenr—their supernatural or virtual dimension—and a blesicorporeal support—

their sensible natural dimension—never ‘walks’ abibwe earth alone. Many Pehuenche

22 prefer the phrase ‘corporeal support’ to ‘bodgiven that the latter has clear and distinct ises
different traditions such as the perspectivistitrad in anthropology or the biomedical traditiom the
sciences. By ‘corporeal support’ | mean that matestructure which is related to the other essences
described here as belonging to Pehuenche cosmology.
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told me that théna mongeris always accompanied by a spirit calfsillii.>* Although
the wordpullt is strongly polysemic, ibften refers to the spirit of the earth, thapuy
which does not belong to the person. Pkidu that accompanies a person literally ‘rises

up’ from the earth to protect and accompany them.

This is how, in reality, a person's ‘identity’ i®ver identical with itself: the multiple
person contradicts the presumption of identity apgears as a point of convergence for
the alterities suspended in the virtual (Cesari@®02>* In other words, in Alto Bio Bio,
personhood seems to be a personal compositionpiyuttbnstructed. The philosopher
Jean-Luc Nancy (2008), in his attempt to defirmipusas an ‘open space’ or ‘a space
of existence,” helps express the concept of pexsahih am interested in here:

Bodies aren't some kind of fullness or filled spatey areopenspace, implying, in

some sense, a space maemaciousthan spatial, what could also be calleglace
Bodies are places of existence, and nothing ewigt®ut a place (Nancy 2008:15).

The place of existence co-inhabited by a persosible corporeal support and their
invisible image, or double (Clam) seems to always be dislocated (@ ‘behind’) in

the person's life (Chmongei: singularity appears as dislocation and multiplic

Having said this, the main purpose of this thesi$ ve an attempt to conceptualize
vision and seeing without having to refer to lidemanceptual premises of identity, but
rather by trying to conceptualize Pehuenche visiothe terms of Pehuenche people
themselvesThe description of the personal compositisntherefore essential to the

overall purpose of this thesis.

1.1.1 Personal dislocation and grammar

The dislocation of a personal composition is exgeddn different ways in Alto Bio Bio,

and it can be revealing to examine the cognitivenn$ people use to refer to the moral

% For a detailed analysis pfillii and shamanism, see Montencinos 1997 and Chaptee Biithe current
work.

% Many ethnographers working in South America haescdbed this multiple personhood in different
ways - see Kelly 2001; Viveiros de Castro 2002; ddé 2005 and Course 2007.
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relational particularities of personal compositiomke Pehuenche cognitive experience
of thinking is calledrakiduam and is generally translated by laypeople and lach@s
‘thought.” This word is always related to the mopairticularity of a specific personal
singularity. For instancekiime rakiduamcorresponds to the positive person's moral
intentionality, to the moral intentionality of th@ersonal composition with regard to

other people or other personal compositions.

At this point, it is necessary to say more abowt telationship betweeam as the
invisible person, and iteakiduam,or ‘thought,” within the personal composition.we
consider that in the personal composition, duriregday thena mongeralways walks a
little bit behind, it should not be surprising theibhgular utterances with the verb ‘to
think’ that refer to the speaker's centietlfink’) are not used, but that a passive folm (
was told by my thought’is the usual way of referring to one’s thougHhtsis not
necessary to spe&@hedungun to realize the importance of this granualatorm, since
even when speaking Spanish, Pehuenche peopletoefieoughts as slightly separated
from the person, and they never articulate sentesgeh as ‘I think 2 Their rakiduam
appears separated from themselves, and the meit§yp illustrated in utterances such
as: ‘I do not know what my thought is,” and ‘Whated your thought thinkbout thi§’
This is not surprising if we conceive of a perssnaacomposition without a centre, or,

put differently, as a dialogic composition framegdam ontology of multiplicity.

It is worthwhile to note that in my entire time dgifieldwork | never heard anyone
asking questions such &®vhat are you thinking about?’ which are typical ago

Westerners who assume that the other coincidesthgtisubject of thought. In this way,
Pehuenche cosmology seems to be indifferent tadthdity, or to the understanding of
the point of view as a whole. In some way, persarmhposition in the Pehuenche

world, or the Pehuenche person's subjectivity,falpwing Nancy (2008), always

% A few examples of the use of the waakiduamin Mapudungum from Course (200®alifilepen nga
pipingetuy fi rakiduam nga pu pefiengtibet me be this way,” said my thought, my brothekmuan
nga, amuan nga, inantukuafin nga pilen nga fi rakich‘l will go, yes, I'll follow her,’ said my thought
Femlayan nga pikunomekutun fi rakiduam kuyfi nggikucannot accept I, said my thought long, long
ago. See also Cesarino (2010) for an analysis efctnstituent enunciative multiplicity of the velrba
maruboart.
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configured as a withdrawal, as a dislocation in ptece of existence, BRehuenche
corpus if you will:
The ego-point of a body enunciating or extendirtge(f) also forms, identically and
without contradiction, even when contrary, a pahiextreme concentration where the
self extending or enunciating (itself) also obssuttee extension, or the body, that it is.
Ego enunciated is instantly detached from ego €ating, precisely because it's the
same, and hence, ego: it's an identity withdradentified as withdrawn, identical to its
withdrawal. It withdraws at the point of its ownntmariety: wherevecorpusdeclares
(itself) as ‘ego’ ego enters into contrariety, lgecountered by a self that confronts its

self, with corpus becoming the matter-obstaclehisf tontrariety (and the very site of its
declaration). (...xorpus is never properly nilancy 2008:29).

Put differently, the person who is awake, adre, is a convergent personal space
consisting ofina mongenor am, pullt, and an organic body (corporeal support). Even
this phrase ‘organic body’ is inadequate howevererg that there are no words in
Chedungun that refer to the body as an organityesgparated from thma mongen
Only once was | told that the word to describelibdy as a whole wdsalil, but that
word is no longer in common usage in Alto Bio Bisemember a situation in which
two people were talking in Chedungun about a aesaiman’s health problems. Even if
most of the conversation was held in Chedungurs (ducurred in Caufiiki where
Chedungun is still spoken in daily life), | noticélaat the Spanish word ‘body’ (Sp.
cuerpg was used every time they referred to the physie&rioration the woman was
being affected by. In this sense, and again folhgnwiNancy (2008), it is useful to think
of the Pehuenche body not only as a place of exstbut also as site or moment of
organism

Something with a head and a tail rises up frositg not a place: head and tail are

placed alongside sense(direction, meaning), the ensemble itself placingetting for

sense, and all the sets are included in the gesad-to-tail of the Universal Animal. But

something without-head-or-tail isn't a part of thisganization, of this compact

thickness Bodies don't take place in discourse or in maftérey don't inhabit ‘mind’ or

‘body’. They take place at the limigua limit limit-external border, the fracture and

intersection of anything foreign in a continuum seinse, a continuum of matter. An

opening, discreteness. Bodies, in the end, are thlab -head and tail-the very

discreteness of the sites of sense, of the moroémts organism, of the elements of
matter(Nancy 2008:17).

In sum, a person's singularity is multipleta mongenor am corresponds to the

particular image of a person: the persdmg isandhas an image, precisely because it is
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double and multiple. Human experience is doublédfynition: a person is a visible site
and at the same time an invisilden In other parts of the continent, these categories
have been denominated, for lack of better termsnaisire’ and ‘supernature’ (Lima
1996).2° Following a Melanesian conceptual trend, in Sdwtterica a living person has
been described as ‘dividual’: a body and soul,rivalty constituted by a self/other, or

consanguine/affine polarity (Taylor 2000; Viveirds Castro 2001).

These descriptions of the relations betwaenpulli and corporeal support should only
be regarded as a rough outline of possible interatowever. There are many aspects
of Pehuenche conceptions of personhood and sdehgeimain opaque. Throughout all
of my ethnographic experience | was unable to disdethe images in dreams, for
instance, corresponded to the travels ofitl@®mongenor to the relationship between
the pilli and the deityNgenecherf’ Or perhaps they correspond to both, or to

something entirely different.

In spite of these conceptual difficulties, whatnsls out at this juncture is the temporal
dislocation of theina mongenwith respect to the corporeal support, which galher
occurs during sleep. In short, one possible waganiceiving of the dynamic personal
singularityat night is as the detachment of the capacitigheiha mongenlt is during
sleep that the dichotomy between physical and rhggapal domains becomes clearer
and gains more significance in the Pehuenche wémdJlapuche ontologies, thea
mongencannot exit social relations altogeth®The ina mongentherefore, must seek
out social relations elsewhekut if theina mongemever sleeps and temporarily flees

from the ‘centre’ of personal singularity, whattise state of the sleeping corporeal

% The double is invisible not exactly because itnisnaterial, or even because its substance isrdifte
from that of the body. Soul and body are conceplschv primarily designate not substances but
perspectival effects. These concepts operate bysnefathe notion of point of view which articulatibe
two dimensions of human experience, just as italdies the sensible dimension of the body with the
spiritual dimension of the soul. We could desigrtatse last two dimensions “Nature” and “Superretur
while remembering that such concepts are necegsijlendent on someone's point of view; that iy th
work as relational categories’ (Lima 1996:122).

2" Ngenecheris the Mapuche supreme being. For an extensivelamgital and historical analysis of
Ngenechein Mapuche ontologies, see Bacigalupo 199@nqueo 1979, and Foerster 1993.

% On this pervasive centrifugal Mapuche socialigg €ourse 2011.
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support detached from iem??° This question lends itself to the possibility binking

of the am not only as an image but also as a capacity: what corporeal support
incapable of when it is separated fromaits? | will deal with these questions in Chapter
Two. For the moment, it is plausible to think oé#m as a capacity enabling the very

possibility of human interaction in general, ananan vision in particular.

To sum up, the corporeal support anddheare divided aspects of one singularity. The
amis theam of and for a corporeal support, and the visiblgoceal support is of and
for its invisibleam This singularity, together with thgilll, is what | call the personal
composition. Moreover, the person's image (&hche¢ has the possibility of ‘leaving’
this personal composition in certain situationg thost common of which is during

sleep.

1.2 Human capacities: oram and ngen

The personal composition, or the interaction ofisible corporeal support with an
invisible double spirit (Cham) plus a spiritual land caring force (Cpilll), can be
thought of as part of a wider relational scheme. ddgtention here is that the personal
composition should not be considered as an exdusidational aspect among and
between people or animals. The personal compositopart of a wider relational
scheme involving other entities that can be equatigiceived of as ‘human,” and is

shared by different species.

Framed by this dual ontological law, words sucimgsn(usually translated as ‘owner’
or ‘master’)andam are often used by the Pehuenche to refer to thacds of certain
beings to understand themselves as human. Genspaliking, trees, rivers, mountains,

stars, the moon and the sun, and so on, havefreirtiisible double, known asgen,

21t must be reiterated here that personal compusitioes not ‘have’ a ‘centre’ but rather is a spafce
convergence that constructs the multiple person.
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and generally translated as ‘own&rSome examples of this are thgenof the sun (Ch.
ngenanty, of the moon (Chngenkullef, of the stars (Cmgenwaleiy, of the araucaria
tree (Ch.ngendeg), etc. Each time someone enters an uninhabitexe ptar whenever
someone needs to pick medicinal plants from thentaoos, it is necessary to approach
the place’s or the plantisgenand ask its permission. Ignoring the authorityhefngen
can cause trouble later on. Thgers are capable of avenging themselves, since they
possess ‘an intentionality analogous to the hun(dineiros de Castro 2002:354). My
friend, Bernardita, told me that she discovered tha mountain was really alive’ when
years ago, thegenof the mountain (Cmgenmawidapunished her and her sister Silvia
because they were walking through forbidden plablggenmawidacaused them to be
disoriented so that they no longer knew where these. Furthermore, Grebe (1988) has
provided ethnographical evidence that within thenehsion of the deities (Ch.
wenumapy masters have lands, birds, and animals, they iiv houses, and also
organize rituals. In sum, they see themselves ashs.Ngensare also often described

as having anthropomorphic features.

In a general sense, my aim here is to examineefaéanal similarities betweesm and
ngen even if | have to admit that | never clearly ursieod the precise differences
between them. A preliminary way to think about thesto conceive of the differences
as being merely perspectival: the Pehuenche segsdiees as being and havingam,
even as they acknowledge the existence of othemhuwsubjectivities andgen In the
same way, theagen might see themselves as being and havingraneven as they
acknowledge the existence of other human subjéesvihat could possibly be called
ngen Having said this, it might be worth noting tha&ople often speak about their own
am as well as those of animals, in an explicit waigjle | have never heard people
referring to theam of angen so to speak. In other words, they do not usembrel am
when speaking aboutgenas autonomous subjects living within open spaceser'v

people speak about their own doubles they do sasinyg the wordam, whereas the

% The concept of ‘owner or ‘master’ is quite commiarSouth America. For a more detailed analysis of
this topic, see Viveiros de Castro 2002; Fausto82@mhd Cesarino 2010. For a study of tigen see
Grebe 1993-1994 and Course 2012.
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word ngenis often used to refer those human entities thataldelong to the domain of
people, oche.Thus, there might be a common aspect between ananal people that |
have never fully understood, but which is probaieliated to the fact that both share a
similar way of being visible. Whilagen under normal conditions, should not be seen,
and live their lives within determined places, kegpsome distance from the
Pehuenche, animals and people coexist within theeqaane of visibility, sharing their

own perspective.

However, the worechgencan be used in different ways in Alto Bio Bio, amat only as
an ontological noun or referring to a separatetemi relation to a particular visible
corporeal support. While | was taking Chedunguisdas with Matias during my first
months of fieldwork in Santa Barbara, he simplystated the wordgenas the verb ‘to
be’ (Sp.ser. The wordngentherefore usually refers to the ‘being of someamemely,

a subjectivity. This subjectivity, according tofdifent ethnographic moments, can refer
either to the subjectivity of a person, or to thejsctivity of another being in relation to

a visible aspect of (his/her own) reality.

1.2.1 Onam, ngenand residence

At this point, it is illuminating to refer to Dededs (1986) description of nature as
domesti¢ since it is always thelomusof or for someone. Describing relationships
between subjectivities and their bodily matter @nts of ‘residence’ clarifies the
relation between the@gen and their corresponding corporeal supports. Famgple,
water (Chko) is composed of its sensible dimension and theeswlouble that inhabits
it (Ch. ngenkd. Once, | was walking around in Callaguith my friend Pablo when he
started to recount to me some of his childhood mieEsoln a very sad tone, he spoke
about what the places we were passing looked ltkewvhe was ten or twelve years old.
He told me that at that time, about thirty yearfole there were streams all over the
place. These places were necessary for the castléhey could drink water from the

streams, but also, medicinal herbs used to grow theae ‘water places’ (Cimenok
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and herbalists could collect these herbs with iredaease, without having to travel far.
Nowadays, a lack of water is one of the major pFoid in this community, and during
the last five years a special municipal truck hasaalically distributed water among the
inhabitants during the summer. While he was tellimgthis story, Pablo showed me the
massive amounts aucalyptus trees that had been introduced intcaQaillsince land
division was encouraged and put into practice l® Binochet administration. This
division did not affect the whole community, howe\as Pablo clearly showed me:

Half of the people, half of the whole community jprizate owners of their lands, so

they can do whatever they want with their landfalet, their lands are dominated by the

eucalyptus they have for sale, and there are ncersbeams around. But the other half

of the people still have their shared rights ovee tand. If you compare both, the

answer is obvious: those with private rights hasst their streams because the ngenko

has left, and they do not have water, whereasigpgart of the place there are still some
streams, and also a few herbs.

In this quote, the continuity, caring relationshgmd strong interdependence between
ngenand its corporeal support is apparent. Moreoves, dtrong conceptual contrast
(even opposition) between the private ownershidaofl on the one hand, and the
relational, caring ownership betweemgenand its corporeal support on the other, is
more than obvious. In the same way an owner (@er) inhabits a house (Clnuka),
which is calledngenruka | suggest that doubles inhabit and take care heirt
corresponding corporeal supports, a relationstapéd by the same caring relational
scheme aam-kalil. Besides the fact that tlaen also take care of their visible residence
by enacting their human capacitiesn can also exisbeyondtheir temporary visible
place of residence (Chkaliil). Theam and thengenappear to be characterised by the
usual capacities of knowing bodies, as describeithénperspectival tradition (Viveiros
de Castro 1998). That is to say they are charaetrby commensality, by having a
unique aesthetic appearance, by blood, by beingahuior themselves, and so on. As
such, theam and its corporeal suppodnd thengenand its corporeal support, are dual
aspects of the sansingularity. This conjunction between visible and invisiblengons
does not imply any kind of paradox for Pehuenchepfeein daily life. For instance, a
Pehuenche woman named Flora, when trying to answeiquestion about how an

invisible spiritual entity can in fact engage in teréal relations, once told me the
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following: ‘Of course theam eats! If there is only one person eating, thene'tdae
anyone else!’ | pressed her to answer whether & thaam or the physical matter that

was doing the eating, however this binary distoctivas inexistent for her.

Let us now return to the central argument of tlestisn: | suggest that botilgenand
am can be thought of as human subjectivities charaegrby a strong, yet not
necessarily bilateral, relation of interdependenith their visible corporeal supports.
This relation is not necessarily one of mutual ¢itunison between corporeal supports
and their doubles however. To say it simply: a detdwner can live without its
corporeal support, whereas a corporeal supportotadm so without its double/owner.
Amandngenare not determined by the temporality and duratibtheir visible places
of residence. However, bodim andngencan be thought of as constitutive parts of the
space of existence of the personal dynamic singyl&oth amandngenare capable of
enacting the reflexive human capacities of diffesgrecies, so they can be thought of as
both separate entities and as the intrinsic refexdapabilities of humans. In other
words,amandngenare in fact doubles, in the sense that they inleisporeal supports
and are in a relation of continuity with them, laatthe same time, they are capacities,
since a corporeal support canrseeitself as a human and engage in human relations
without the action/presence of am or ngen. This fact is clearly evident in the
mythological story reported at the beginning ofsti€hapter. In the supernatural
encounter taking place betweenanand angen it is striking that in order to coexist in
the same plane of interaction, the bodily mattethefperson is automatically excluded

(the persorfainted).

The reasons behind attempting to conceptualizeetlesgities as the symmetrical
configuration of double/human capacities are thoigefFirstly, botham andngencan
live beyond their corporeal support and establishelation with it that does not
necessarily coincide with it in terms of time am@ése. Personal singularity is always a
fluid and dynamic space of capacities that can.eumidbrmal conditions, converge or
remain distinct within the place of existence oé thersonal singularity itself. What

seems to be undeniable is that betim and ngen are eternal subjectivities whose
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existences go beyond the relational field of pe@xisting with(in) corporeal supports.
Within the Pehuenche world, these entities are sseautonomous subjectivities, and
even if they make possible the existence of pedpkr lives do not depend on the
materiality of their corporeal supports. My hostdRe used to make jokes about
evangelical promises related to the salvation efltbdy as matter. He used to laugh and
say that they were nonsensical statements, siece Was no question that thm lives
forever whereas the corporeal support will turmisoil. It is also very common to hear
people complaining aboutgenthat have escaped or that have been threatendéueby
strong intervention of external forces (the St&teilean schools, hydroelectric dams, the
introduction of new foods, etc.), which resultstive definitive withdrawal of thegen
(Ch.ma likan ngen Am anngentherefore share the fact of living with some cogad
support within a particular place of existence, Without necessarily having a relation
of bilateral, mutual constitution. In shodm andngenkeep on living for themselves

‘somewhere,’ even if they have left their visiblages of Pehuenche residence.

Secondly,am and ngen are characterized by the establishment of a caaimd) non-
destructive relation with their corporeal suppohtsthe case of humans, then affords
not only the capacity to see other Pehuenche sngab, but also makes possible
actions such as moving around, eating, and sa anplies, in some way or another, the
possibility of acting, or of enacting the personchbe,within the place of existence. For
instance, the definitive departure of then toward another dimension, different to the
plane ofmapuwhere people live, implies the death of the perdbrs not because
people die that theiam goes away, but rather the reverse. Generally spgawhile
alive,amtake care of their corporeal supports by inhagithrem, or to be more precise,

by remaining very close to thefdgenalso share similar capacities.

Thirdly, am and ngen are both in a continuous relation wiplillt, as well as having
corporeal supportR0lli cannot be thought of as having a singular humam fasam
andngendo), but are often described as spirits that aeegnces without any form and
who belong to the earth, or are simply soil. Intfanong the Mapucheulli is also a

word used to refer to soil (Course, personal comoation). If there is any sense of
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belonging involvingam or ngen,it is not to the earth itself but to particularporeal

supports.

In daily life, these three features always oveidayo are present in a complex way, as
evidenced by the way people reflect about their bwes. For this reason, | will provide
some ethnographic data without having to explicitgfer to the epistemological
categorization of my argument. In a general semsel leaving aside the many
complexities of the different uses of the wargkn it is evident and undeniable that the
word ngenalways refers to the existence of one thing iatireh to anothemgenis the
evocation of a relation. The common translatiomgénas ‘owner’ (Spduefig makes
apparent its relational nature. However, this tietien is partially equivocated, since
ngen does not imply a relation of possession as theliffingerm ‘ownership’ does
(Course 2012; Cesarino 2010; Fausto 206@)iso, the implicit emphasis the word
‘owner’ places on property rather than on relatiobscures what | think is the central
aspect ohgenrelations, namely, their caring nature. Moreougrder to be capable of
taking care of their corporeal supports, tigennecessarily need to be ablesgewhat

is happening in the surroundings of a particulavirenment, element, or corporeal
support. The relation betweagenand seeing was pointed out to me by Rebecca,fone o
my Pehuenche friends. She told me that the wgehcould also be translated as ‘gift’
(Sp.don), in the sense of a natural or acquired poweras wery impressed with this
revelation, since she told me this at a time whesgd trying to discover more about the
particular visual capacities that some of the tradal healers in Alto Bio Bio have (see
Chapter Three). She stated that being able to sgenake a diagnosis was a practice

that could not be taught, since it implied havinggaticularngeninherited from birth.

You have to be born with a ngen; the ngen of the, tor that of the water. There is
nothing that you can learn about seeing, it is féegi capacity

Sometime later, | had an opportunity to speak tbdeea about this subject again, and |

reminded her what she had told me. Surprisingly, &rrected herself, and told me that

311 am using the word ‘equivocation’ in line with Wiros de Castro’s (2004b) proposal, to be disclisse
in the next Chapter.
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what she intended to say was not that there wageainvolved in the capacity of seeing
that some healers had, but rather that they posisessapacity of relating with &wenu
pulli (see Chapter Threephe added that every time a healer needed to ksaewas
happening with a sick person, it was necessaryray pnd ask for thevenu pullls
presence, which would afford the possibility of dering visible that which was not.
After this conversation, | started to think of tphessibility that everyngenwas in a
relation with apuallii (among other relations), and that these words, évesed in a
polysemic way, were not fully interchangeable butact referred to different aspects of
personal singularities. Later on, this way of usstemding the relation and separateness
of ngenandpillii was further supported by some of Pablo's statem@ftde trying to
tell me more about how healers can actually perfarmarticular way of seeing, he
explained to me that this was possible sinagganoffered theirpulli to a particular
person who then became ‘gifted.” Moreover, whenr®edas asking me for detailed
information about the shaman | knew through thelipuiealth services, he sdidave
you ever seen that shaman when sha the pulli?’ (Sp.Has visto a la machi cuando

esta en epulliu?).

| hope to have made it clear that the concept o$gmal composition in relation to
humanity refers to the spread capacity of differemities. | have emphasized the fact
that the relations between the different elemehte@personal composition are possible
within what, following Nancy (2008), | have calléal place of Pehuenche existence,’
characterized by an ongoing dislocation betweenpasts. This dislocation is an
expression of a wider conceptualization of the diork which different inhabitants exist
in relation to different corporeal supports. In tbase of Pehuenche people, the
dislocation between soul as capacity and bodilytenads residence, can be highly
problematic in daily life. This is why | now turo the description of evil spirits called
witranalwe which, as | will argue, can be thought of as saiérnally exiled from their

residence: eternal and problematic dislocatiordepersonalized decompositions.
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1.2.2 Fromamto witranalwe an impersonal dislocation

Now that, through a description of what am is actually capable of doing, | have
described what aamis, | can concentrate on describing the existeficgicked spirits
known aswitranalwe (the verbwitran can mean ‘to visit’ whereaslwe is generally
translated as ‘soul’)According to Bacigalupo (200%yitranalwe is the personification
of Spanish men on a horse who exploit Mapuche pge@pld rape their women.
Moreover, according to Citarella (2000) and Coui2@11) witranalwe is created by
witches from femurs recovered from abandoned cemeteThe bones are attached
together and brought to life in a secret ceremdihe witranalwe is then sold to a
customer. Witranalwe serve their owners as guardians of the sheep atti@ evhich
make up the owner’s wealth. During the day theyl Wik in a small jar inside the

house, and only at night do they emerge and takbeainfull size’ (Course 2011:34).

My aim here is to be able to further explain thiatrenships that exist between tam
and the corporeal support (Ckalll), or rather, between the physical image that
coincides with, or is, the person’'s metaphysicaindexical image. What | will try to
render explicit here is that, for the Pehuenchegtusinvisible should not be thought of
in opposition to what is material. In my ethnogrgphe unigueness ofitranalwe and
what renders them different from other evil spjrissthat they correspond to thenor
ina mongenof a person who has died (see also Citarella 208@)who did not fully
reach the place of heigh{€h. wenu map)y but rather, stayed strolling ‘somewhere
around.”Wenu mapuwcorresponds to the place the liviagn inhabits after a person's
death. It is, so to speak, the residence of thesilvle life of deceased people on the
infinite farm of social virtuality (Viveiros of Ca® 2002). Theream continue living as
humans for themselves. In more specific terms #aid thatvitranalwe correspond to
the exam of a person who was not a good person during thiseo life: a person that
was aweya am(roughly translatable a®ad person,” or ‘bad human intentionality’).
Weya amare a favourite resourcd witches; awitranalweis anamthat has beefixed

by witches. In the words of Pedro:
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And they, witches, take out spirits from the deedathe am, the spirit, evil spirits that
are fixed by those witches. There is good am, afichen. The am is the spirit,... weya
am, those are bad, those are around with witche) the Devil. The witches (Ch.
kalku) say that they are interested in having spirits (Ch. kalku) so they can harm
other people®

In a very general sense, as has been describedurgeC(2011)witranalwecan be seen
as ahuman non-personHowever, | suggest that it is more precise ty Haat a
witranalwe is a former person without corporeal support. Tibait is a form without
form, so to speak a formeram, in a certain sense depersonalized, given itsends as

an eternal outsider of the personal compositicih@mplace of existence of tiche

There is a general consensus in Alto Bio Bio rdaggrdhe correlation between the
morality of theamduring the life of theehe and its later destination as pure virtuality. If
a person leads a ‘clean’ life, characterized bydgttmughts(Ch. kiime rakiduam)the

am can actually continue on its journey towards wWenu mapuHowever, the moral
particularity ofrakiduamis always related to the moral particularity oé #im or ina
mongen Kiame rakiduamor ‘good thought’ corresponds to the person's moral

intentionality in regards to other people or pee@ompositions.

Although my objective here is not to analyze deatht, rather Pehuenche vision as it
relates to Pehuenche morality, it is important &ntion some aspects of the Pehuenche
person's death in order to understand a little moibre about their personal
(de)compositior? In general, and as other anthropologists haweadjyr demonstrated
(Mosko 1983; Bloch 1988; Strathern 1988 & 1992¢ thoment of death is crucial in
understanding a person's composition. It is intargsere to consider funeral practices

that take part in cemeteries. Even if burial hasmdly been considered to be a ‘simple

321t is worth noting that the worlalku, ‘witch’ is indistinctly used to refer to either tteibject or the
object of witchcraft.

33 A similar conceptualization has been made by Reae(2011) by using the concept of ‘impossible
form,’ regarding occult phenomena in Mongolia.

34 For a detailed analysis of Mapuche death, consities a process of synthesis carried out through th
dead person's biography in ritual practices, sag€e02007. Course carries out a thorough analydtseo
amulpullin the moment during the ritual that is crucial &lowing theplillli to go away. This analysis
can be complemented by the study by Isla (unpuidisbnpulli and kinship. My interest here, however,
is to analyze the transformations of then at the moment of Pehuenche death, with the aim of
understanding the genealogy of thigranalwe
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affair’ inside ritual practices (Course 2009), heaer funeral practices to be crucial in
understanding the Pehuenche person's decompoattiitve moment of death. | seek to
contribute to the analysis of Pehuenche deathsindiinension as a cosmo-political

process of division, particularly by referring thvat becomes of tham.

In all the burials that | witnessed, it was of dremportance for each person, near the
end of the ceremony, to throw one or two handfdlsal over the coffin that was
positioned in a hole in the ground. In Alto Bio Bibis act is known as ‘the last service’
(Sp.el ultimo serviciy, and is intended to fully cover the corpse wibhl, s0 people can
make sure that the person is not going to becosibleiagain. A typical mealtime joke
among my herbalist friend's family was to say thé should take advantage of being
able to eat, because later on we will just be gatmil,” referring with jocularity to the
moment of the ‘last service.” This ritual is clgah way in which people protect
themselves from the possibility skeingthe decease@Sp. finao) in the form of an
amchewithout corporeal suppoft.Additionally, the ‘last service’ is important berse
people fear that witches with bad intentions (®kya rakiduacan use and abuse the
amoutside of the personal composition. However, #@lg possible that people fear the
possible transformation of them into witranalwe without any intervention of witches,
but just as a result of the deceased’s immoral\ehahile alive. The fear and concern
among the living with regard to the quality of ttheceased’s decomposition are of vital

importance.

When an olchgendumuof thePitril community died, | noticed that my friend Pedro was
particularly troubled® His concern began at tfmao's house, during the wake (Ch.
umatur), when he noticed that the casket of the deceassdsmaller than the corpse.
‘He was one of the big ones,” he told me, ‘anddfame changes the casket the deceased
won't leave peacefully.” Despite his strong concawbody did anything to remedy the
situation. Pedro's concern increased when, ontieeicemetery, he noticed that the hole

they had dug for the coffin was not sufficientlydeior deep. ‘That hole is too small, the

% The wordamchealso means a person’s shadow.
3% Ngendumuis the name given to one of the most importanawizers of the fertitlity rituahguillatin
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deceased will not leave satisfied.’ That night, le/lhéminiscing about the departed's life,
Pedro's concern had not disappeared. Another fridagls after, explained that the
concern was due to the fear of actually seeingddeeased, dinao, as anam again,
outside of the personal composition:

If the deceased (Sp. finao) did not leave calmdyjshnot going to rest in peace so he
will reappear in his house. Somebody might see &gnan am flying around his house.

More precisely, this would be trem outside of the personal composition, or a former-
person in a place of non-existence. This is whysigaration process at cemeteries is
crucial for theamitself. When someone dies, even as the corpovpglost decomposes
progressively, tham continues existing (for itself) as a reflexive lambeing - one that
progressively loses its visible organic body. Imstregards, Bonning (1995:112) has
pointed out that the decomposition of a corpsaliglg sign of the estrangement of the
am, concluding that ‘the form of the body, the ferpgyof the human body depends on
the presence of theam. The author comes to the conclusion thatdheis ‘a ‘formative
principle’ that allows each thing (and not only rambeings) to end up being exactly
what it is’ (Bonning 1995:114). Morevoer, Citare{2000) has defined thawe as the
soul @m) of a dead person whose duration of existencecm®s with the rotting of the
corpse. Theam, however, must be aided in leaving the corpse bylpeawho are still

alive.

In this procedure, the problem is that thm of the dead person is going through
personal decomposition, far away from its visilbeporeal support, hence outside of the
field of visible human relationships. To say itfdiently, | suggest that tham lacks
visible corporeal support - a residence, from wheoan leave in peace autonomously.
This fact also makes it incapable of communicatitsy departure to its fellows.
Following Nancy (2008), this can be expressed asldlck of a site in the place of
existence. The person is not a person anymoresetgdiecause of the lack of a visible
material residence. The decomposition of the codoss not allow thamto recompose
with its visible material support, and as a reguls impossible for it to establish social

relationships with people that would help it le@avgpeace. In this sense, it is particularly
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interesting to note tham is often translated as the ‘appearance’ of a peraaouble
without support, an existence without a visible laansupport as its residence. During
the night after a wake, a friend dreamt he wasditey his own funeral, and he was
actually able to see the proceedings from above. grkeat problem in this dream was
that he was unable to tell the people in the furtbet he was well: ‘| dreamt mgni he
told me. The impossibility of communicating affe¢ke am in death, leaving it as an
outsider to its own personal composition. Consetiyehe person is left in a position of
antisocial vulnerability that might lead it to beptured by witches’ powers. Thus, the
am outside of the personal composition appears teetteemely dependent on the
assistance of the community, or more specificaltythe last service. The last service is
a service of reciprocity: themis helped in order for it to leave successfullyt bt the
same time, the community is protected against @issible reappearance. Cemeteries,
however, imposed by Chilean law, create an additionsk for the Pehuenche
communities since they imply the concentration bk tcomplex processes of
decomposition in a reduced space of earth. Whatsweely a great opportunity for the

Chilean State resulted unknowingly in an equalBagjopportunity for witches.

The main problem the former-person entails for thehuenche, especially when
considered from the perspective of victims of nowdl attacks (see ChapterTtwo), is
that awitranalwe is a being that cannot be physically recognized toached, and a
visitor that cannot be greeted is a person thahatabe fully activated. In other words,
one could say that witranalwe is a formeram without a residence, without corporeal
support, that has been exiled for eternity fromrélationships between kin, determined
in part by the similarity of corporeal suppoffsin this sense, thevitranalwe as
eternally exiled (or purely dislocated) from therqmsal composition, is a very good
Pehuenche concept with which to consider mutuabrwisand personal composition. In
part, | think that these spirits can be thoughtasfa social capacity turned in to an

antisocial one. The lack of corporeal support makesual vision between real people

37 For relations between bodies and kinship in Sdutterica, see Seeger, Da Matta & Viveiros de Castro
1979; Turner 1995; Taylor 1996; Conklin 1996 & 208IkcCallum 1996 & 2001; Rival 1997; and Vilaca
2002 & 2005, among many others.
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impossible. In fact, in order to engage in relasiomith real Pehuenche people, it is
necessary to be able to see and touch the otlieeréfore conclude this Chapter by
considering the importance of greetings among tlehuBnche, understood as

performances in which personal compositions alg adtivated by mutual vision.

1.3 Afinal comment: on greetings and vision

I will begin the conclusions of this Chapter bydfly referring to another aspect of the
mythological narrative presented earlier, namefgeting performances. By rendering
explicit the relation between greetings and visiag,well as the crucial relevance of
being seen by others for the achievement of pemmhhl hope to demonstrate that
mutual vision is indeed a precondition for the eyeece of a relation between personal

compositions.

The extreme importance people confer on greetim@dto Bio Bio is an ethnographical

fact that any person spending a few days living Pehuenche community would easily
notice. During my first weeks in the field, evemneé | explicitly declared my intention

to live in a Pehuenche community, | was stronglyisetl to learn, as a prerequisite
before doing so, how to greet people properly. Te@mmendation was surprising for
me, and pushed me to begin thinking that the agreéting was not conceived of as
spontaneous speech, instrumental only in startimgreversation, but rather as a key
ontological social transaction. In this sense, asdCourse (2011) has convincingly
argued, | quickly realized that among the Mapu¢begfuse a greeting is to refuse the
existence of social relations and to refute thergopasite to such relations: shared

personhood.

Once, when attending the funeral of a young Petheemoman, the commotion and the
darkness of the occasion distracted me from ngithie presence of a good friend with
whom | had spent the whole day. The day after, whemet at work (we were building

a house together), he was extremely offended bedabad not seen him and greeted
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him at the funeral. He asked me, in a very sad tdneice, whether | really thought

that he was not a proper perg@h. Chengelan ifiche®p.Am | not a person?*® What

is important to stress regarding his statementas it clearly points out one of the

central arguments of my thesis: without mutualonsia person can not be fully enacted,
resulting in the non-establishment of proper kipshes. In other words, a personal
composition can only be fully activated though #ages of others - relations are a
prerequisite for personhood. This is a common a&leang ethnographers of Amazonia,

and has been extensively analyzed by Course (20t&jerence to the Mapuche.

If we consider once again the myth this Chapterabegith, it is clear that the act of
greeting is understood as a key ontological operagtween humans. In this myth,
greeting someone who is not the one that shoultkeowledged in that relation entails
the risk of not being enacted as a real personbaty excluded from the grounds of
kinship ties between real people. This relationahpse is present in daily life in Alto

Bio Bio, and pervades every social interaction.

As the Mapuche linguist Jaqueline Caniguan (20@&) &rgued, greetings are a social
norm that can be expressed in more or less formtakactions. It is interesting to
seriously consider Caniguan’s analysis of greetarg$ her particular focus on a specific
word used to refer to the act of greeting. Thisdvsmpentukun which has usually been
translated with reference to the more structuredversational transaction two people
have when meeting each other. However, what ikistyifor my argument is that the
word pentukunitself is a semantic composition made of differaations or verbs: the
verb ‘to see’ (Chpen and the verb ‘to touch’ (Cluku). Semantically speaking, it is the
word itself makes no reference to acts of speeduels, but rather, it refers to sensorial
experiences preceding language and rendering soeialions possible. Alexander
Surrales (2003) has made a similar point when exiaigiitheaffective foundation that

precedes speech, through the perceptual interaaiforthe Candoshi welcoming

3 Course (2011) has also pointed out the same Mapuohcern about not being acknowledged as a
person. Even if his ethnography was not carriediowAlto Bio Bio, the expression in Chedungun is
exactly the same.
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ceremony. His proposal to incorporate into the ymsalthe intensity of the affective
dimension, and the perceptual interaction that gwssocial interactions in general, and
welcoming rituals, in particular, seems to be hygtelevant for my analysis @entukun

and its relevance to mutual vision. | suggest thatual vision also emphasizes the

primacy of perception as a prerequisite for engagira proper social relation.

However, what is even more interesting is that Qaem (2005) conceives of seeing
(Ch.pen as a collective action that can also be trandlatearencounteras confirmed
by the Mapuche dictionary by Augusta (199Wjithin my argument, this very act of
encountering necessarily entails not only physimaitact between people, by shaking
hands or hugging, but also the visual recognitibthe participants. As far as greetings
are concerned, | should render it explicit thatm aot interested in analyzing the
structure of a more formgbentukun (for this, see Caniguan 2005). Rather, I am
surprised at how the relation between seeing anching has been completely left out
of analyses opentukunand been obscured by the focus different schdlave put on
spoken communication (Quidel Lincoleo 2001; Cow#887 & 2011), and will attempt
to remedy this by emphasizing perceptual interasti@ther than language transactions.
However, it would not be enough to argue that gparcessarily implies mutuality, as
the latter is strongly related to the acknowledgiranthe very status of a person by
another person. | suggest that there are clearciasns of continuity (if not fully
apparent ones), between the actions of seeing arching and the capacities of the
soulamand its corporeal support. To put it simply, asperneeds to be seen by another
person or personal composition in orderl® a person, the very operator of this
recognition being mutual vision. This act of seeimgot merely visual however, in the
sense that it also implies touching — physical aonbetween corporeal supports. Put
another way, if we consider personal compositiaslgectified relations in the eyes of
others, made up of a spiritual capacity and a n@tsubstance, it is not surprising that
the very act of greeting involves actions concegreapacities of the soalm (seeing)

and the corporeal support (touching).

Conversely, if we consider once again this Chaptatroductory myth, it should not be
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surprising that the very encounter between a aouénd a souhgendoes not include
the bodily matter of Pehuenche people. This disionawhich as previously mentioned
can occur while sleeping, can be understood adiglecation of the visual human
capacity beyond the realm or shared perspectiveafPehuenche people. A plausible
reading of the mythological story regarding thenedats of personal composition might
be as follows: what the human body (understood msitarial assemblage of substances
to be continually created through different colieetpractices) does is create a ground
for relations among real Pehuenche people by exadudnder normal conditions, other
expressions of humanify.In fact, a master (Chngen) cannot be seen by the whole
personal composition, but only by the visual spaitcapacity, theam when it is
dislocated from the very place of existence of fleesonal composition. In this sense,
Surrales’ (2003) argument about cosmological comaation is illuminating for my
reflection on Pehuenche vision, as will become napparent when examining visual
practices and healing (Chapter Three):

Communication between humans and not-humans ialwatys possible: it depends on

the connections and the incompatibilities betwdmnrespective faculties of perception

that the entities are believed to posses (languaglk, vision, and so on) (Surrales
2003:778-779§°

Mutual vision between real people thus implies Wery presence of personal

compositions as particular assemblages, havingrasudt a particular human faculty of

perception enacted by mutual vision among real lgedfet, what happens when mutual
vision is not possible? What are the risks peopleefin situations where personal
composition is highly dislocated, for instance, \tgleeping? This is the question that
will lead my reflections in the following Chapt&y exploring the importance of mutual

vision in situations where this capacity is, in aywimpossible, | hope to demonstrate
that mutual vision and true people are in fact ity related and communally

constituted.

39 For a similar point about the importance attadieethe senses, and in particular to visual peroapy
the Jivaro, see Taylor (1993). For Taylor, visugigeption is a key element in recognizing the reatfr
other entities (both human and non human)

“? This point it has also been made by Taylor (1398) Ewart (2008)
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Chapter 2

On Unilateral Vision and Nocturnal Visitors

In order to clarify the complex relationship betwe@ersonal composition and
Pehuenche vision, in this Chapter | reflect onipaldr moments in which mutual vision
between people isot possible. | explore a mode of vision | caflilateral vision the
paradigmatic cases of which are situationsigdiken This is a concept that Pehuenche
people find impossible to translate into Spanishf lwhich refers to nocturnal
experiences during which sleeping people are tigetaf unknown visitors’ predation. |
suggest that while sleeping, a person is not ableet fully recognized as a person
through mutual vision, since their sah, their capacity to see themselves as human, is
dislocated from the personal composition (see Gnapnhe). However, my purpose is
not to provide a conclusive definition n§uken but rather to describe how the concept
serves as an illustration of how unilateral vispatception, in situations of witchcraft,
entails a particular form of cannibalistic consuioptas well as predation.

| begin this Chapter with an ethnographic explarawf the ontological consequences of
multicultural biomedical technologies in relatianrtgukenmoments. | show how these
moments are not susceptible to detection or tradtrbg biomedical technicians, as
experiences ofigukenare considered to simply be the product of slesprders. | then
go on to explore the reasons why according to Rethee people ‘doctors cannot see
those illnesses.’ In this statement is embeddedobiiee central premises of this thesis:
not only is the reality of witchcraft unrecognizabby the ‘cannons of evidence’
currently operating in the West (Siegel 2006:16)t also, the reality of Pehuenche
vision is incommensurable when compared to muliical ontologies. Here | show how
performances of vision, illness, and witchcraft ateongly related, and in the final
section of this Chapter, | demonstrate how uni@teision in situations ohgukencan

be conceptualized as an act of antisocial visuatgmion with the destruction of
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consanguinity as its goal. By building on the caitcef equivocation proposed by
Viveiros de Castro (2004), the following analysisng to demonstrate thatguken
situations, when considered not only from the pointiew of the victim but also from
that of the perpetrator, offer insight into the Befche’s self-determined experierafe
the visible (Chpefal and of the non-visible (Clpefalay).

2.1 Witchcraft and Modernity: a brief theoretical framework

First, it must be rendered explicit that this i adChapter about witchcrads such Yet
witchcraft is considered here because it is a lisefl with which to discuss the central
topic of this thesis, namely, Pehuenche vision. e\, in order to clarify my position
on wider debates concerning witchcraft, | find #gcassary to briefly situate my
reflection within current anthropological trendsoab occult phenomena, which have
been strongly dominated by ethnographers workind\finca. Both Peter Geschiere
(1997) in his well-known bookhe Modernity of Witchcraftas well as Comaroff and
Comaroff's (1990) studies on ‘occult economies’ édwcused on analyzing witchcraft
within the discourse of modernity in post-colonial cotdexTheir analyses have
attempted to demonstrate how discourses on wittthara intertwined with modern
transformations, global capitalism, democracy,estatft, and so off.Consequently, the
global economy and the state appear as the mosirtiamp settings to be considered by
anthropologists interested in exploring occult pivaena?? Furthermore, as Siegel
(2006) has compellingly argued, these anthropadlsdiave been less concerned with the
violence of witchcraft than with its social funat® As Pedersen (2011:34) has already
pointed out, these scholars reflect through

‘symbolic-functionalist analytics in which witchdta and shamanism are collective
representations (...) and where occult phenomeneaes as symbolic language fulfilling certain

“11n this line of reasoning, see, for example, Astif@005; Comaroff & Comaroff 1999; Geschiere 1997;
Meye & Pels 2003; Moore & Sanders 2001; West 200087; Whitehead & Wright 2004.

“2 However, following Siegel (2006:16), witchcrafs ‘Understandable only as the subjective beliefs and
fears which the liberal state can reguliaterelyin their external manifestations’ (emphasis addedy an
analysis of state regulations of external manifesta of witchcraft, see Chapter Four.
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purposes, such as 1-. the mystifying role of colmgaiegemonic structures 2-. the counter-

hegemonic role of liberating oppressed subjectexposing and subverting these structures, and
3-. an assumed universal human existential needake sense of the increasing uncertainties
brought about by capitalism, globalization, neal#eeform, and the postcolonial predicament

as a whole®

Following Siegel (2006) and Pedersen (2011), myl eee is to understand the local
settings and considerations of some particular @athe manifestations of witchcraft
without necessarily having to refer to modern vextsince | am convinced that
‘witchcraft precedes the state and the internati@oanmunity, and it has to be first
examined in its local settings because it is thiea¢ the ideas of witchcraft took shape’
(Siegel 2006:3). Thus, it might be worthwhile mentng from the outset that | am not
interested in understanding the social functions/ibdéhcraft among the Pehuenche. To
do so would imply a Durkheimian tradition in antpobogy characterized by its
symbolic-functionalist analytics. Within this tréadn (Evans Pritchard 1976; Marwick
1965; Mary Douglas 1970) witchcraft and shamaniswehbeen considered as part of a
collective representation, possible because ofetkistence of an underlying reality:
society. Witchcraft has been seen as an idiom oflico representing those conflicts
existing in the structure of society, which wouldvk, as a result, social integration
(Marwick 1965)* By considering idioms of witchcratft in their localanifestations, and
conceiving of them as part of a stable cosmologgatem pertaining to a local
Pehuenche community, | will discuss the very speaifd crucial role played by vision

in general, and unilateral vision in particulartie configuration of particular illnesses.

In order to substantiate my argument about thevaelee of local idioms of Pehuenche
witchcraft beyondthe influence of modernity, it is necessary tortstay examining

ethnographical material concerned with ‘modern’ tioultural state health practices
dealing with occult phenomena (even if unwittinglyds a starting point for my
argument, | will show how these practices are invwmay concerned with visual
transactions inherent to Pehuenche ontology. Thusmpe to demonstrate that the

remarkable situations occurring while Pehuenchelgesleep should not necessarily be

“3 For studies of Mapuche witchcraft following thisproach, see Brogard Kristensen 2007.
4 For a recent critical analysis of this traditisee Pedersen 2011 and Siegel 2006.
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analyzed fromwithin the discourse of modernity, but rather throughiossty
considering local Pehuenche ontologies. Thesecpéati situations are not amenable to
negotiation and are related to how Pehuenche peémgdlect on the consequences of
modernity’ (Ecks 2004:86).

2.2 Equivocal Sleep disorders

Alto Bio Bio, Southern Chile, February 2009: Aftarother unbearably sleepless night,
Pilar used a few eucalyptus branches to prepare,aahd got ready to take the bus that
connects the Pehuenche communities of the Quedey\tal the closest town, Ralco. On
this morning, she had been invited along with twdive other Queco Valley women to
a meeting for participants in the Ralco Family He&entre's mental health programme.
After arriving in Ralco, one of the centre's psyogists described to me the
composition of the Pehuenche women gathered th&eehave a little bit of everything
here, really a representative variety.’ | askeghié was referring to the variety of the
women's backgrounds. ‘No,” she said, ‘I'm referritogthe variety of disorders, the
different mental problems. We have some with agxiésorder, some with depression,
many borderline cases, and others.” The meetingrbegth a short presentation in
Spanish (not in the Pehuenche's native langua@heflungun). Ana, the psychologist,
then gave a long introduction, explaining that theeting would be useful because it
was ‘therapeutic’ and would be complementary togharmaceuticals the women were
prescribed, which she claimed were ‘not enoughtremr own. She then went through
several relaxation techniques, including massagkligtening to music, all the while
emphasising the importance of taking the medicresqribed by the centre’s doctor. At
the end of the meeting, Ana invited the women Imto office to receive ‘the pills.” She
informed me afterward that she mostly gave outpsteepills, since the majority of the

women suffered from sleeping disorders.

Pilar spent many nights in her ex-husband Pedmsehin Pitril, where | was also

staying. Pedro’'s home, as is typical for the Petlugnconsisted of a sleeping area and a
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cooking and dining area. Although the areas weosecto one another, they were not
physically connected. Pilar and | slept in roommeeht to the cooking and dining area,
and Pedro slept in the actual sleeping area. Ithesh their shared home before their
divorce, at which point Pilar went to live in a comnity near the Argentine border. The
room where she now stayed shared a thin woodenwitlll my own, which is how |
learned that she always slept with the light owas also able to hear, whether | wanted
to or not, her nocturnal movements. On many nighésvoke to the sound of her

Sscreams.

As the months went by, it became a habit for usaibreakfast together and then drink
matetea. We often discussed her nightmares from theiqus night, which she always
described with the wordss if they were nightmares.” She explained in detail lewl
spirits attacked her during the night, althoughever was completely clear who exactly
was visiting her: ‘Last night the evil one came, \has a great bearded snake!" (Sp:
Anoche llego el malo, era un culebron gigante carbb). Or, ‘Satan came to see me
again last night. It wakke a nightmare, so | left the light on all night aswlldn't sleep.’
Or again, ‘Thewitranalwe came again, that one always bothers me. Now tlere i

nowhere to live in peace.’

Pedro, Pilar's ex-husband, also had trouble slgepithat one,’” he told me, ‘always
comes to bother me.” When the visits became unbkgrae would go to one of his
grown children's homes where he could finally gehs sleep. Avoiding sleeping alone
is clearly related to the possibility of defenseaiagt witchcraft attacks, which is
guaranteed by another person’s presence. Indesgtatéimes | was told that if a person
starts talking or moaning while sleeping, it iswitfal urgency to wake them up. If a
person moans while sleeping it is because he olissheing attacked. By waking the
victim in the moment of the attack, according to omyderstanding, one produces a
defensive situation in which thea mongens brought back to the personal composition
of the sleeper through mutual vision. In other vgorithe sociality produced by kinship,
and more precisely by mutual vision, allows theoretruction of the personal

composition. To recapture someone's capacities lBans1 of reassembling the
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convergence of his or her personal space allovgspiison to regain the capacity to see

and to patrticipate in the world of real people agai

Pedro’s home was never empty since, he claimedyiaspirit was always there lying in
wait, ready to attack as soon as he fell sleeprd®edouse was perceived as an
attractive place for evil spirits, and on severetasions | was told that his house had
been subjected to an evil spell several years pusly. Pedro's son once stressed how
evident it was for him that the house was loadqa ¢8rgadg, since he remembered
having ‘something like nightmares’ very often whiea was younger, unmarried, and
still living in that house. However, to stay prepérPedro developed a habit of sleeping
with a torch and a knife at his side. Pedro, tol e of his nocturnal problems most
mornings: ‘I didn't sleep well, it came to me agdihad to pray until it went away, and

finally it did. Sometimes that thing waits untiain deep in sleep before it comes.’

One day in Pitril, Pilar unexpectedly told me tishe had decided to stop taking the
sleeping pills she had received from the healthreef had visits last night and | slept
very poorly. The evil one cante seeme again and | couldn't wake up because of those
pills! He almost killed me this time, so I'll neviake those pills again. It's too dangerous

not to be able to wake up.’

Having briefly reported these ethnographical situest, some plausible questions to be
raised are the following: What is missing in theil€dn State’s pharmaceutical-based
approach to health? How can we understand, in'®itawn terms, her fear of being
murdered? And most importantly, how are Pehuenchgal capacities related to these
nocturnal attacks? In a nutshell, | argue that tfer Pehuenche dealing with these
situations, the question is not so much hHowsee like a statéScott 1998), but rather
how to deal with what the state cannot, in factkenaisible. Yet, before approaching
these questions fully, | analyze the capabilititshe main technology used by health

workers to treat Pilar’'s nocturnal attacks: theglag pill.

In biomedical terminology, sleeping pills such asnbodiazepines are psychotropic

medicines that act upon the central nervous systechare frequently used to treat
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‘anxiety disorders.” Etymologically, ‘psychotropics derived from the Greek words
psyche ‘mind,” and tropein, ‘to change.” Psychotropics, in short, work to nfpa a
patient'spsyche a psychotropic is a chemical agent that provakegporary changes in
perception, mood, state of consciousness and bmiravproducing sedative and
anxiolytic effects. In Alto Bio Bio, psychotropiese part of the basic stock of generic
medicines used in primary health care. The moguatly prescribed psychotropics are
Diazepam, Midazolam and Clonazepam, and the prirgeoyp of patients prescribed
psychotropics consists of women between the agdweaity and sixty-four who are
enrolled in the mental health programme. These woare diagnosed according to the
Diagnostic and Statistical Manual of Mental DisorsléDSM-1V), for the most part
with ‘sleep disorders,’ ‘schizoid personality diders’ and ‘depressive disorders.’ In the
remainder of this section, | examine in detail tleéationship between psychotropic
drugs and Pilar’s fear of being killed if she cahwake up. In doing so, | intend to show
that the central problem of this relationship ioteal in the fact that ‘sleep’ is a
homonym that is being used unwittingly to refer raaically distinct experiences,
experiences that are determined by incommensucalleepts of the body, personhood,
sleeping, dreaming and seeing. As far as Pehuensio& is concerned, this homonym
points to different worlds that are perceived tlglowlifferent conceptualizations of what
vision is all about. This disjuncture, however, @fis characteristic of the interactions
between the Pehuenche and the healthcare workdyssi understood through the work
of the anthropologist Viveiros de Castro (2004afowhas revised the standard

anthropological practice of ‘comparison’ using tmcept of ‘equivocatiort®

Viveiros de Castro's (2004b) understanding of eopation is inspired by an anecdote
Lévi-Strauss (1973) tells about the discovery ofefita. According to Lévi-Strauss, in
the Greater Antilles ‘some years after the discpwdr America, whilst the Spaniards

were dispatching inquisitional commissions to irtigzge whether the natives had a soul

S For an exhaustive analysis of the concept of emaition between state healthcare and the Yanomami
seeState Healthcare and the YanomabyiKelly (2011) By considering an ethnographic account of the
relation between health workers and Yanomami pedpidly shows how conceptual articulations of
medical systems are subject to mutual misunderstgedin this Chapter, the concept of equivocatidh

be used as a conceptual tool to discuss Pehuentibesof vision.
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or not, these very natives were drowning the wpéeple they had captured in order to
find out whether or not the corpses were subjectptarefaction’ (Lévi-Strauss
1973:384).For Viveiros de Castro, this anecdote describesntegaction of two types
of ethnocentrism. While the Europeans doubted ‘idyebther bodies had the same
souls as they themselves (today we would call thé $he mind,” and the sixteenth-
century theological problem would now be the plojdsical ‘problem of other minds’),
Amerindian ethnocentrism on the other hand, coedist doubting whether other souls
had the same bodies’ (Viveiros de Castro 2004E8¢h of these modes of investigating
the nature of humanity enacts a distinct realitptigh its comparative practice (cf. Mol
1999): the Spanish comparing ‘native’ bodies tartleevn ensouled bodies implies a
reality in which bodies do or do not have soulg] #me ‘natives’ comparing Spanish
bodies to their own perishable ones enacts a yemlitwhich bodies do or do not
decompose. The collision and interaction of thesditres in turn produces not only new
possibilities for existence (Haraway 1997; Law &sard 1999; Mol 2002), but also
what | call ‘ontological disorders’ (Bonelli, fortbming). When faced with the same or
similar issues, different actors find different greal ways to reinforce their own
definitions of society (Latour 2005). When the laage games (Wittgenstein 1953)
involved in understanding bodies are incommensaralamparing these understandings

is not simply difficult, but actually impossible.

Viveiros de Castro (2004b) elaborates on Lévi-SsauvAmerindian ethnographic
anecdote in which different sorts of beings shaceramon culture but inhabit different
natures: Amerindians, he argues, possess a ‘péirgpe@anthropology’ (Viveiros de
Castro 2004b:4) in which the distinct ways diffarbrings have of viewing worlds are
conceived of as constituting multiple ontologiekefle are not, for Amerindians, many
perspectives on a single world. Rather, the petsgeof each type of being is a world
in itself. Viveiros de Castro goes on to suggeat #ttademic anthropology can learn a
methodology from the perspectival Amerindian woby recasting ‘comparison’ as
‘equivocation.” He conceives of the method of equ&tion as a way of not only

understanding the Amerindians’ trans-species conmcation —in which human and
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non-human persons share a single culture— butaflsiemonstrating the equivocated
territory of intercultural translation. Hence, ‘tanslate is to presume that an
equivocation always exists. It is to communicateadifferences, instead of silencing the
Other by presuming a univocality —an essential Isinty— between what the Other
and We are saying’ (Viveiros de Castro 2004b:1@)eios de Castro concludes that the
opposite of the equivocal is not certitude or ‘tigess,” but rather thenivocal The
univocal, according to him, involves defining stioas as if they only had one sense.
On the other hand, univocity, the desire to fotoe naming of the unnameable at any
cost, is one of the elements that constitutes thbl@gm of evil and is the beginning of
disaster for Alain Badiou (2001). It is, furtherrapra constitutive element of the
hegemonic ethical ideology that dominates relatioetsveen the state and Indigenous
populations. This aspect of univocity will be ex@d in depth in Chapters Four and
Five. For the moment, | only wish to emphasise tnadierstandingcomparisonas
equivocationcan open relations to alterity when they appeabdoclosed by over-
determined interpretations of the Other. | arguetha following that the relations
between the Pehuenche and healthcare workers atedron equivocations that arise
from their use of homonyms. This argument attersgieeally to the daily construction
of a territory that is in ontological disorder, bah its ethical dimension, as seen in the

main actors' actions, and in its aesthetic dimensas seen in their imaginations.

In Pilar's case, equivocation is at the heart oindéraction that generates controversy:
she finds herself in a liminal ontological zonewihich the effects of the ‘medical thing’
alter a world, and not just a ‘mind.” The drug regs a unitary body—material that is
morphologically discrete—which it puts to sleeplaRihowever, needs to wake up to
survive. This tense situation demands that one #alm®sition, a position | will call
‘onto-ethical,’ in the face of the micropoliticsrpetuated by the drug. The onto-ethical
position however, is taken within a reality thaeises to be describable in Spanish only
by analogy: what is it that prompts the ‘as if’ the expressionas if they were
nightmares’? How can this vernacular expressionsbdously considered within

Pehuenche conceptualizations of personhood anan®sin order to face these
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questions, | will first analyze how a nightmarecsnceptualized by the multicultural
approach of the State.

2.2.1 Multicultural nightmare

The prescription of sleeping pills presumes thahtmares are the production of a
cultural reality (thepsych that can be healed by biochemical substancesimgidn
nature (the body). Dualist technologyut court if you will. This dualist conception,
moreover, is based on the unquestioned assumptaamightmares exist for everyone,
and in the same way: all the different nightmargseeson has arise out of their single
‘unconscious,’ that cross-disciplinary explanatgmnciple (Bateson 1972) that has
entered common sense. All beings that have sintitadies can suffer, and ‘see,
nightmares. The nightmare is therefore conceive@sfa mental capacity under the
typical logic of multiculturalism, with its esseatidistinction between one nature and

many cultures (Viveiros de Castro 1998)

In general terms, multiculturalism's ontologicabtism deals with questions of cultural
difference by inquiring into the capabilities oftlmind, on the assumption ‘that even
our mental powers are ultimately generated by trenb(bodily part we have in
common with others)’ (Holbraad & Willerslev 2007%92Hence, a fundamental premise
of multiculturalism is that bodies do the same disimegardless of their location. Not
only does each body sleep under the effect of lkazepines, but each benzodiazepine
will make anybody sleep. Nevertheless, Pilar's ggpee raises a question that
challenges the logic of multiculturalist dualismh®f does a body do and what are its
capacities? (Deleuze & Guattari 1987). Or, to uBenis of vision, what does a body

see, and what are its visual capacities?

The function of benzodiazepines is a good exampléoav multicultural practices
operate by assuming similarities between bodie® pils are not only a symbolic

extension of multiculturalism, but also an inveattechnology of the same (cf. Wagner
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1981). This technology enacts a purportedly unadanaturalism that consists, following
Descola (2005, 2006 & 2009), of a conception ofilsinphysical realities (bodies) and
dissimilar interior realities (nightmares). Thisiversal naturalism appears, moreover, to
be a hegemonic language game that considers tistereee@ of a body (a physical
continuity) and many cultures (a metaphysical disicwity) as a fundamental premise
of Western cosmology (Viveiros de Castro 2004ajs therefore not surprising that the
healthcare workers never question the meaningraflaamare, nor do they inquire into
what might be hidden in the analogical way of nefey to them: &as if they were
nightmares.’ Ethnography, which also has a psyopatreffect inasmuch as it alters the
ethnographer's own conceptualisations, can helpungerstand how it is that a
nightmare, in reality, has nothing to do with ahtigare in the multicultural sense. By
focusing on Pehuenche visual capacities and vistetactions, | hope to shed light on
Pehuenche conceptualizations of nocturnal attaokgheir own terms, which are

incommensurable with the nature of multiculturghtmares.

As previously mentioned, in Spanish it is very coomnio hear the following expression
in the description ohgukenmoments: ‘as if they were nightmares.” The woedsif
clearly indicate equivocation, since, to be preciey imply that these attacks are not
nightmares at all. In this section, | will try temhonstrate that in the Pehuenche world, if
we understand them as individual oneiric productibg an individual sleeping subject
as the liberal Western psychoanalytical traditioas haffirmed with vehemence,
nightmares do not exist. Even if it would be abstoddeny that the ‘West is also
marked by controversies about the definition ofhimgares, it is important to keep in
mind that the perspectival framework used in thissis aims to question hegemonic
Western trends in thinking. Having said this, tlegdmonic naturalist approach within
the psychoanalytical tradition has been stronglyketh by the ever-lasting significance

given to naturalism as a point of departure foadrenalysis (see Lansky 1992).

Attempts at studying nightmares within Mapuche colegy (Nakashima Degarrod
1990a, 1990b, 1998), based on the significant itapoe nightmares have for natives

(as pointed out by classic Mapuche literature agckaron 1964 and Titiev 1951), have

93



proceeded with the assumption that dreams (@uma are a universal reality
determined by cultural beliefs. More specificafiyevious literature on Mapuche dreams
has homologized nightmares with the native idiorad'lWlireams(Ch. weda pewmgn
while ngukenhas been translated aght panics(Nakashima Degarrod 1986). Both of
these concepts have been understood as premontioiiBiess. Howevernguken
experiences in particular have as of yet not begiowssly considered as part of real
witches’ attacks. The way | conceptualize mjuken here is very different from
Nakashima Degarrod's work. Due to the highly protaiec dilemmas and the intense
suffering ngukenexperiences entail for Pehuenche people, | focugshe relational
ontological aspects of these situations for thé@micrather than simply framing them, as
Nakashima Degarrod does, as the victim's individugtht panics (Nakashima Degarrod
1986). As many have told meygukenare not nightmares, but aas nightmares. My
own analysis considers nightmares to be constigsuehthe Pehuenche world, and not
only sub-products of a supposed cultural beliefedasn a universal nature, as is
characteristic of multicultural reflections (seeapters Four and Five). However the
similarity that allows this analogy to be made iasé&d upon shared aspects of
‘nightmares’ and as nightmares.” Specifically, they are both situatiathat produce
unwanted effects and imply images or appearancesavhature cannot be accurately

determined. This fact renders it impossible to kmearly about them.

Every night my friends were bothered (8mlestadosby the ‘thing’ (Spla cuestion
while they were sleeping. But just as ‘nightmaggg not ‘nightmares’ in the Pehuenche
world, neither is Pehuenche sleeping equivalenth® Western biomedical idea of
sleeping as an asocial activity that the organdyb@ature) carries out while the mind
(culture) imagines and dreams. At this point, inéxessary to reformulate the tradition
of the comparative analysis of dreams (Tedlock 1@87an analysis of the equivocation
of sleeping. This analytical exercise must takenegnaphical evidence seriously as
testimony to a distinctive reality, and not merag/the disclosure of an epistemological
variation or of a ¢ultural beliefin nightmaresas if they were actions of evil spirits’
(Nakashima Degarrod 1990:192, emphasis added)eRath Argyrou (2002) argues, it
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is anthropology's own nightmare that reduces reslit(ontologies) to beliefs
(epistemologies), and explains differences throsighilarities. Having said this, what

kind of ontological situations is the word ‘nightreareferring to?

2.3Ngukenas unilateral vision

In the following section, | will provide further &lence for my conceptualization of
ngukenas attacks characterized by wicked unilateralowisin order to do so, | will
describe separately the performances that a pe@oies out whilengukenoccurs, on
the one hand, and the performances carried ouvibgrits on the other. | will sketch
an outline of this (so-called) ‘encounter,” in arde better understand the ontological

problem that a victim of witchcraft has to deallwithen experiencingguken

As | hope to demonstrate in this section, the sgtiark between witchcraft, illness and
vision in Alto Bio Bio is an ethnographic fact. &te implicitly argued that what is
dismissed by the multicultural approach to nighesais the relations existing between
visible and invisible beings within the Pehuencheld: Under the lens of the sleeping
pills action, nightmares appear as individual atiexecuted by a liberal subject (see
Chapter One). Conversely, within Pehuenche ontoldhg relations configuring

nocturnal attacks entail complex visual configumasi, which will be discussed below.

Generally speaking, in Alto Bio Bio it is extrem&lymmon to hear conversations about
people suffering from illnesses (Chutran) related to witchcraft (Spmales Ch.
kalkutur). The wordkutranis usually translated as ‘illness’ (Smfermeday but it also
means ‘pain.” However, in some communities likgiRPivhere Chedungun is no longer
spoken daily (especially by the younger generajiansl where only some native words
are commonly used, the Spanish word‘fitmess’ (Sp. enfermedad)s used to refer to
health problems not involving witchcraft performasc One of the people | spent
several months living with used to say that hisbgm ‘was not an illness’ (Smo es

enfermedal] but was in fact witchcraft (Smal). During the day, he was often tired and
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suffered from headaches: ‘I walk as if | had beeadendrunk,” he said, because evil
spirits had visited and weakened him by suckingolesdwhile he was sleepir]. As |
will show below, this sucking action is inextricgbinked to the visual capacities of the
unwanted visitor. For the moment, | will focus neflection upon the Pehuenche visual
capacities and incapacities involved in evil nogtlvisitations (Chnguken caused by
witchcraft. It must be noted that this discussion will not @&ddr witchcraft actions
executed through the use of poisons and food i{€lh.or objects (Chunfitun), but will
only make reference to nocturnal attacks (@gukern. In order to understand the
epistemology ohgukenexperiences, | will try to avoid structuring myleetion through
the classification and defining of local illnesssotogies, as many scholars have already
done (Grebe 1975; Oyarce 1988 & 1989; Bacigalup072fdr example). Thinking
through rigid and descriptive classificatory logiggould be forcing a particular
understanding of the complex and vague way illresse experienced daily, and the
ways in which these experiences are conceptualzethe Pehuenchedowever, if
forced to classifieshgukensituations within the categories of previous sahgll would
have to consider them to be evil illnesses (@bya kutran) illnesses implying an
intentionality on the part of those who provokenthe

In daily life, the most common expressions usethlo about evil illnesses refer to the
illnesses themselves as active beings. ‘The ilineaks around’ (Spanda la Ch.
kutran), for example, is a very common expression in Afo Bio, used to refer to the
presence of an illness and the vigilance requidvoid being afflicted with it.
Evidently,what is aroundthe illness) has a threatening character for lgegince they
are susceptible to falling victim to such illnessé&sis threat, on the other hand, is
always related to the (absent) presence of a withle. act of casting witchcrattpon
another person is described in the vernacularcaddta job’ (Sphacer un trabajp a
sentence used to refer to both the practices afhest and the practices of those who
heal. Broadly speaking, witches are characterized by rthetgative personal

intentionality (Chweya rakiduamtowards another person. Thab, or wicked activity,

8 For a similar point concerning the Piaroa, seeriBge1988. For the Piaroa, ‘disease is always
considered to be a process of being eaten’ (Ovad!d83-84: 342).
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always requires the presence of a witch (Kku), a word that means different things
in different situations: a person who has the ciéypdo do witchcraft is &alky, the
device or instrument that this person uses to o job’ is akalky and the spiritual

beings related to the witch are alsaku®’

In the vernacular, witches are considered to bglpe@h.ché, but not true people (Ch.
rechd. Accordingly, the dictionary of Augusta (1916)fides recheas ‘any individual
that is notkalky,” a definition that my ethnography strongly coroosites in certain ways.
The conceptualization of witches as not being pEiple can be found among other
Indigenous peoples in South America. For examplearE (2008) has argued that
witches ‘do not subscribe to the productive andaddiée characteristic of real people as
embodied by the Panara values of social availglahid energy for collective endeavors’
(Ibid. p.517). In dalily life, the topic of who i\d is not a witch is often a subject of late
night conversation and debate, but it is neveratedl with accuracy who is indeed a
witch. Moreover, people speak about alleged witchigls extreme caution, and convey
a desire to avoid excessive discussion of thisctdpdeed, when | spoke about this topic
with friends | was frequently asked to be quietvass offered a whispered warning that |
should not speak about these things aloud becdwaskatku could be ‘listening and
observing somewhere arouhdVhen compared to interactions of mutual vision (as
discussed in Chapter One), the presence of a wgtcharacterized by unilateral vision.
They can see but not be seen, they can listendiddienheard. As | hope to demonstrate,
this unilateral vision inherent to the Pehuenchenceptualization of witches is

crystallized inngukensituations.

It is necessary to emphasize that in daily lifeécives always remain hidden. In a sense,
they are always outside the realm of the visibia)(khat is shared by real people. For
example, one of my friends had a mother-in-law wharany of my acquaintances

suspected was a witclihis man had a very difficult relationship withathwoman, yet,

" For historical accounts ddalku within Mapuche literature, see Guevara 1908 andHaah 1924. For
other ethnographies in South America concerningk dsttamanism and the moral ambiguity of
shamans/witches, see Whitehead & Wright 2004. Roaralysis of this ambiguity among the Mapuche
people, see also Bacigalupo 2001 and 2007.
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he was forced to visit her very often. Many friewadsuld express curiosity about these
visits, and would frequently ask him if he ‘had sae®mething.” This man never noticed
anything that would corroborate the hypothesis thiat mother-in-law was in fact a
witch however. Thus, the capacity to hide and tmbtside of the normal Pehuenche
range of sight seems to be a feature of the powfetisose who undertake witchcrédt.

In fact, my old friend Pedro told me that the o&bple used to say that witches ‘hide the
kalkuin the vagina’ (Spse escondian los kalku en la zorrélere, he was implying that
the witch's vagina was an inaccessible place wtieréalku could be concealed and
made invisible?® Victims of witchcraft are therefore always victims of a type o
presence incapable of being clearly defined orafete and characterized by both the
capacity for continuous transformation (discusagthér below), and unilateral vision.
Within the Pehuenche world, knowledge of witchcradft always incomplete and
impossible, and appears as a difference that doegamerate any difference (Bateson
1972). This is the case witigukenexperiences when analyzed from the victim’s point
of view, to which | now turnAmongst different moments related to contingent&is
capacities and incapacities, sleeping is the pgad moment for an attack by a
nocturnal visitor. In order to understand how tisigossible, | would like to examine
both the visual symptoms a person develops when #ne the target of nocturnal
attacks, as well as the contingent visual capacitiberent to a sleeper. In a way, the

former can be understood through the latter.

2.3.1 Symptoms: sick from visions

What are the symptoms experienced by victimsngtiker? What problems and
dilemmas dangukencreate for Pehuenche people? People from Alto Béotyically

state that victims of nocturnal witchcraft ‘see ioms’ (Sp. la gente ve visiongs

“8 For a similar point among Panara witches, see EXC48.

91 am aware of the possible gender-based criticthissstatement might trigger in the reader. Howgehve
am using this data only because of its relevancenfp argument concerning vision, visibility and
invisibility. For gender studies about the Mapucter Bacigalupo 2007.
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‘Visions'’ refers to the experience of seeing sonmgththat cannot be clearly perceived
and is therefore difficult to define. In other werdor victims of witchcraft, ‘seeing
visions’ is a daily experience during which the skeings that should not be seen under
normal circumstances, and are not completely itlabke. ‘Seeing visions’ is thus a
literally unspeakable situation characterized l®y phesence of shapeless visitors. Thus,
when people speak about their experiences of gailintim to a night visitor, they use
rather vague languageWicked visitors are referred to with many vaguar8sh words

such as:
thing: Sp.cosa e.g. ‘Yesterday thahing came to see me once again.’
bug: Sp.bichoe.g.‘'Last night thebugwas around.’
that one: Sp.ese.e.g.'Againthat oneappeared, bothering.’

appearance:Sp.apariencia e.g. ‘Thatappearancevas around in the night, one

believes that it is something but it never readlyas it appears.’
silly thing: Sp.lesera.e.g.’l don't like thatsilly thingthat comes to see me.’

It is evident that none of these nouns clearly gigscan unambiguous perception of the
identity of the wicked visitor. Thus, these being® frequently labeled as ‘wicked
spirits’ (Sp. espiritus malog an expression that does not provide any dethitsit what
these wicked spirits really are.Moreover, the expression ‘wicked spirits’ is also
ambiguous, as it is used to designate baikutunbeings related to witches, as well as
beings that have no relation to the wicked willaothird person (see Chapter Three on
wekuvé. | argue that this descriptive difficulty is redd to the special transformational
power of nocturnal visitors on the one hand, amdprticular states a person is in while
sleeping on the other. The particular contingeatesof the personal composition while
sleeping places victims &hlkutunin anextremely vulnerable state in which the enemy

is never known. To be more precise, the enemy isemen an enemy, since, as Siegel

*0 For a general review of similar issues in Southefioa, see Whitehead & Wright 2004.
L For a similar point related to the shamanic dedtKanaima in the Caribbean, see contributions by
Colson and Whitehead, in Rival &Whitehead 2001.
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(2006) has convincingly argued, the fear peopleehafs witches is directed against

something that cannot be truly named and remaitsdsuthe possibility of recognition:
The witch is the opposite of an enemy because tieeng is always an equivalent:
someone recognizable who offers the possibilitybeing conquered. The witch,

however, asserts a non-dialectical possibility,effect a power of discourse that is
outside the control of even the person who is amt(Siegel 2006:217).

Having said this, | can now enunciate one of thep@nts of my argument: The visitor
(which technically should not be considered a ®aemy) is powerfubecausehe is
able to unilaterally see his victim. Evidence atfrom Spanish are sentences such as
‘Yesterday that thing cam® see mgor ‘I don't like that silly thing that come® see
me’ In Chedungun, the most common expressiowitsangemen(witra: visitor; nge
being;me going and coming back) gepan(pe seeing;pa: here). According to one of
my friends there are many ways to refer to visitagi and most of them are formed with
the verb ‘to see’ (Chpg. In other words, th@gukenexperience is always a situation
that implies different actors with different visuapacities and incapacities: whereas the
visitor is able to see its victim, the victim istrable to clearly see his or her visitor. The
victim then experiences visual symptoms, becomimfgct, sick from visionsThis kind

of visual asymmetry gives the visitor a distincvaotage, and places the victim in the
position of having to deal with beings of an unagriontological state (Course 2011). In
this way, the nocturnal visitor, in the victim's pexience, is nothing other than an
appearancethat is to say, something that is not as it app&arhus,unilateral visionis

an integral component of nocturnal visitations, amebuld argue is the main source of
the kalkus destructive power. However, this unilateral ersiis only possible because
the victim is not fully capable, given the dislee@dtnature of his or her personal

composition while sleeping, of really seeing whe tsitor is.

As described in Chapter One, from the Pehuenchepeetive, when someone goes to
sleep, theiina mongergoes out ‘to travel around its life.” This disldice suggests that

sleep is a particular situation in which a persphgsical body is left in solitude to some

2 This reminds me of the deceptive nature of appeasain Amazonia, where, as argued by Riviere
(1994),what you see is not necessarily what yoy deé to the ‘highly transformational world’ in veihi
Amerindian people take part.
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extent. Part of the person is exposed as a monfiemganism, as Nancy (2008) puts it.
On the other hand, when tlaen exits the personal composition, tpélli remains to
watch out for the sleeper. In fact, one can coreeivthe relationship between tpalli
and the earth—in some parts of southern Chile etinewds are even interchangeable—
as that which enables tipélll to remain in the domestic space and care for lgeper
while theam goes out on its own, sometimes to places far keyisncommunity. This
raises the following question: What is it that f@ll is taking care of, considering that
‘oneself’ is somewhere else? Or better still, td pun a way that does not betray the
performances involving evil spirits and sleepingspas: exactly which part of the

personal composition is prey to evil spirits?

During sleep, a person comes closest to a stgteref materiality, to being a site rather
than a place (see Chapter One and Nancy 2008kle¢keing person appears as a site,
given the maximum dislocation of his or hea mongerin the space of existence. This
dislocation of the constituents of the personal position, understood in a more
Amerindian jargon as the personal conjunction df/atler or consanguine/affine
(Viveiros de Castro 2001), reaches its maximumnisity during sleep. As a result, the
corporeal support of the sleeper emerges as theomebut in theirde-affinalized
version: while sleeping, a stage of dislocatedadutity is produced. At the time when
the visitor arrives, the person inhabits this diation. This can also be described as an
impersonal moment, or at least a stage where thgop& composition reaches its
maximum fragmentation: the site of the corporeappsut of the sleeper isle-
personalisedPut differently, the person is truly exposed wlsleeping, due to his or her
condition as a mere organism. Evidently, as | shlbw, this condition is conducive to

antisocial interactions.

What is being taken care of by tpéllu is the person, but characterized by a particular
incapacity: a visual-social incapacity. This is dae¢he dislocation of the capacity to see
oneself as human, a capacity inherent taritaemongenThepullt is thus taking care of

a personal decomposition, a blind version of thesgreal composition dislocated from

the capacity to be a reflexive human. The persmmstant tendency to escape from the
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centre, (if we admit (mistakenly) that he or she eaen have something like a centre) -
the am actually ‘departs’ from a multiple compositienrmeans that, while the person is
asleep, his or hena mongeriooks to establish social relationships somewledse In
this sense, thema mongencan be understood as an ‘insomniac social capaditigh
temporarily flees from the ‘centre’ of personalgifarity. However, in order to be able
to truly understand why nocturnal attacks are demgg it is also useful to concentrate

on the type of performance an evil spirit carriaswhen visiting its victim.

2.4 Antisocial visual perception

It must be stressed that for the victim, the existeof evil spirits manifests as a
peculiarly visual experience: people ‘see visiof&) la gente ve visiongsor more

precisely, they ‘see appearances’ (8pn solo apariencigs This act of (not) seeing

reinforces the victims’ awareness that they will be able to fully see the evil spirit that
lurks behind a given appearance or manifestatiamthBrmore, as if this was not
enough, the victim also finds himself unable to edef himself from these
manifestations. Indeed, such manifestations cabeatounter-attacked physically: ‘If |
could, | would hit them with a stick,” Pedro tolcerone night, rendering explicit the fact

that not being able to do so was an importantgfdnts problem as a victim.

The experiences of witchcraft victims (particulamyinstances ohguken)involve the
impossibility of seeing beyond the immediate apaeees of these evil spirits, which
ultimately leads to the impossibility of speakinigasly about them. | suggest that the
lack of mutual vision leads to the impossibilityainstructing a social relatioNguken
experiences are thus not particulagplightening Following Ecks (2010) and his
reflection on Kant's famous woiWhat the Enlightenmentd51784 [1996]), it can be
said that these experiences do not respect theiakadefinition of the enlightened
capacity to reflect, through thoughts and reasanabbrds, on anything that is
susceptible to being seen. Rather, | suggestnfpakenmoments are (in opposition to

Kant) an experience ampossible enlightenmentlue in part to the characteristics of
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what is being (un)observeNgukenimplies the inability to talk clearly about whateon
has ‘seen without really seeing,” precisely becausmn, as an ‘affective dimension’
(Surrales 2000 & 2003), is a prerequisite for lagrl Moreover, following Siegel
(2006) and his reflections on Kamgukenexperiences cannot even be considered
experiences of the sublime:

In nature exists an objective quality which we aatrgognize (...). Faced with such, we

feel overcome (...) the sublime is something thatkwewin retrospect. After the event

we see what we went through using ours powers ofiomg and analysis. But suppose

that we had not recovered such abilities. We walioh suspect, rather than know, that
something was affecting us (Siegel 2006:23-24, exsishadded).

The very non-accountability eigukenexperiences, as events dominated by a fear of the
uncanny, would not have been a real possibilityfant. A rather different way to frame
these issues would be to follow Lévi-Strauss' (J9BBninations about witchcraft. In a
general sense, he argues that there is nothing#icapes signification, coherence being
the most important thing in social life. Lévi-Steauclaims that the expression of truth
(and therefore, the achievement of coherence) i rmoportant than justice. For the
Pehuenche, as | have tried to demonstrate, thistithe case, since coherence can never

be achieved.

One day my friend Pedro seemed to lose patiendemyt persistent enquiries about his
nocturnal aggressors. He told me emphatically:

One cannot see that thing. You just can see aseianus, nothing more, but that one is

always bothering me. Since there are always badbleed cannot know who it is,

nobody can. | do not know what it is. There are sor@ames, antimalen... three names,
the wekuve, the antimalen and the chonchon.

In many ways, this was the most enlightening conintteett Pedro had made about his
encounters with wicked spirits. However, this comingas also his clearest request for
me to cease questioning him on the matter. Inrti@hent, | understood that the names
Pedro used to refer to evil spirits were not ofrfanly importance. After all, the identity
of these spirits (even if ‘identity’ is not the besgord to use here) was never clear nor
distinct. As mythological beings, evil spirits atbaracterized by their self-difference,

rather than their self-identity (Viveiros de Cas#007). The ambiguous terms Pedro
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used to refer to these spirits (in opposition ®dlear and distincDescartes expression)
challenged my professional tendency to categoriEarly. For him, chon chon
antimalen andwekuvewere nothing more than names used to designatelamown
source of evil>® These names demonstrated an attempt to shedolighdbmething that
cannot be fully illuminated, sincexperiences with evil spirits cannot be captured in
words. This kind of speech has been conceptualized bye5{2006:8) as an attempt to
‘domesticate the pure gift,” witchcraft experiendasing a ‘pure gift, which is not
considered even as a gift and therefore cannoédiprocated since one cannot account
for its origins’ (Ibid. p.6). That is, the evil sfis cannot be subjected and are always
moving through a non-determined space, which i®lproatic when thought of from a
liberal logic based on self-identity (see Chaptael In fact, even when an evil spirit
manifests itself, this manifestation is never fixed definitive and can instead be
repeatedly transformed. An evangelical Pehuendkadronce told me that evil spirits
‘can turn themselves into cats, dogs, chickensstaws, people, male goats... thousands

of things. The bad spirit is art. Those birds atéat, they are art.’

Ineke Smeets (1989) has provided us with some istiguevidence from Chedungun
that | would like to report here, since it allowseoto grasp the incommensurability of
these grammatical constructions when translateal fmtglishas well as the inherently
transformational capacity of these evil visitdtsin the native language, the sentence
‘they turn themselves into cats, or dogs, or péagda be uttered asarkiluwkiyngtin
‘they turn themselves into catgrewaluwkiyngin'they turn themselves into dogs’ or
cheluwkiyngiinthey turn themselves into peopl@meets 1989:546). In Mapudungun,
these transformative expressions are usually wltterth the particular suffixuw. This
suffix is referred to by Smeets asedlexive reciprocalsuffix (Ibid.). Having said that,
and analyzing these grammatical aspect analogi¢@iburse 2010), | would add that

evil spirits have the deceitfuleflexive and inherent capacity to transform themselves

>3] am not concerned here with providing ethnograptéscriptions of these entities and the possible
narratives surrounding them. This has been donensitely by Waag 1982 and Citarella et al. 2000.
Regardingvekuveand its relation to potential affinity, see Chaptéaree.

** Regarding the limits and uses of grammar in comtpar ethnographical writing, see Course 2010.
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into different entities precisely because they aomstitutively composed of self-
difference rather than self-identity. In the wormfsone of my hosts ‘the evil spirit
visitors (Ch. witranalwe who arrive at my body (Sjgue llegan a mi cuerpaan come

in any form - as snakes, toads, or any other spediat it is always an appearance that

one cannot see, and it is not known who is reakysd.’

The word ‘relationship’ is not the most appropritwedescribe moments of maximum
proximity between evil spirits ankalkutunvictims in ngukensituations. Neither is the
word ‘encounter.” Both words connote social intéi@ats, but what characterizes the
attacks by wicked spirits against their victimsimsmy opinion, their violent anti-social
quality>> The word used most often by Pehuenche peopleféo tie these situations is
the word ‘visitors,” which refers to those who coglese to the domestic space ‘to see’
people. As Alexander Surrales (2003:779) has ajrgeminted out, many Amerindian
societies do not perceive their environment asaaespf peace and quiet, since ‘hostility
between local groups is endemic, settlements atatésl, and conditions of transport
within the tropical forest are difficult’. In thes®ntexts, visits are rare, so people seek to
overcome their geographical isolation ‘through sobe of formal visitations between
households settlements’ (Surrales 2003:779). Vsittherefore, have to be received
properly to avoid latent hostility

Doubts about the exact nature of the strangetseigptimary concern, for the notion of

humanity is precarious from an ‘animist’ perspeetiAs the visitors come from deep

within the forest where ‘non-humans’ dwell, it isaessary to ensure their ontological
status (lbid. p.784).

In Alto Bio Bio, this is also the case. People livdairly isolated areas, and schemes of
formal visitations are very commonn ngukensituations, however, these visitors are

not welcome.

In sum, so far | have described the experiencegctims of kalkutunin the context of
ngukenas ones in which the victim sees temporary ancréig@ml manifestations of

beings that cannot be readily defined and are dapatbtransformation. The visual

% For an exhaustive analysis of the violence of hdtaft (rather than its functioning), see Siegdd®0
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limitations of the victim are due in part to thecd#ful, reflexive, and inherent capacity
of unknown visitors to transform themselves intdfedent entities, but also to the
particular states of sleepers, who are highly exgamnd not fully activated (through

mutual vision) as real people.

2.4.1 Motivation fomguken eating blood

The evil spirit visits its victim every time he she is sleeping. This is not a coincidence,
but rather an opportunity for attackers. In fattjsi the consequence of a deliberate
decision on the part of the evil spirit and hisher witch owner. Several times Pedro
told me that the ‘thing’ was ‘waiting’ until he wasund asleep to visit him:

Witches tell their evil spirits that they have to kjll that particular person, to weaken
him, to beat him at night when he is in bed. Scethikspirit waits to take advantage.

It is also significant that evil spirits attack whéhe person is in a horizontal position,
which is a good opportunity for an attack by argiabbeings. Specifically, the person
does not have their feet on the earth, a connethiinin Alto Bio Bio is very important.
For instance, new constructions made of cementpewblematic for the Pehuenche
people in that the artificial structures interfevith the direct contact between a person
and the earth-soil. Furthermore, as we have séeepiag is also a time when tlaen
leaves its corporeal support. At that time, evitispcan ‘take advantage,” as my friend
told me, of the particular situation during whidtetpersonal compositias not fully
attained. In this sense, following Fausto’s (200@0ceptualizations about cannibalism,
nguken experiences can be thought of as situation®pgortunistic cannibalism®
During sleep, thena mongenthat is, life in the form of a person with his leer full

reflexive human capacities awakened, is abserg.dbmewhere else. That is the reason

% Fausto (2007) describes the indispensable Indigerating practices needed for de-subjectivizimy pr
in a world inhabited by humans and non-humans, evlpedation is the more productive relational
schema. These are performed through a series aiastia and culinary operations, in order to avoid
cannibalism: the game animal (which is considecedet human) needs to peoduced as foodnd ‘to be
reduced to the condition of an inert object’ (Fau2007:503). Converselpgukenexperiences do not
require any work by evil spirits, other than wagtifor the best moment to attack and eat sleepingpps.
They are an ontologicalpportunity,rather than the result of a process.
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why the sleeping person is, in a way, unfoldedodeted, and unable to establish social
relationships. In other words, while sleeping theman capacity is away from its
corporeal residence and a person is in a statatafal de-subjectivation. This is surely
the reason why thpullu has to be devoted to taking care of the body dumiocturnal
states (see Chapter One). While sleeping, peoplenaa temporary stage of personal
decomposition (a moment when the distinction betwphysics and metaphysics is
meaningful). At this time, the person is in an smtial stage, which presents an
opportunity for evil spirits to attack. Before bgiable to do so however, the evil spirits
have to face thplllu, the caretaker spirit.

That thing waits until | am deeply asleep, thefrightens my spirit, and then the truth

is, there is nothing one can do against him, tlas ithe problem. If | could, | would
grab him, I'd grab him and beat him with a sti¢k.

This is what Pedro told me one day, scared andigthefore going to bed. Taking into
account what has been discussed up to this poiist,evident or at least reasonable to
think that what the evil spirit attacks is the bpthe corporeal support. It is the body of
a person, detached from his or her human capaxigngage in social life, theam and
also unbound from its caretaker spirit (‘thenigiftens my spirit’), theulll. Evil spirits
can then attack this un-composed, or fragmentesbpein other words, what the ‘thing’
does is take advantage of one of the few, or perttap only situation during which the
Pehuenche person reaches a state of maximum vhilitgrarhis means that the evil
spirit is able tdake advantagef a situation in which the Pehuenche person islded
and exposes itself fully as prey. Pedro told messghttimes that the evil spirit ‘arrived at
his body’:

The evil spirit arrives at the body and | don't kknbow it enters. | don't understand how
it enters if my body is all closed, if the headllsclosed, how does it entéf?

*"In other places on the continent, predation agaitieer humans through sorcery has been conceived o
as hunting (Chaumeil 1983) or as invisible warfg@kert 1985).

8 The use of the worduerpq ‘body,’ as a space the evil spirit can get immincides with the definition

of kalll given by Augusta (1916Jalll is the body, or the stomach. Augusta also stateshe expression
kalulelkukalens a shamanistic expression to indicate that sgpiré is ‘in’ the body of the victim. On the
other hand, Ibacache (2002) uses the wkallil as a literal translation of the physical body, lehi
Huirimilla (2007) translates it as the physical patisceptible to feeling therotic pleasures of flesh
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During our long conversations, Pedro also refetcetis body as a body in which the
amwas absent, because he understands thanilexits the personal composition while
he sleeps at night. Once the evil spirits haveredrhowever, what do they do? How are
their attacks finally executed?

Taking into account the previously-stated argunadoiut unilateral vision performed by
evil spirits against their sleeping victims, it rhigbe plausible now to conceptualize
nocturnal attacks as cannibalistic moments, sire@ple's blood is in fact eaten. These
attacks are performed through what | will provigity call anti-greetings In Chapter
One | rendered explicit the importance of mutuaion and greetings in order for a
person to be activated as a real person. | alsatgubiout the relevance of seeing and
touching as key elements required for the estabkstt of a social relation. Yet,
throughout the current Chapter | have described these affective capabilities emerge
as an impossibility for sleepers: they cannot saetouch their visitors. They are, in a
way, forced to take part in a visitation where rgadetings are impossible, and where
any sort of reciprocal exchange with the visiton ceever take place. In this sense, and
following Siegel (2006), whemgukenexperiences are considered from within gift
exchange logics, the very possibility of exchangeen takes place: ‘This would be the
indescribable experience of the pure gift, the aeent which, though it never happens,
leaves a trace’ (Siegel 2006:25). On the other h#meke visits are responses to a
destructive will, which is why | refer to them adcked unilateral visits, or anti-
greetings. Sleepers are thus in the ‘face of the pift’ (Ibid. p.26). Yet, from the point
of view of the visitorngukencan be conceptualized as actions of cannibal copson,
blood being the focus of attention.

Broadly speaking, blood (Cimollbim) seems to be a crucial element in defining the
moral qualities of a Pehuenche person, and isis tle main target of the attacks by evil
spirits. A Pehuenche person can be defined by ®tagthaving either weak-bad blood
(Ch.weya mollbihor good-strong blood (Clkvme mollbim One of my friends once
told me that
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Those who have bad thoughts or evil thoughts armt teefight and kill someone, that is
the evil, that’s bad blood (Ch. weya mollbin), tisadrrogant blood.

On the contrary, good blood (Ckiime mollbumjefers to a humble attitude, the attitude
of a person who does not look down on people. Golodd is also often used as
synonym for good thinking (Ckkiime rakiduam As many people told me, one can
think properly precisely ‘because one has good dldcsuggest that witches’ and evil
spirits’ motivation is to seize and to destroy guwod humanntentionality of the victim
through the visual predatory dynamics | have calledateral vision. This was fully
apparent for me the day a relative of a person Wwhd recently died because of
witchcraft told me the following:

What witches want is to destroy people, becausge dbenot have the heart that allows

them to look at other people on the same level ®ptienen el corazén para mirar a

otras personas de igual a igual.) They want peoplbe destroyed, and that’s why they
do witchcraft and they use those malignant spirits.

Witches are not able to ‘look at other people om same level,” and are therefore not
fully part of the realm of mutual vision that allshe mutual recognition of persons as
real persons. They are on a different plane, onel\ing unilateral vision. In this sense,

it is interesting to note that witches are alwapsracterized by feelings of envy, a
negative moral intentionality, They appear to be antisocial beings who threaten t
social stability generated among people of gooadhldNot surprisingly, as has already
been stated, witches are not considered true péGplaechg in Alto Bio Bio and are

excluded from good (Clkiimg social relationships.

The only time | met Marianela, a supposed witchmfrBitril, she confessed to me that
she was extremely upset with the people who wegarizing thenguillatun ritual
because they had not invited her to participaté wie rest of the community. For this
reason, she had conducted her own ceremony with fmily, but without friend$?
When | told my friends in the community about tkeiscounter, admittedly feeling a

general sensation of uneasiness, they advised m&nalk to Marianela again, the

% For a classic article on envy and morality, sest€o1965.
% For the importance of friends in the constructiéirue people, see Course 2011.
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reason being thdshe throws blows.” Marianela had bad blood and tradking, they
said. Hence, it was necessary to keep away fromaner her evil, cannibalistic
intentions. As Pedro told me one night:
Witches are only interested in having bad spikgtsiamage other people. The cheruve is
where the spirits take their strength from, thatwkere the witch is stuck, because
cheruve is thinking of eating Christians, suckingod, and witches get the spirit from

there. The cheruve is interested in Christian blo#iithe old people said that, that the
cheruve is thinking of sucking the Christian's lamd killing him®*

Cheruvemeans ‘ball of fire,” one seen blazing in the dess. It is frequently described
as a very dangerous and evil fireball that mayheesburce of the evil (see Lenz 1897;
Augusta 1919; Koessler-llg 1962; Gundermann 1984ay\Vv1982; Citarella 2000; and
Hernandez 1995 & 2006). There is a general conseimsAlto Bio Bio regarding the
cannibalistic need to eat blood that characterasd defines evil spirits. It does not
seem to be a coincidence that the two most commibs@rits, namely, thavitranalwe
and theantiimalendo not have proper corporeal support and bl%osccording to my
friend Pedro, while people are ‘filled with blooddaare in fact people for this reason,’
the witranalwe and the antimalendo not share this attribute. Both beings are

characterized by the absence of a proper residence.

Having said this, | argue that blood for the Pelohenis not only a visible bodily fluid,
but is also the invisible moral intentionality oparson. Indeed, blood can be thought of
as a hinge between the visible corporeal suppatttiaa invisible spiritual person. This
may seem like a paradox or a contradiction, howéwethe Pehuenche it is not: evil
spirits do not leave any visible prints or sign®imon the sleeper’s physical body when

they suck his or her blood; in its material qualtig body-site remains untouched.

11t could be argued that in the case of the Pethesnuot all perspectives are equal, hence thetspiri
want to gain access to the human perspective thrtheyblood of humans. If this is the case, Pehuenc
ontology would be closer to Londono-Sulkin’s (2008¥as of perspectivism, as configured by the
morality of non-equivalent perspectives.

62 Antiimalermeans ‘child of the sun’ and is often describe¢shining like the moon’ or appearing as a
bright pebble on the ground. It is often describsdhe burnt body of a child - a body without blotid
can only be seen as a tiny light, its luminosityngeits most important feature. For a brief anaysf
conceptualizations of light among the Pehuenche, Gleapter Three. For accounts of #limalen
within mapuche literature, see Guevara 1908; Latcti824; Koessler-llg 1962; Casimiquela 1964; and
Waag 1982.
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The production of good blood can be achieved bytm@s of commensality, which
represent a key preventive action against evilidetsspirits for the Pehuench&.For
this reason, it is very important for people incABio Bio to always be well fed, and to
share food with others. Once, while having break¥eth my friend Flora, her small
nephew Juan complained because he did not waat.tdfeyou don't want an evil spirit
to come and get you and kill you like your unctesibetter that you eat... you need to
have strong blood (Chkiimemollbim if you want to go to the mountains,’ she said.
Flora’s brother had been ‘grabbed by the devil.’ &l committed suicide (Chkidu
lamwwvun literally ‘kill himself alone’). They had foundifm hanging from a tree near
her house a couple of years ago. Although this ekamefers to situations that are not
necessarily linked to witchcraft, it demonstrates importance of eating for the mutual
construction of strong blood, and the similarity lWbod among true people. This
similarity allows the building of a commonality ass the different domains of different

humanities. It is ‘a device for producing identitgross species’ (Fausto 2007:500).

It is interesting to mention here one particulgrexs of thenguillatunritual. The prayer
performed at this ceremony, the ritual where comafignis built (Course 2011),
involves mixing the blood of a sacrificed sheephwthechavid a drink that has been
collectively prepared the day before the prayechEmmily prepares its owohavid
which is blended with thehavidof other families, and later on mixed with the ddoof
the sacrificial animal. This final product is o#er to the deities during the prayer. The
mixture of chavid and blood can be considered a further form of tp@sihuman
intentionality offered to the deities as sign ofituragainst predatory difference (see
Chapter Three). | suggest that it is precisely tmgy that is envied and attacked by

witches’ beings, which seek to destroy it throughlateral vision.

8 For an analysis of commensality as producing knskee Gow 1991; Lagrou 2000; McCallum 2001;
Rival 1998; Vilaga 2002; and Viegas 2003.
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2.5 Conclusions

This Chapter began by pointing to a territory ohneigraphic wonder in which
multicultural technologies (in this case sleepinltspunwittingly obscure and threaten
Pehuenche alterity. In particular, | reflected aswhcertain ‘medical things’ work in
controversial situations to configure what | callemtological disorders’. These are
based on an uncontrolled equivocation (ViveiroLCdstro 2004a)—an equivocation in
which the interlocutors are unaware that the homwnybody and ‘sleep’ conceal
different realities for different perspectives. dve suggested thagukenexperiences,
when considered from a multicultural approach wagkipon the premise of a universal
nature, are simply reduced to Pehuenche beliefsrefdre, by consideringguken
experiences, | argue that it is necessary to reftat@ the tradition of the comparative
analysis of dreams as an analysis of the equivartafisleeping. Specifically, ‘sleeping’
in Pehuenche cosmology unveils the evident mutiigliof Pehuenche personhood.
Moreover, and most importantly, | have shown howirdusleep people are not being
acknowledged as real people through mutual visimostly due to the personal
dislocation and the distance of then from its corporeal support. | have argued all glon
this Chapter that the very lack of mutual visiomgukensituations can entail particular
ontological risks in which people are not fully etedd as people. | have also tried to
demonstrate that thams absence makes the sleeper a vulnerable victim eam be
attacked by evil spirits strongly characterizeduijlateral visual performances. In more
general terms, | have presenteglikensituations as ethnographical evidence of the self-
determined Pehuenche ontology particularly relateds visual configurations. | hope
to have demonstrated that what truly characterizggken situations is violence
executed through unilateral visual perception. Tikisaused by witches, who are not
able to ‘look at other people on the same levekuiting in the emergence of illnesses.
In the following Chapter, | turn to the examinatiohthe importance of vision within

Pehuenche healing practices.
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Chapter 3

The Gift of Vision: Healing practices as cosmo-aofism

How does one escape those anti-greetings perfotimedgh unilateral vision described
in Chapter two? What can people do to contest thg gtatus conferred onto them by
particular spirits? In this Chapter, through annetiraphic account of two different
healing practices, | argue that the restoratiothefnormal plane of Pehuenche visibility
can only be achieved through particular visual grentinces. In the vernacular,
Pehuenche healers are commonly referred as thoséawe ‘the gift of vision” (Spel
don de la visiorCh. pelontuncheVg a capacity that is not a skill, but rather arigyal
and relational privilege of healefé. In this Chapter, | explore why this is the casd a
suggest that through the ‘gift of vision,” healeeorganize the personal place of
existence, resulting in the creation of an optignafitensive (rather than extensive)
distance between the predator and its pt&roadly speaking, my contention here is
that practices of healing aim to generate a relationovement within a predatory
interaction. This Chapter also explores how thiscsomplished through the assemblage
of particular visual capacities that | cgthzes for detachmerBy making the unknown
visitor visible, healers are capable of doing whatients cannot: they can interact with
an enemy, rendering it temporarily invisible oredational, and as we have seen, being
out of sight equals being out of socialityconclude this Chapter by suggesting that the
intense efforts made by the Pehuenche to keepatieamal affinity of spiritsout of sight
can be conceptualized as practices of cosmo-activihroughout this Chapter, |
illustrate how in Alto Bio Bio, vision plays a ceaitrole in the protection of a human

relational field, in a world where getting sickagvays related to the alteration of the

% For an anthropological analysis of skilled visisag Grasseni 2008.

%5 | am using the termmtensiveand extensivein the sense of Deleuze’s (1994) conceptual digtn.
Broadly speaking, extensive differences such as,aength or volume, are intrinsically divisible.
Conversely, intensive differences refer to propsriuch as pressure or temperature that cannotided
as such. Intensive distance, then, is defined byndivisible intensity, rather than an extensiveam
prone to being measured in Euclidian terms.
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process of construction of similarity.

3.1 Healing practices as kinship protection: a thaetical framework

It has recently been argued that Mapuche peoplenvdonsidered through traditional
understandings of kinship, are confined within @rgineal kin (Course 2011), and
that the relative values of consanguinity and &ffifound elsewhere in South America
have been inverted to a certain extent, by botbefbisettlement on reservations as well
as the imposition of a system of patrilineal inteerce by the Chilean State (lbid.). In
this Chapter, | will focus on the persisting cortcgp continuities between Mapuche and
Amerindian kinship by stressing the relevance éeénsive affinity in terms of spirits,
shamanism, and personal composition, for Pehugpebyle. In particular, my aim is to
think of Pehuenche healing practices as strongdipated on kinship as an Amerindian
process, and more specifically as practices of atentialization of affinity and
protection of similarity. By focusing on the visuadpect of healing practices, | aim to

examine the relationship between spirits and peibpteigh the lens of potential affinity.

In a key article, Viveiros de Castro (2001) laagued that affinity is thgeneric moder
relational principle of relatedness in South America. In arguing the author was
inspired by both Riviére’s (1984) work on the ‘amdranization’ of kinship (see also
Riviere 1993), and more importantly the account&®fi-Strauss (1943) regarding the
model of affinity and relations with strangers iouh America. Viveiros de Castro
(2001) has convincingly argued that affinity présaver consanguinity in Amazonia,
but also that hierarchically, the former encompsadke latter. In a nutshell, his argument
is that in Amazoniawhile affinity as the ‘dimension of the cosmic t&aal matrix’
(Viveiros de Castro 2001:19) is a given, consantimeeds to be socially constructed
through human action and intention. As Fausto (20@3% forcefully argued, within this
ontological context of relatedness, the fundameaopdosition is ‘not between being
human or not but between being (and having) aivelat not’ (Fausto 2007:502). Thus,

the main opposition is relational: kinship goes drey the relations between humans,
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and is related to the ‘ongoing management of katiwith alterity’ (Ewart 2008:506).
These reflections go beyond the importance of traastic sphere in the construction of
kinship (Carsten 2000), and question the problemdivision between exotic and

domestic spheres because this division is not gtiaphically supported (Vilaga 2002).

In order to go beyond the conceptualization ofnétffias kinship ties, Viveiros de Castro
(2001) proposed the concept of ‘potential affinifidter re-conceptualized as ‘virtual
affinity’) as a given generic relational value,awirtual dimension in ‘which kinship is
the process of actualization’ (Viveiros de Cast@222)% This generic relational
value, however, had already been described by &tauss (2000) through the analogy
of a ‘hinge’ (Fr. charniérg between two ubiquitous opposites: affinity, asiage,
(dis)connects human and divine, friend and eneniy, dnd outsider, and so on.
Moreover, this hinge is strongly characterized by tnetaphysics of predation (Lévi-
Strauss 2000; Viveiros de Castro 2010), which, assalt of a mythical cosmological
background, consist of different virtualities (a#s) fighting for particular actualizations
(or consanguinity). The complex conceptualizatidrthos intensive, or virtual hinge
needs to be differentiated from the extensive, aiua affinity that is subordinate to
consanguinity (Viveiros de Castro 201%0)The former goes beyond inter-species
borders, and involves the relations between hunaams animals, plants, and spirits,
while the latter refers to kinship as the constarctof consanguinity through the de-
potentialization of affinity. The tension betwedrese opposites emerges in societies
‘without interior,” in which the ‘inside is a mode of outside’ (Vivesrale Castro
2001:26), and where the exterior ‘is a constituppagt of kinship relations (...) because
these relations are constructed from alterity asagting point’ (Vilaca 2002:349). The
Other is conceived of as a constitutive relatiomohg the Pehuenche, the exterior as a
constitutive part of kinship relations is an ethraggic fact that is clearly evident when

considering the term used to refer one’s matermaleliweku Wekulliterally means

% n a recent book, Viveiros de Castro (2010), feiluy Taylor (2000), has stated that what he had
conceptualized as ‘potential affinity’ in his 20@brk should rather be called ‘virtual affinity, reie this
terminology fits better with his Deleuze-inspirediilpsophical framework. For other discussions of
potential affinity, see Overing 1983-1984, Albe®85, and Taylor 1993.

" For a deeper elaboration of kinship in Amazonég, giveiros de Castro, 1992, 2001, 2002, and 2008.
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‘outside,” and is a metaphor almost identicalvtekuve a generic term for ‘evil spirits,’
which has been literally translated as ‘outsidespeT(Hernandez in Briones 2002). The
suffix -veis often used to refer to a subject that perfoanparticular action. Therefore,
wekuvecould be literally translated as ‘the one who peris the outside.’ Lienlaf (in
Sierra 1992) has stated thatkuvecan be also translated as ‘the one who is in ehafg
balance’ (Spequilibrador), and ‘the one who builds by destroying’ (8pgue compone
echando a perdegr

In this context, kinship can be seen as a prockats ¢merges ‘as an intensive
stabilization of predation’ (Viveiros de Castro P9, my own translation), and
predicated on the ‘constant dialogue with non-hureatities’ (Vilaga 2002:347). This
literally enables the making of kin out of othelisid.). However, as Viveiros de Castro
(2010) has himself suggested and | aim to demdsstih@ough my ethnography of the
Pehuenche, this stabilization can also be thouigas the creation of a fleetinglateau

of intensity’ (Bateson 1949:85). Briefly, this che understood as a ‘steady state’ that
emerges as the nearest point to identity or the-algsence of schismogenesis (Bateson
1969). Within this philosophical reasoning, the asgibility of achieving full similarity

is due to the simple fact that difference precesimslarity (Surrallés 2000; Viveiros de
Castro 2001; Taylor & Viveiros de Castro 2006), tater being a particular case of
difference which does not exist for itself (Lévi@iss 1971 In other words, affinity
as a particular relation ‘is virtually eclipsed bgnsanguinity as part of the process of
making kinship’ (Viveiros de Castro 2001:24). Yas | will show in this Chapter, the
potential affinity of spirits is never fully eclipd for Pehuenche people, a fact that is
strongly related to the emergence of illnessesthadsubsequent need to be healed. In

this context, vision plays a crucial role.

% For a philosophical analysis of this idea, seeeDet 1994.
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3.2 Dealing with predators through the gift of vison: the case of evangelical

practices

One of the first things | realized when | was liyim the Pitril community was that
healing practices and decision-making about who tvasnost suitable healer to go to
had nothing, or almost nothing to do with the ajpphes and activities of the public
health administration (see Chapters Four and FOe)the contrary, many people, when
feeling sick, look for treatments and healers #rat not necessarily those implemented
by the State. Evangelical churches offer one ddeteealing alternatives, and will be the
central subject of this secti6hTwo kinds of people can be distinguished among the
many adherents to Evangelical churches. A mindakes Evangelical practices very
seriously, and considers them to be a theologicajept: they stop drinking, attend
rituals, etc. Yet most people approach them in iy ypeactical way, using pragmatic
criteria when deciding to look for a cure at chur€langelical practices are chosen only

as far they are seen to be effective.

With the exception of burials, the only regulariidh collective events in the day-to-day
life of the Pitril community were Evangelical gatimgs, which were held every week,
not only in Pitril but also in every other Pehuemaommunity in the Queuco Valley.
Most of the people who attended such Evangelicah&vfelt significantly better after
having participated in the weekly act of worshihey came back to their homes
describing theinstantaneougherapeutic effects these Evangelical practicewiged
them with. This relief, | will suggest, was possilllecause these acts of worship helped

temporarily rid people of the predatory dynamics there causing their suffering.

The problem my host Pedro was dealing with whiledd in his house is again relevant

here. The fact that ‘that one’ had been suckingotosd periodically (according to him

% For a historical analysis of Evangelical Proteisam and Indigenous populations in South Ameriea, s
Gros 1999. For a review of the surge in ProtestadtPentecostal churches in South America, seeéevi
2009. For examinations of the Christianization afive peoples from an anthropological perspectee,
Hefner 1993 and Cannell 2006. For an analysisefhttive experience of Christianity as part ofwlhger
socio-cosmological context within which this retigi is classified, see Vilaca & Wright 2009. For a
deeper analysis of continuities between Mapucheotmyy and Pentecostalism, see Foerster 2003.
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the reason why he always felt tired and weak) waswce of motivation for him to
attend Evangelical gatherings. On the 18th of 3eb&r 2009, Pedro attended the
nocturnal act of worship (Spigilia) organized by one of the two Evangelical churches
in Pitril. He invited me to attend as well, becahgeknew that | had not been sleeping
well, and he thought that I could benefit from takipart. The evening before, Pedro's
daughter, a young woman in her thirties that | wall Teresa, confessed to me that her
father did not know anything about the Bible, bessalne was not able to read well
enough. A couple of months later, though, | wourhdl fPedro wearing his glasses (which
rarely happened) trying to read a bible. On thaiasmn, he told me he was tryitg
see despite not being able to grasp the written i@lig meanings. Teresa added that
what was really important for her father was higtipgoation in thevigilia, despite not
understanding its biblical meanings. What was dsdemwas not the Evangelical
message but the presence and participation of @daywn to be visually gifted (Sp.
gente con el don de la visipnThe efficacy of Evangelical practices therefdvas
something to do with visual capacities and the i@y states interfered with by
visually gifted peoplé® Why did Pedro, and many others, féwlt good after attending
those events? What happertedthe evil spirits within those evangelical deweeln

short, how is healing and being visually giftecatetl?

3.2.1 La vigilia: The anointment performance and itosmo-political

significance

The nocturnal act of worship started around six.@and lasted until after dawn. The
Evangelical church was in Pitril Bajo, a place thathe past had been known to be
dominated by witches. Once there, and after hagivgn a large contribution of
potatoes to the pastor Francisco who was welcothiagsick’ (Sp.enfermo} we went
straight into the church. Inside, a band was playf rusty keyboard was playing the

main melody and an out-of-tune bassline. There \aése two guitarists, some minor

OFor general reflections on efficacy and traditiomadicine, see Waldram 2000.
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percussion instruments played by young women, asmall choir. There was plenty of
room, and the church was furnished with woodenrshto accommodate the ‘sick
people’ as they were arriving. While clapping aalioiving the musical rhythm, most of
the people in attendance sang along to the sorajswre played repeatedly, each
lasting more than half an hour. Between songs #stop a man in charge of delivering
the religious speech, gave talks based on theiclassies of the New Testament. The
pastor shouted and spoke loudly about all the ptesbenefits Jesus' manifestation can
have on sick people's liveAs he was speaking, participants spontaneouslylamly
yelled out sentences such as ‘You are the bigdesys,” ‘Thank you my lord,” ‘All the
blessings for you,” and so on. The whole ceremamyolved alternations between
moments in which the pastor gave his religious apeeery long songs, and moments in
which everyone simultaneously and loudly prayedinasfor particular needs to be
fulfilled by Jesus, the Holy Spirit, the Lord. Afta couple of hours, the church was
crowded with about forty participants. | sat beskidro for hours while he actively
followed the whole ceremony, like everyone elsed@ghe church. After four or five
hours, he asked me if | could make it to the emdyloether | preferred to go home. |
stayed, but once | had spent about seven hours, tRedro approached me again to ask
if I was too tired, and | shyly said ‘A bit.’ ‘Weao go home whenever you want,” he
said, ‘but just wait for me a bit more.’ It was therealized he was still waiting for the
most important moment of thagilia. At a certain point, without any announcement, a
few pastors stood up from the audience and heauledrds the centre of the church
where there was a very worn red carpet. This wasr@vpastors took sick people to be
healed, where a very crucial act was performedid@esie, Pedro was waiting to be
chosen to be among those who were going to takerpénis performance, which was
called ‘the anointment’ (Spel ungimientd. Several pastors, each in charge of healing
one sick person, performed the ceremony at the dam@e The pastors shivered and
screamed as they placed their hands over the kigesick person's head and back.
Finally, after being selected by one of the pasteesiro went over to the carpet, took off
his hat, and stayed there on bended knees for k.wkhe pastor put his hand over

Pedro’s head, spilling some drops of a liquid hektdrom his pocket on Pedro’s
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forehead* After some minutes had passed, he came back besitle me, and said: ‘I
am ready. We can leave whenever you want.” Aftat tight, Pedro was fine for three or
four days. He could sleep well, and he did not m@nanything about visits from evil
spirits. But, unexpectedly, the presence of histans became a problem again a few
days later.

After some weeks, during which time | regularlyeatied the Sunday act of worship, |
realized there was a clear pattern connecting Pedrell-being and the moment of
anointment performed during the act of worship (@pto). In fact, every Sunday we
left the ceremony immediately after Pedro had tgkam in the anointment, because that
act was what he was really looking for and needifige benefits of that moment
generally lasted for at least three or four dayigh wnly a few exceptions. Thus, when
the anointment effect had vanished, attending ttemgelical ceremony was necessary

once again. This happened on a regular basisytiie was repeated for weeks.

It started to become clear that the Sunday anomtiperformance had an impact on the
evil relating occurring between Pedro and the gpitit. Even if | was intuitively aware
about the fact that the anointment practice hadetioimy to do with the gift of vision
many people had spoken to me about, this only bedalty apparent to me when | met
Ramon, a Pehuenche pastor from the Caufikd comyndmiat Sunday, Ramén and his
wife Pia (another pastor from Caufiikd) had beeitaavto give their ‘testimonies’ (Sp.
testimonio} at the Pitril Evangelical church. Testimonies #ne personal stories of
people who have been healed by Evangelical practiodd publicly to the rest of the
religious audience. These healing experiences leaeed as a way of encouraging the
Evangelical commitment of the sick people. Testirasralways refer to very difficult
and critical personal experiences people went tirooefore the Evangelical turning
point in their livesWhile giving his testimony, Ramon retold with pion the moment
he had actually started seestrange things inside people's bodies: frogs, esmakd all

kinds of evil creatures. This had occurred whemwhs participating in an Evangelical

" The relevance of this liquid to the whole perfonoa will not be considered here, since | will mpst
focus on the visual aspect of the anointment.
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event somewhere else, and another pastor had léernocasee that he wagsually
gifted. ‘When someone saw | was gifted (8pando me vieron el dpnl started to be
able to see’ (Spyo empecé a verRamon had started to take part in evangelical
practices while he was in prison in the Chilealy ot Los Angeles, a place where he
lived for almost four years after a mysteriousikdl in Caufiki took place at the
beginning of this century. The reason many Pehuereided up in prison was never
clear. However, it was not rare to hear peoplargathat period the ‘curfew period’ (Sp.
toque de quedaThis expression was widely used by Chilean pealpiring Pinochet’s
dictatorship to refer to moments in which militamgpression was strongly executed.
That dayRamon said that he could actuaiepeople in the church suffering: there was
a lady in the musical band that ‘had her eyes dragdl someone with ‘very strong back
pain’ He added that God had shown him all these thingseven what is very hidden,
because God is always looking... sometimes we asndie@m outside but very dirty
from inside.” Towards the end of the act of worslipce Ramon had already performed
the anointment for several sick people, he canmagand invited me to go over to the
red carpet: ‘I saw that you are suffering from bpekn, come with me.’ | did not refuse
the offer, since during the preceding week | hathat been suffering from intense back
pain. | found myself on my knees, eyes closedenisty to a very noisy clamor of
screams and people praying and crying. Ramén guidnds over my head and back for
some minutes, then he starting trembling. Only whertook some distance and left me
alone did | come back to my seat, where Pedro vesng for me. Once there, he asked
me straightforwardly: ‘Are you ready? Let's go honhe that moment, it was fully clear
to me that the gift of vision and the anointmentf@enance were both strongly
connected and were crucial elements to be considarerder to understand how the
sick person was indeed protected (from the heapmrspective) and healed (from the

sick person perspective), if you will, by Evangalipractices.

| accidentally bumped into Ramén on the bus a @ugl days after that Sunday
worship. He asked me about my back pain, and whetheot | felt better. Then, he

explained that he had not done anything at all wiesding my back, because he was
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‘just a healing instrument.” With this expressibe,was pointing out that the real healing
work was not done by him, but by someone #éseugh him. | started to realize then
that being visually gifted did not mean pastors evéite agents of a capacity that
afforded vision beyond appearances, a point | sgtlirn to below. | asked him whether
the relations he established (as another entitggument) in order to see/heal implied
any kind of risk to himself. | was not expectingnhto be so straightforward when he
emphatically and angrily told me that he was noshaman (Chmach), ‘because
shamans workvith the enemy. In order to undo witchcraft, shamanstrkoow how to
do those things! They can be witches; they arehgdt I, on the other hand, fight

againstthe enemy!'

3.2.2 Relational spiritual safety

Spiritual safety was a common statement of appiienidehuenche people made of the
benefits of Evangelical practices. It was very rareengage in a conversation with an
Evangelical person who did not render explicit thenefit of participation in religious
activities. Pastors, | was told many times, wengab¢e of keeping a distance between
them and the enemy when combating the latter, shreapiritual relations they created
with their spiritual colleagues were morally cleand distinct, so to speak. These
relations guaranteed an intervention that was ndegstructive, but rather the opposite:
their actions offered securify.In fact, many people used to say that Evangelicals
worked ‘only with God,” which made Evangelical gatings a handy and unthreatening
healing device. However, this statement was gelyeraade in comparison to other
traditional healing practices such as those perdriny shamans, which were, on the

contrary, considered very risky for both shamart gatients®> Renato, Francisco’s son

2] should mention that the Evangelical perspectif¢he Pehuenche is of course much more complex
than this statement indicates, but | cannot devéiapfurther in this thesis. It must be said hoerethat
some Pehuenche people who do not participate indelizal events claim that Evangelical attendangs a
becoming Chilean, a reason why those events aene extent dangerous as well.

3 On this tension among the Mapuche, see Bacigaiil. For a reflection about this tension in
Amazonia, see Whitehead & Wright 2004.
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who was also an Evangelical pastor also told mettier battle was ‘just against the
enemy, thecheruve,(usually translated as ‘the Devil’) adding thatyhdid not work
with the cheruve‘as shamans do.” Thus, Francisco and Renato hetpedinderstand
that Evangelical healers were people capable @bkshing relations with particular
spirits while at the same time avoiding certaindeirof spiritual relatedness. But if they
do not workwith the enemy, what is their source of vision, theig@Hly secure relation
that allows them to see/heal/fighgainstand notwith? What kind of relating allows
them to take part in a spiritual battle in suchratgcted way? What was the pastor’s
relational singularity when performing the anointiti®eAnd last but not least, how were
all these healing performances linked to the prgeld gift of vision so intrinsically
attributed to pastors' actions?

3.2.3 Relational spiritual vision

Once, Ramon asked me about the people who weradehy research. Unexpectedly,
he seemed pleased when | mentioned | was workinly people from England. The
Spanish word for England is ‘Inglaterra,” but Renegferred to this place with the word
‘Inglatierra,” which sounded a bit unusual, but maxdear the importance that land (Sp.
tierra, Ch. mapy had for him. He mentioned that they had a verpdydriend in
Inglatierra named Andy, who had lived in Alto Bio Bio for maggars and who had
actually helped them build their church. Andy wasEmnglish Evangelical pastor who
had a strong relationship with the land, he saltusTRamon was very pleased to hear
that | also worked with people from that land. Awill show, relations with the land's
spirits were indeed important when performing heglpractices, particularly those
involving thepdlli spirit.

As mentioned in Chapter One, every person is ixistence with a particulgtlli that
under normal conditions is a part of the persomahmosition. In this sense, every
person could actually be, as Kracke (1987) hastediaut, in part a shaman. | argue that

the difference between normal people and visualited) ones is due to a relational
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intensity (Viveiros de Castro 2007), rather tham @élscumulation of knowledge: Visually
gifted people actually have thewimepdulli in outstanding balance with othkiime
personal attributekiime rakiduam‘good thinking,’kiime mollbiim‘good blood, ’kiime
dungun, §ood words’)’* More precisely, the relational privilege of Evaliga pastors

is their ability to work with the Holy Spirit, whircis translated in Chedungun with the
wordskime pullti The very capacity of seeing inherent to the @jfiftision possessed by
pastors is indeed due to a spiritual proximity wledi by its strong instrumental character.
Evangelical pastors are instruments of vision usgdpirits (univocally good) that are
commonly called ‘thevitnesses of the sky’ and are defined as ‘those wiidk with us,
those who can se&'This spiritual proximity allows visually gifted pple to not only
gain some know-how of healing through dreams. B@ngple, Ramon learnt how to
perform the anointment through dreams. At the stime, pastor-instruments also need
other kinds of objects (heuristically speaking) tperforming their healing actions. At
the most intensive part of the anointment, a peeflamd/or a bible are used as healing
instruments. In fact, every time a pastor starteakisg, loosing the strength in his legs
and knees, he put a little bit of perfume overhibad, ears, and back of the sick person.

‘God collaborates with the Holy Spirit, | put therfume,’ | was once told by Ramon.

It was a shared opinion among Evangelical peopbkt the background for this
occasional vision was the Enemy’s omnipresence. @\ik spirit's omnipresence is
experienced by the Pehuenche as part of an ongoaugtory dynamic between people
and possible attackers. In fact, as Ramon toldawviespirits are

always near people, observing. They never say gaotih people, they are like peukos

with chickens: when they see a little chicken,gbeko is always waiting to attack and

eat them. That one is always interested in peadple,always beside people, they never
say goodbye to people.

Peukos(parabuteo unicinctysare predatory birds that often eat the chickeespfe
keep in their homes. Theseiritual peukosto use Ramon’s analogy, could only attack

when a person was alone, and tended to keep ackstehen there was ‘more than just

" For discussions of the wotdimewithin Indigenous moral dualism, see Briones & ®ira 1985. For
more epistemological discussions about languageeajation, and words, see Mol 2012, in press.
> For a discussion of the spiritual relations ofrahas, see Bacigalupo 2004.
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one person.’ This is a crucial point in arguingtthealing practices can be considered
practices ofcosmo-activismunderstood as the strengths stemming from beigether

in mutual visual recognition. This point will betuened to in the conclusion of the
current Chapter.

3.2.4 The qift of vision: Assembling gazes for dét@ent

As | have already pointed out, the effects of thstpr's healing performance have a
limited duration. As | will show, this duration directly connected to the gift of vision
and the act of seeing: healing requires as an gaisenecondition the capability of
gazing at the evil visitor, bestowing upon thedgtthe very status of aBnemy.® In
short, the Enemy has to be puit of sightafter having comento sight as enemy,
through specific procedures involving particulasual capacities-intensities and actors.
As such, this gaze is a helpful action working piv@merally move the sick person out
from the position of victim. Being able to see Br@my, is not a capacity prone to being
achieved in a definite way however, but rather sitmm to be transitorily inhabited and
constructed during specific relational momentsshort, | suggest that seeing the Enemy
enables the detachment of the ill person from tleeit relating through ‘gazes for
detachment.” The healing capacity has to do noy anith the visual gift healers are
endowed with, but also with the relational detachintbey are capable of maintaining

while seeing and fighting against the Enemy.

Concretely, what the anointment action providesnisnstantaneous change with respect
to the distance evil spirits establish between dewes and their victims, having as a
result the malignant visitors’ disappearance. b, féor a limited time, those frightening

‘visitors’ are kept out of sight, and in a way theery status as ‘visitors’ is successfully

® As demonstrated in Chapter Two, while the enertgchs it cannot be considered an enemy since, as
Siegel (2006) has convincingly argued, the vissosomething that cannot be truly named, and itaram
outside the possibility of recognition.

125



contested! Through the gift of vision, sick people can adwyahove away from the
status of food their Enemy’s interpellation confenson them (keeping in mind that
malignant spirits eat their victims’ blood). Theoartment moment can therefore be
thought of as predicated on radical primary diasctbetween seeing and eating’
(Mentore 1993:29). | suggest that this is achidwedreating an optimal intensive rather
than extensive distance between the predator angrdy. | use the term ‘intensive’
because the spirits’ disappearance, which | amlgnoshcerned with here, has nothing
to do with an Euclidean metric or an extensive spaade of bounded and artificial
extensive boundaries. To put it in De Landa’s (9006rds (inspired by Deleuze), the
anointment performance cannot be thought of asgbeiithin ‘zones that extend in
space up to a limit marked by a frontier’ (De Lar#)5:80). Conversely, the whole
anointment procedure functions within a space iheadivisible and appears configured
by zones of intensifya space that cannot be divided without changatgre (Ibid.). In
this logic, the change produced by the anointmentelated to the degree of visual
intensity in motion. Spirits do not go away ashky are expulsed by simple spatial
metrical addition. Rather, they are expelled thiotige ‘emergence of a spontaneous
flow or movement, which (...) tends to cancel thdedénces in intensity and restores

equilibrium and average values’ (Ibid. p.81).

Broadly speaking, the achievementmtensive disappearande regards to these spirits
echoes Deleuzian thinking where ‘everything whidppens, and everything which
appears is correlated with orders of differencdfedince of levels, temperature,
pressure, tension, potential, difference of intghébeleuze 1994:222). Along this line
of thinking, everything thatlisappearss correlated with orders of difference, with the
enaction of particular intensive visual healing fpenances that | call ‘gazes for
detachment.’ In short, | argue that seeing the Bnallows one to frighten it away and
to render it temporarily invisible or a-relationadkingout of sightis equal to being out
of sociality. Moreover, when thinking of the dumatal effects of anointment, or those

days without visitors, it becomes clear how thidimopl, intensive distance finally

" For the importance of visitations among Indigenpesples, see Surrales 2003 and Chapter Two of this
dissertation.

126



allows the creation of a non-relational coexistebewveen visible people and invisible
evil spirits. These ontological tensions involvipgtential affine spirits in a world
inhabited by different actantsensuLatour) are in daily life shaped by the repetitmin
that ongoing healing cycle experienced by sick feop argue that the days
characterized by the temporary suspension of poegdifference through vision are the
expression of the de-potentialization of affinityolving spirit affines. By rendering
visible the conflictive interaction between peomed spirits, the risky, possible
actualization of potential affinity isemporarily stopped. This is achieved through the
creation of an unstable human relational field thatll the ‘Pehuenche plateau of
human visibility.” This ‘Pehuenche steady stateeeges as the nearest point to identity

or the near-absence of schismogenesis (Batesor).1969

The weekly pattern involving Pedro, the anointmpetformance, and the evil spirit,
helped me realize that the presence of the Enemyotde fully diluted nor destroyed.
Rather, the healing practices have an impact omeflation between a person, or what |
have called the personal composition (Chapter Cargl,their particular evil relatings.
In short, the evil spirit, or in Evangelical jargoitme Enemy, is not capable of being
killed, but rather is just moved away: through #mintment, the frightening visitor is
itself intensely frightened. Moreover, in cases mwhgazes for detachment reach a
significant intensity, the performance is calledwagery’ or ‘operation’ (Spoperacior).
This spiritual operation, in which the Holy Spiases the pastor as its main instrument,
is mainly defined by its defensive effects. Seailigws one to defend the sick person
through an intensive spiritual gaze that is capallereating the conditions necessary
for throwing the Enemy out of sight. This surgemnsists of activating the spirit’s
presence through the pastor’s corporeal suppod, whRamon’s words, ‘puts his hands
over the body while nobody can see him (the spihé is the only one who can see

himself. What arrives is power.’
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3.2.5 The relevance of the pastor’s corporeal sd@®an instrument

The capacity to see without being seen (in theaariar referred to as ‘power’) is not
attributed to the healer's agency. This explairs ahsence of explicit ethnographical
data about what is seen at the moment of anointnidm® pastor is not the agent of
vision, but is just a material instrument for thelydSpirit to occupy the predatory visual
position with respect to the Enemy. In those momdhe pastor is an instrument
precisely because ‘witnesses of the sky’ can espilemmselves and engage in relations
with sick peoplethrough pastors’ corporeal supports. The point | woulc lio make
here is that in order to frighten evil spirits awagd to recreate a human relational field
with the sick person, the presence of a human ceabcsupport is needed. More
specifically, |1 suggest that the part of thestrumentplayed by pastors within these
visual performances is relevant in that it endoésgresence of achieved consanguinity,
the physical human body. This corporeal supporhasessary to momentarily and
humanly inhabit that space in between opposite d#oas. | want to suggest that the
unstable stability of the ‘Pehuenche plateau of &umisibility’ is achieved through the
complex relation between different virtual or sjal intensities in assemblage with a
pastor's corporeal support. What | am suggestingaeh, is that the achievement of
intensive vision itself can be thought of as a famdntal action of management in
regards to the cosmological hinge. It is the visotnsity of the personal composition
created in the act of healing that is an esseptedondition for achieving a stabilization

of the predatory and omnipresent spirits' ‘virtatinity.’

Going back to the anointment ceremony, once thergngas made relationally visible,

the pastor uttered two or three words aimed atirigrout the enemy’s presence. In this
sense, it seems undeniable that, following Surr@ee3)vision is the expression of true

people's presence, which allows (de)communicatetwéen humans and non-humans:
intensive vision is indeed the hinge. Moreover| have been arguing, the fundamental
aspect of acts of worship is the total aesthesith®@fmoment of anointment, which is
based on intensive vision, itself understood agragptual interaction which precedes

speech. Without vision, there is only the realmaatisocial interactions where any
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process of conceptualization is impossible, ae#tperience ohgukenrenders apparent
(see Chapter Two)lhe re-composition of the personal composition tethby healing
practices is possible because of this very anditirial, protective, and intensive gaze
that separate.Gazes for detachmeatlow the transformation of spirits’ omnipresence
into a temporary absengecharacterized by a temporary intensive distampaatly
because the intensity of the gaze is itself ephaimé&inally, this intensive vision is
related to the creation of a minimal difference enstbod as the reproduction (or
protection) of kinship or human physicality, or guespension of predatory difference. In
this way the Enemy, very often called ‘the illne&p.la enfermedadCh. kutran) or ‘the
Devil’, finally goes away. An intensive distancecigated, a spiritual detachment known
as ‘a cleaning’ (Sdimpiezg of the evil relatinghroughvision (at least in part, and as a
preliminary move). The relational cleaning thus dawrces an anti-relational effect
consisting in pushing the enemy away. | propose ttieese healing performances are
indeedgazes for detachmetttat allow the sick victim to move temporarily amnaom

their prey position within a wider predatory dynarff

In a nutshell, | suggest that during the momentawbintment, a particular pastor’s
personal composition is able to seere than meets the eywoth more than meets the
sick person’s eye as well as the pastor’s own egleiunormal circumstances. However,
this performance has nothing to do with eyes asiphlorgans (pastors often perform
their work with their eyes closed), but rather witbensive vision without organgn
fact, Pehuenche people conceive of and evince tissal performances with a visual
bias of their own: these actions are not simjpbgpal but rather, to put it in very general
terms, they refer to ontological relational diffieces. In this sense, and following Ewart
(2008:507), | not only suggest that ‘the socialngigance of the senses is as much
bound up with an understanding of sociality (...) iags bound up with sensory

experience itself,” but also thaensory experiencghould itself be considered as the

'8 For the study of ‘relations that separate,” seatBern 1988 and Stasch 2009.

9 As | have already shown, these therapeutic gaaes & finite duration. While performing the ‘surger
the Holy Spirit also give#jectionsthat last for two or three days. These injectiomich were hardly
ever fully described by my friends in detail, ateosgly related to the pastor-instrument-Holy-Sfsri
intensive gaze.
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materiality §ensukeane) of sociality’

3.3 Dealing with predators through the gift of vison: The case ofawentuncheve

Like many young women in Alto Bio Bio, Giorgina hachigrated to Santiago looking
for a job as a maid. While working with a rich faynishe fell ill. She could not work
well, and most of the time she felt weak. Giorgsnskin deteriorated, and she felt very
ugly. In fact, as she told me, she desperately e@dhtd be normal, to look like a normal
person. Worried about the situation, Giorgina’'s(&p.patrong took her to one of the
most expensive and prestigious private medicaladim the city. Doctors there said she
had acne problems, and prescribed her many pitle many, as she said. However the
treatment did not work at all. Every time she labla herself in a mirror, she cried.
Eventually she decided to go back to Alto Bio Biaorgina’s oldest sister, troubled by
her sister’s appearance, decided to take her udnElora, an herbalist working in
Caufiikua. The herbalist looked at the urine and #aad Giorgina had a blood problem.
Her blood was very weak, she said before providiegwith many liters of herbs (Ch.
lawen). When | met Giorgina for the first time in Caudijkshe definitely felt much
better and she had decided to stay in Alto Bio Bfe told me:

Doctors could not help me at all, since they coubd see what | really had, what my

problem really was. | do not know what kind of sigbctors have. They thought in fact

that my problem was just a skin problem. Floratlom other hand, could see my iliness.
She could really see everything.

Naty always wondered why doctors could not see siimesses. When she got |ll,
doctors took X-rays and the only thing they coulktually see, she said, ‘were
gallbladder stones and some pneumonia problemsieNd the medical treatments
offered to Naty by the local health clinic wereadit effective. She followed different
treatments and she took many medications, but ghaat feel better. She was going

‘completely crazy’ when she decided to selnaentunchev&* Naty took her urine to

8 For a discussion of senses and materiality, sesm&&008.
81 For a definition and analysis of this word, selie
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Flora and she was told that her problem was witdthciDoctors cannot see witchcraft,’
Naty told me. ‘You can get really sick becausehaitt Witchcraft exists! But only Flora

was capable of seeing that.’

Herbalists’ healing practices are based on padiculkual capacities, which oftentimes
enable an intervention against evil relations. #ese stories show, comparisons between
local practices of healing-seeing and biomedicattices are also very frequent. Here, |
will consider these comparisons as a general waletdcting ontological differences. |
deliberately chose to begin this Chapter by disogsevangelical performances rather
than those of herbalists because the former cowd(vrongly) considered, by
anthropological theories of acculturation and aaltichange, adess Pehuenché? |
hope to counter this possibilitgy rendering explicit some similarities between the

performances of herbalists and Evangelical pasedesed to vision and healiffg.

3.3.1 The qift of vision of thEawentuncheve

The wordlawentunchevditerally refers to a person (Chhg who knows how to work
with medicinal plants (Chlawer).®* These persons have been conceptualized by some
scholars as non-proper shamanic people and catedas healers who deal mostly with
natural illnessegGrebe 1975; Oyarce 1988; Bacigalupo 2001; Citar2000). This is a
conceptual consequence of another distinction @#igemade within Mapuche
scholarship, namely, the division between spiriarad natural illnesses (the latter being

a simplified translation of the Chedungun woetutran) (Grebe 1975; Oyarce 1988;
Bacigalupo 2001). For instance, physical wounds;téres, etc. have been categorized
as natural illnesses and have mostly been assoaidtie the performances of herbalists.

Even if none of my friends in Alto Bio Bio would methat a wound, for example, has

8 For a general reflection on how acculturation basn analyzed within traditional anthropological
debates and how Indigenous peoples conceptualizeaflturation as simultaneously implying both a
weakness and an improvement, see Gow 1993 and Re0;2005, and Turner 1988.

8 For reflections on conversion and perspectivise\§kaca 2008.

8 Medicinal herbs have been studied in detail by ynecholars. See Gay 1852; Murillo 1889; Gusinde
1917; Moesbach 1959; Hoffman 1990; Citarella 2000.
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nothing to do with spiritual illnesses, in my owRrperience the distinction between
natural and spiritual illnesses can be conceptyaliyplematic and is not fully grounded
on ethnographic data. Nevertheless, within thertarocal tradition in Mapuche healing
literature,lawentunchevénave been strongly associated with natural illeessd have

been categorised as laypeople (§ente comun y corrienteccording to Bacigalupo

2001). As a result, and probably because of the déestic nature of their activities in
comparison with proper shamans (@mach), lawentunchevénave been shamanically
underestimated so to speak. One of my aims insision is to counter this trend by
arguing that differences between herbalists andgnaha have to do mostly with the

degree of (relational) intensity these healersblistawith theirptlli spirits

In general terms, the herbalists’ work is defingdtWwo particular healing capacities.
Firstly, they are people who actually know a gizdl about medicinal herbs, being able
to prepare different medicines for different illees. General knowledge about
medicinal herbs (Spconocer remedigsis transmitted by old people (Ckoivichg to
the new generations and is also disseminated amamgen. This is done through
informal conversations (Chlutram) in which such knowledge (Chlimun) is shared.
However, the transmission of this knowledge is peegively disappearing in Alto Bio
Bio because of the new generations’ (§gnte nuevaCh. wekechglack of interest in
these matters. In fact, there are only a few histisaeft in Alto Bio Bio (and no proper
shamans left) and all of them are seriously woraédut the future of their healing
practices. Since it involves ‘too much sacrifioggung people do not want to learn, they
say. In the words of one of the herbalists | metiearn about herbs ‘is like learning to
read® You need to study, and you need a teacher. Whaie, Ithis activity will be
finished. Nobody wants to study with me. Too comgied, they say.” Furthermore,
herbalists need to collect their medicinal plamtsthe mountains, and it is a shared
opinion that medicines are progressively disappgariThe apparent reduction in
medicinal herbs is thought to be due to the decisibthe supreme beinygenechen

who is hiding thelawen away from the many new non-Pehuenche inhabitantheo

8 For similar comparisons between the transmissfomdigenous healing practices and non-Indigenous
reading/writing practices, see Viveiros de Casti62and Gow 2001.
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valley.

Importantly, herbalists are capaldé seeingdifferent ilinesses (Chkutran through
particular visual capacities. Not surprisingly, ané similar way to Evangelical pastors,
herbalists are usually known by laypeople for hgvthe gift of vision They are
consideredpelontuchevewhich in Chedungun means that they are ‘peoptalda of

really seeing.’

3.3.2Pelontun willen

The main method of seeing, and thus making a deEgns enacted by herbalists while
looking at a patient’s urin.In this section, | will focus on this particulactiity, even
though | am fully aware that the visual capacitédawentuncheveare not limited to
these actions and also include the special alofiseeing in dreams (Cheuma, which
are an undeniable source of knowledge about thelittoms of patients and the
availability of herbs. For instancégwentunchevecan generally see a sick person in
dreams when the latter is too sick (§mfermedad muy cargada, muy pasdtia
rotten), as well as particular places certain herbs @fobnd. This method of diagnosis
is called pelontun willen,which in the words of one herbalist's daughtaeeans ‘to
really see what is really going on, when what isxgan can indeetle visualized in the
urine.®” However, few people caeally seel was told, ‘beyond what you can normally
see.® The wordpelon can mean ‘seeing,’ ‘brightness,’ ‘prediction oftfuture,” and
also ‘diagnosis of illness,” all of which point txtraordinary capacities of vision.
Moreover, pelon sometimes refers to ‘light,” but not as a rangeetdctromagnetic
radiation that can be detected by the human eybglasis commonly conceived of in
physics. In fact, if someone wants to refer totlighthe sense of the light of the sun or
the light of day, for example, the Chedungun wand‘$un,” which is the same word as

8 For other diagnostic practices and a brief hisaieview of these, see Bacigalupo 2001.

8t is also very common to hear that herbaliststeeenor, an abbreviation of the Spanish wdwamor.

8 As argued by Bloch (2008), within the Pehuenchedvaision is not a guarantee against deceit. &is
apparent by the fact that there are different isitees of vision.
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for ‘day,” must be added (Clantli pelon. Thus brightness in Pehuenche ontology is
often not related to electromagnetic radiation, tather has a particular Pehuenche
intensity. A similar point has been made by Vivsirde Castro (2007:164): ‘in the
Amazonian case, this does not involve a concepmifdight as a distributor of relations
of visibility-knowability across an extensive spgten thinking here of certain passages
from Les mots et les chogelsut of light as pure intensity, the intense anteénsive
‘heart’ of reality which establishes inextensivestdhce between beings.’ In Alto Bio
Bio, there are different ways of referring to irdime and extensive light, the former
being associated with a particular relational capatew people have, as | will

demonstrate below.

Being able to see illness is a capacity that cabeokearnt. It is a gift that even after
years of study cannot be developed. In fact, il Blfo Bio it is commonly believed that
doctors cannot see (Cpelolay) ‘through’ urine because they have only studied émd
not havethe gift This gift, however, is not something that some@éa matter of
being), but rather, as | will try to show, it iselational capacity herbaliskeave it is the
possibility of engaging in relations with some parar ‘seer’ spirits (a matter of
having)®°

Camilo was the oldest son of an herbalist workimghito Bio Bio. During his life, he
had learnt many things about medicinal herbs antdtealways wanted to be able to
‘see’ urine. Claudia, one of his sisters, told rhatthe had actually been punished
because of this forbidden pretension. One day, [o&seven year-old son fell ill. That
night, when Camilo was a little bit drunk, he pahfiproclaimed that he actually had the
capacity to see in urine. He said that he actuadgw what illness his son had, but none
of his sisters believed him. A couple of hoursiatés son’s condition worsened, and he
had to be taken in as an emergency to the neaospital in Santa Barbara. The day
after, Camilo’s wife decided to take the child’sngr sample to Camilo’s mother who

said that the boy had an illness that doctors coatdsee. She then told Camilo in a firm

8 For an accurate reflection on the crucial impaéanf relations between spirits and people in the
creation of knowledge, see Cesarino 2010.
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tone that it was not possible to see the urine auitthaving the gift of vision. She
suggested to him that if he did not want to be g, he should stop trying to pretend
to have that capacity. When Camilo’s sister toldthis story, she emphatically added:
‘You can learn something about herbs - for instawdeich herbs are good for some
abdominal pains and so on - but you cannot haveyifted capacity of knowingvho
was actually the source of that illness.” With #hesords, Claudia was pointing out the
essential shamanic imperative for the emergencknofvledge: in order to know, to
personify is always essential. By finding out theentionality and thevho(nesspat stake
within a particular action, every event could ictfhe seen as being an action (Viveiros
de Castro 2010). Yet in Alto Bio Bio, access te tkinowledge does not necessarily
imply taking the Other’s perspective, as has beeggasted for other Amerindian
contexts (Viveiros de Castro 2004). However, ineortb knowwho the evil source

producing illnesses is, it is always necessaryngage in a particular spiritual relation.

3.3.3 Spiritual relatedness

The shamanic spirit in relation with an herbalgsgenerally calledvenu pulliand can
be activated every time lawentunchevas dealing with a sick person. Even if that
spiritual relation is considered a given, an hesbaleeds to accept this as a relational
privilege. In this sense, the personal will andsmous decision to become an herbalist
is a precondition for the activation of such atieleship®® More precisely however, the
gift (Sp.don) of vision is strongly related to thgilli spirit of angen(see Chapter One)
in a relationship with a person who is characteribg their good thinking, okiime
rakiduam Indeed, Manuel once told me tautologically thgiemson needs to be very
‘spiritual’ in order to engage in relationship widhngen'sspirits (see Chapter One). In
Alto Bio Bio, this relationship is considered atmadar intensity of being related to
Ngenechena deity that, to put it in a very reductionistcikdian way, also shares the

space of heightneg€h. wenu)as its place of residence. In fact, the momentisibm

% This is the same spiritual relatedness shamariswakved in (See Bacigalupo 2001).
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(Ch. pelontun can be thought of as the result of the presehd®dgenecheras well as a
privileged relationship with this deity. It can ged be said that it INgenecheror the
wenu pulliwho can actually see in or through the urine, endo-responsible for
intensive vision. However, before elaborating fartbn this relational aspect that allows
intensive vision in the urine, some other aspedtsthe procedural practices of

performingpelontun willemeed to be mentioned.

3.3.4 Fluid invisibilities: Procedures to make theisible

It must be stated from the outset that this acseding performed by herbalists is
possible not only because of the spiritual relajisst mentioned, but also because the
urine is a suitable diagnostic instrument. My fddflora once told me that she could not
really understand how some healers said that thelgdanake a diagnosis by looking at
an egg. She was referring to an old non-Pehuerazhewho could actually ‘read’ an
egg ‘How can the breath of a person go through thhd ®mgshell?’ she asked. This is
probably related to the nature of fluids as makenmt prone to being extensivelys
opposed to intensivelyonfined. Furthermore, | have good reason to belieat there

is a link between a person’s blood and his or harey or more generally, between
contiguous personal body fluids. One particulaceief evidence for this is that one of
the defensive strategies used to protect childnehsame sick people against evil spirits
is to drink winka (non-Pehuenche) urin&Vinka urine, it is said, mixes quickly with
one’s blood, and the automatic merging of the nehdenche urine and Pehuenche
blood is thought to make the spirit run away. “Thal spirit won't like a blood mixed
with winka urine, so it will leave,” Manuel once said. Italso important to note that the
very act of seeing in the urine is ephemeral, badily fluid being an instrument of
passageby which virtualities of the invisible Pehuenchealm can be momentarily
screened. The fleeting nature of an image in ubeeame fully clear to me at a time
when | was living near Temuco (very far away fromoABio Bio) with a shaman who

also used urine samples as diagnostic tools. Sthedeantly seen several urine samples
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from different patients. After some days went dye samples were still in the place
were she had left them the day she saw her patiéritad in fact been wondering
whether those samples were being kept there fargope when | heard her angrily ask

her son to ‘Get rid of those bottles of nasty pi§Sp.bota de una vez eseeao).

In practical terms, the act of seeing the uringinsple and not exotic, possibly a reason
why it has been dismissed as an improper shamaticna Patients are requested to
collect their first urine of the day in a bottlé.id important to not have eaten anything
before urinating, and the collection must be doefie the sun starts rising. The urine
sample is often taken to the herbalist by a friendelative of the patient, a person who
is usually referred to as ‘the owner of the sickspa’ (Ch.ngen kutraj Once the
herbalist has asked who the urine sample belongheobodily fluid is put in another
transparent bottle made of glass. This glass bisttleen placed in the sun or against any
white background (a wall or a notebook for exampléjelawentunchevéolds it for a
while, waiting until the liquid becomes completadiill.** It is not necessary for the
patient or the patient’s relative or friend to begent while the herbalist looks at the
urine, and herbalists often see a urine sampleowithctually seeing the patient. What
canreally be seein the urine by théawentuncheveand what laypeople cannot see, is a
small human shape or image usually described aswtiole body of a person.” One of
the most widespread analogies used to refer thesitels a comparison between the
pelontun willenimage and ‘X-rays of the whole body.” Many time=lhalists can point
out the particular organs involved in the illnesgjuestion (such as the kidneys, bladder,
gallbladder, and so on), as the affected organsappsually emphasized. For instance,
the first time | was told of the reason for thensé@h pain | had been dealing with for
many months during my fieldwork was by Flora, tieetalist in Caufikd. When | asked
Flora whatshe was seeing in my urine sample, she told metllea¢ was ‘a little man
with a very irritated gallbladdéiShe added that the reason | had that wound (shlel c
see a wound on the gallbladder) was probably bechhad eaten too much lamb at the

nguillatun After my fieldwork, | indeed needed to have agswy to have my

1 For different procedures for performipglontun willen see Gutiérrez 1987.
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gallbladder removed.

The moment in which the urine becomes still is vemportant: it is exactly at that
moment that the ‘illness appears,’ or as some offnends told me, the ‘illness comes
to presence’ (Sp. sEesenta la enfermedadf That moment was described to me by an
herbalist as if one could see through a ‘magnifyghgss.” Yet, an essential spiritual

presence is needed in order to see this. Floratoftene:

In that momentChao Chao Ngenechenust be present. It is Chao Chao who gives
everything, he shows everything, and then helpfindehe most suitable herb for that
particular illness. Ngenechen is the powerful ongist ask him to be present. He puts
his hands on the sick in order to help the siclsper he helps me, he gives everytfiing.

Ngeneches presence, however, needs to be permanent dih@gwhole healing

process, as Renato once told me:

Doctors can only see through X-rays, through sdienstuff, then they can know what
the person’s problem is, but they will never evesw what the person’s problem is only
by seeing them. The doctor asks you what you feehdois never sure about that. So
they send you to the hospital to take X-rays. Ca@he within Indigenous medicine, the
person is very important. Herbalists talk to theksperson, but most importantly, there
is always a dialogue wit€hao NgenechetWhen dawentuncheveives you herbs, she
prays, asking the herbs to be effective, and alsermyou take those herbs, you need to
pray for Ngenechen to be present. Without Ngenectathing happens.

3.3.5_Screening human intentionality

The X-ray analogy commonly used to descrpedontun willenunderlines the fact that
both technologies aim at rendering visible somefltirat at first glance goes unnoticed
by laypeople. However, even if both proceduresvaltbat illness to come to visual
presence, there is something an Xanay never be able to screen: human intentionality.
Until now, | have provided examples in which thertaun shape appears while looking at
urine samples, an event that may be related toezising of theam (Chapter One), the

latter understood as the virtual, singular aspéatmerson: their invisible side. However,

%21t has been suggested by other scholars (Bacigalf01) that a trance is not necessary when
performingpelotun willen | hesitate to support this affirmation howevénce what is at stake, | argue, is
the intensity of that ‘trance,’ rather than thenta itself.

9 Chao ChacandNgenecherare just different ways of referring to the samener of the people.
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this ‘organic’ image of the whole body if you wilk just one of the shapes capable of
being seen in the fluidity of urine. In many corsations with Flora, | was told that
most of her patients arrived with the ‘devil stuckthem.” This fact could actually be
seen in the urine, but not only there, as the Wallg etnhographical anecdote

demonstrates.

One morning, while | was helping Flora repair ayveld window that had been broken
by the wind, | saw a very young girl arriving withwoman. They came from Malla
Malla, a Pehuenche community near the Argentineldrprand they were looking for
Flora. While | continued working, Flora helped tjid, who could not walk properly, to
get to the kitchen where the house’s cooking fieswrhis was the place where the
lawentunchevavould spend time with her patients, sharing foagpgpring medicines,
talking, and so on. Lucia, the eleven year-old, didd been playing alone outside her
house. It was the beginning of the winter and tteeigd in Malla Malla was starting to
be covered by the first snow of the season. WHikesas outside she had gone to pick
up some apples that had fallen down from a tree.&5o tried to collect some chicken
eggs. When she came back inside the house howeiea, was very different. The girl
was behaving in a very odd way. While outside, lsheé been ‘caught by the devil,’ |
was told. She could not speak properly nor walkuradly. Her gaze also seemed
different. Lucia’s parents had already taken heartdvangelical act of worship in Malla
Malla, but without any encouraging results. Aftbatt event, Lucia still had a very
strange look, and she had not been able to sleefwéodays. Her legs were crooked,
and she could not walk straight. Flora told me tbaking in her eyes was frightening
because she had an ‘evil spirit stuck to her blodde main complaint made by Lucia’s
mother was that they had not been able to ‘move itleess away’ (Spapartar la
enfermedal Flora told me that she had looked at her urivenef it was already clear
that she had ‘someone’ stuck to her. She then pdpaparticulatawento protect the
girl, medicine that she called ‘against(Sp.contrag) medicine.” When Lucia drank the
medicine, she started shouting and whistling, ane ied to reject such ‘against

medicine.’ After a while however, she calmed dote evil spirit had moved away.
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Some months later, during one of my visits to Claufii again spoke to Flora about this
event | was very curious about how evil relating cou&ldeen in the urine. So while we
were collecting some wood, | asked her about theitlent. She told me that not only
could witchraft(Ch. kalkutun)be seen in the urine, but also evidencereventunor
topantun moments. These were moments in which a person slyddad literally
bumped into a spirit while outside in the mountaimsfact, topantuncomes from the
Spanish wordtopar, which means ‘to bump int@* In Amerindian contexts, these
interactions have been called supernatural encmris abnormal context wherein a
subject is captured by another cosmologically damirpoint of view,” and consisting
‘of suddenly finding out that the other is ‘humathat is, that it is the human which
automatically dehumanizes and alienates the irtetto and transforms him into a prey
object’ (Viveiros de Castro 1998:48%).

By recounting this story, | wish to make it cle&at spiritual illnesses are not only
caused by witchcraft, but also by other kinds addattory outsiders. Moreover, what |
would like to emphasize here is how these intepastcan be screened througtensive

vision | recall now a brief part of a long conversatidrad with Flora:

C: Is it possible to selalkutunor topantun in the urine?

F: Of course. It appears. The evil spirit appedrsre. It presents itself (Sp. se presenta).
C: And how does it come to presence?

F: You can see it at the side of the person.

C: How come?

F: That’s the way it is. It appears there, beside person.

C: But never inside the person?

% Grebe (1975) and Oyarce (1988) have describpdntunor trevuntunas sudden encounters between
people and bad spirits.

% For a similar supernatural situation, see CouB$H@:257): ‘The victim finds himself undergoing a
transformation which has been affected by fallimg ithe perspective of another, more powerful agiint
the same time, the more powerful agent has notligtacted upon the victim other than to perceiia h
and this makes him correspond to its own percereetity.’ Also see Alexiades 1999, regarding simila
situations involvingedosikianaspirits.
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F: Never, the evil spirit is next to the persomcit over the person, sucking people’s blood

She added that it had not been difficult to mowe 8pirit away, since it was stuck just
on topof Lucia, over her. She could see this because ofwkau pulliand her contact
with Ngenechenshe addedNgenechenvas the seer, she told me. Yet, she said, to see
that kind of interaction was not always possiblem8times, when the person is too ill,
and the illness has been ‘next to the person’ flmng time, nothing can be seen in the
urine. This means that it is too late to help tleespn, since theiram has been fully
taken,” and therefore the human shape does nowmammethe urine (Chuillen).®® On
such occasions, the only thing that can be seawvésy dark mark, but nothing (nobody)
else. This had been the case when Flora had seenitte of a very ill person who died
four days after her visit. Even though she wasealheram had been already taken, she
said. On other occasions however, virtual predatbions are sudden and devastating.
This was the case with Flora’s brother, who diecemvibumping into the devil in the
middle of the mountains, a place to which he waskéh away bythat one
Gundermann (1981) reported in his ethnographytthietyy years ago, in the same area
where | undertook my fieldwork, a person was killeda luminous presence. People

explained this by saying that thkeeruvecaught this personam

| suggest that urine is an instrumentpafssagewhere the virtual aspect of people is
separated from their actual side. In other worldspugh the performance of intensive
vision, urine allows ‘the ordinary opacity of tharhan body’ (Gow 2001:135) to be put
aside momentarily. Thus the person, as an affiae,be seen in interaction with other
potential affines who are attempting to eat pegghe/man intentionality (namely, blood,
see Chapter TwoRelontun willenprovides visual evidence of supernatural interastio
as well as predatory dynamics and their predategreks. In fact, many times, these
affectations are long-lasting processes of potemtitine spirits’ nutrition. The evil
spirits in action are usually described as ‘sturk’attached ’ to the blood of people, an
excessive proximity that results in the potentiddyal weakening of victims. Broadly

speaking, what Pehuenche intensive vision is capaftdoing through urine screening is

% This can be thought of in terms of Fausto’s (19&0iliarising predation.’
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to translate intensive interactions into extensmages. Thus, the human shape appears
as bounded and discretely separated from the attagko is alwayn top beside
and/orstuckto the person. In this sense, | suggest that hstb@an be thought of as
extensive cartographers of the intensive conflatghe cosmos. In fact, what they
actually do is re-demarcate a border between thielgiand the invisible, between real
(actual) people and (virtual) Others, by interfgriwith the evil spirits’ constitutive
omnipresence. As a result, the creation of a teargaabsence, or a fleeting spiritual

detachment is achieved (mostly) through speciciai capacities.

Last but not least, in order to understand theegtote nature of herbs, it is essential to
learn something about the particulagainstherbs medicine mentioned above.
Unfortunately, | have no explicit ethnographic data this topic. Yet, if | were to
speculate about how these herbs work, | would tlip&ut possible relations between
the ownersof herbs and visual interactions. Not surprisinghgre are many stories
asserting that the manager of herbs is indégenechenYet, it seems thalgenechen
not only keeps herbs hidden so strangers canndtthiem, but also hides the very
possibility of conceptualizing himself, always Ileay final anthropological
categorizationsut of sight

3.4 Conclusions

In Alto Bio Bio there is not a single shaman (@fach). In Pitril, for instance, the last
shaman (named Triana) died more than thirty yegos Bhis shamanic absence is a very
complex subject to understand, and most peopléatesvhen trying to provide reasons
for this. | am aware that some informed readershingaim that the presence of
shamans is very controversial within Indigenous camities and that shamans tend to
remain invisible, even in places where they stdisg because of their ontologically
predatory status. In my opinion, this statememisleading in the case of Alto Bio Bio,

where memories involving shamans are abundant aid. ¥ Furthermore, all the

97 Just to give an example of this: A very old frienemembering a time whemachiwere still present in
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memories | was recounted involving shamans poinitedimilar dynamics between
shamans angulli and herbalists anplilll, as discussed in this Chapter. Intensive vision
was always achieved through the relation betweshaaan's corporeal support and a
pull spirit. The outstanding fact in Alto Bio Bio is tteven if there are no shamaass
such shamanic functions are still alive, as is evidesien considering Evangelical
practices andawentuncheveperformances® What | argue here is that an essential
element of Pehuenche healing practices is the ioreadf the precondition of
signification (and social life) through intensivesion.?® Thus, following Surrales
(2003), vision is a sensory precondition for megnend, | would add, kinship
reproduction. Not surprisingly, in Chedungun thebveo see(Ch. pen points to a
relational action of reciprocal vision between rpabple, implying direct and mutual

vision (see Chapter One).

| argue that shamanic performances in Alto Bio Biaderstood as ‘cosmic managers
controlling the relationships of predation and exuye among different life forms and
communities, human and non-human’ (Arhem 1996:1&%) held bycosmo-activistsn
the sense that they protect and work for the meadfiion of people’s human perspectives
from within the realm of human people. In order to do so, have tried to render
apparent, a corporeal human support is always deddehe case of Evangelicals, the

Holy Spirit expresses itself through the pastorcsporeal support (thénstrumeny,

Alto Bio Bio, told me: ‘I have seemachiin the past. | saw them when they werachisperforming their
activities... and they got into a trance, they calbed to their spirit with theikultrun (shamanic drum),
they did awutrun (call) so thepulli arrived and started talking. It was not the perato talked, but
rather the spirit. It was just tidgenecherspirit. That's why another translator was neeée you ever
seen anachiwhen she is in thellli? Here there are moachisince all thosenachispirits have left.’

% For a similar argument about shamanism withoutrstres in another context, see Pedersen 2011.

% This kind of shamanism does not fit with the gahéxmerindian model. Amerindian shamanism has
been conceptualized as a cosmo-political institutarused on the translation of different perspesti In

this framework, shamans are those capable of sewmimgr species in the way they see themselves,
namely, as humans (Carneiro da Cunha 1998; Fa@86; IStolze Lima 1996; Vilaga 1999 & 2002;
Viveiros de Castro 1998, 2004, & 2007 among marheis). Thus, shamanism has essentially been
conceived of azosmic diplomacydevoted to the translation of ontologically disgar points of view
(Viveiros de Castro 1998; Carneiro da Cunha 1998ying the capacity to adopt other points of viea v
the transmutation of their bodies (Vilaga 2002) grtling to acquire the characteristics of the esgpr
(Vilaga 1992 & 2002), shamans are in charge ofasiversal communication among non-communicated
entities (Viveiros de Castro 2010). The shaman &pakesmarfor other species (Viveiros de Castro
1986), capable of crossing ontological borders €ifivs de Castro 2004).
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having as a result a subject of vision that emefhges this relation between the virtual
(Holy Spirit) and the actual (instrument). In thaese oflawentunchewg it is thewenu
pullda, the one who sees, that is in a relation with #saldr’s corporeal support. | suggest
that the accomplishment of this act of intensiv@on, which aims at the deconstruction
of potential affinity (alterity), necessarily reges the presence tiie ordinary opacity
of the corporeal support (identity). If 1 am cotraa framing Pehuenche healing
practices as predicated on Amerindian kinship mecehis may be due to the
tautological fact that, within healing practicespnsanguinity’ (as a constructed human
body) needs to be present in order to reasseraogofity. The intensity of thpulli
spirit would not besuch without the presence of human corporeal stpfiols the
assemblage of the actors and the resulting intengsion that allows the (re)creation of
the relational human field put into question by évé relating. In other words, | suggest
that the (de)communicational hinge embedded imsite vision emerges through the
relation between human (corporeal support) andmonan (spiritual intensities). What
connects or separates the actual and the virtuabtithe presence of th@illi spirits
itself, as has been argued by Viveiros de Cas@O{pfor thexapiripé spirits, but the
assemblage of virtual and actual that | have cafiezhsive visionlf we consider that
healers are privileged because they can indeetlisst&kinship relations with spirits,
this very capacity and force should be relatedBasgalupo (2004) has already shown,
to their belonging to different and multiple intéres of kinship. However, my point is
also that there is no visual human agency whatsoed®n healing practices are
performed, but rather a kind of transcendentalonisictivated through the practices of
cosmo-activisjmunderstood as the strengths stemming from troplpebeing together
in mutual recognition. Notably, to be ‘accompaniedto be ‘together’ can be expressed
as ‘to be one’ (Chkiflewdr), which also means ‘to be many.” Furthermore, this
expression is often used within a ritual where kinty is created (Chkifiewlnkuleygin
ngillatun mew. To be alone then (as the sick person is), mighproblematic precisely
because the person’s status as human is not hédipgétivated by other people through

mutual vision.
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Having said this, my ethnography should not be raplogically absorbed by those
reflections that fully relate perspectival shamaniso a practice of immanence
(Pedersen 2001; Holbraad & Willerslev 208P1t should rather be thought of as a
particular case in which a radical, non-relatiooatological parallelism is at stak&
there is a virtual world of intensities that in aywemains fully outside of Pehuenche
being. In other words, within Pehuenche ontologysiimpossible to deny that the
presence of spirits is @onstituve relationand some shamanic functions embedded in

intensive vision remain outsidei®ut court

Finally, when taking into consideration healing gtiges and intensive visiorwénu
pulli and the Holy Spiritn particular, and the presenceMdenechenn general), it is
clear that a post-ethnographic theoretical argunwing to categorize the Pehuenche
within a dualist or non-dualist ontology would lmealy misleading. Or, in the words of
Strathern (2011:127), an anthropologist aspiringravide a coherent account would be
‘relieved of any final reckoning in terms of difeerce or similarity.” Dichotomised
categorizations such as immanent/transcendent alistnon-dualist would not be
useful tools with which to grasp the ambiguous aopen-ended Pehuenche
conceptualization of bein§? Having said this, let us now explore what happghsn
Pehuenche ontologies are the subject of strongar,cland distinct attempts at
categorization, through an exploration of how tHal€an State is dealing with these

spiritual health issues and by focusing on its nasisumptions and practices.

190 stephen Hugh-Jones’ (1996) elaboration of Jonathilis (1984) distinction between ‘vertical’ and
‘horizontal’ forms of shamanism would not really Within this ethnography. Even if some similaritie
can be found between horizontal shamanism andas@-activist shamanism | describe in this Chapter
(such as the relevance of ‘doing’ as opposed tgirigd), horizontal shamanism has always been
associated with the exchange of perspectives pedioce. However, for horizontal and vertical shamani
conceptualizations among the Mapuche, see Coutsz 20

191 Eor a similar idea about this parallelism, see, Rigress.

192 For a similar point see Course 2012. For a clitmgument about non-dualist meta-cosmological
theory with a specific ontology see Scott 2011.
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Chapter 4

The Cultural Vision of the State: Reflections on itercultural

illuminations

Relations between Pehuenche people and the Cl8ladéa have been characterized by a
remarkable ideological contradiction that has bezantreasingly apparent during the
last few decades. Whereas the Chilean State ackdges the collective rights of
Indigenous peoples through the implementation dadcdig policies such as those
relating to intercultural health, many of the naturesources present in Indigenous
territories are being exploited for the global nedrksee Stavenhagen 1990; Bengoa
2000; Hernandez 2003; Mallon 2004; Pinto 2003;d.2004; Mella 2007; Aylwin 2007,
Boccara 2007; Richards 2010; Di Giminiani 2011)tHis Chapter, | will discuss one of
the most important political activities performeg the Chilean State and its public
health institutions in Alto Bio Bio during recenears: the act of ‘visualizing’ - as
workers of the State call it - the existence oflitianal healers within Indigenous
communities'® My aim in this Chapter will be to disentangle whhe concept of
‘visualizing’ entails for the multicultural visioof public health institutions. | begin the
Chapter with an ethnographic description of howteStactions in ‘Intercultural Health’
are implemented. | suggest that the visibility ablic health in Pehuenche communities
is constructed through a clear, bounded and aipdea of what cultural difference is,
and is based on univocal understandings of the .bbdyp on to explore how this
visualization of Pehuenche practitioners impligsptigh the creation of ‘protocols of
referral’ for Pehuenche patients, a system of ig@ditansportation of people to and from

places that were not necessarily connected belffi@edvernment initiatives. | suggest

193 For classic anthropological literature arguing fioe ethnography and study of the State, see Sahlin
(1976) and Schneider (1976).
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that such protocols work as a matrix for the repméstion of the State as a single and
bounded entity, providing us with a visible and uetibnist fiction of a single and
coherent model of the healing world in Alto Bio Bf6 In the final section of this
Chapter, | will describe how the emergent initiativcalled ‘Intercultural Health’ are
founded upon Western mental health practices. tlade by providing ethnographic
evidence of the practical consequences of thisvegated relationship between mind
and culturevhich has quite a dramatic impact on the livesedidenche people.

4.1 ‘And where is ‘the Origin™?

When | first arrived in Caufikd, the psychologistGesfam took me to meet Flora, the
lawentunchevevho was associated with the public health servic€aufikd. He had
previously arranged this meeting from Ralco, on réddio frequency that connects all
the rural posts to each other. He had left a meskagrlora with the local worker who
lived in the clinic, announcing our arrival. It toas about an hour to get to Caufiiku
from Ralco, on a very dusty road along the mousta@dnce there, the first thing |
noticed was that the rural clinic and Flora's houwsse very close to each other,
separated only by a rusty iron fence. | was acdtustlluck by this proximity, since in
Alto Bio Bio large distances between places ofdessie are very common and almost a
rule. The psychologist mentioned that Flora andfamily used to live in Rahueco, a
place far away from the road, up in the mountams,they had moved their residence
closer to the road a few years before. Now bothrtinal clinic and Flora's house were
easily reachable and visible from the road, andhel movements going on along the
road were also fully visible from Flora's house.whs told that this rendered
communication with théawentuncheveasier, which had not been the case when her
family lived in Rahueco.

Flora was the youngest sister of Greta. They betbrtyed to a family in Caufiikd that is

194 Eor further analysis of the magical, spiritual aseligious mechanisms through which the image and
the strengths of the State are created, see Tal838iy
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well-known for their expertise in healing and thkemowledge(Ch. kimun) of healing
herbs(Ch. lawen (see Chapter Three). Greta had died some yeéosebavhen they
were already living near the road. Until then, Blbad not been the person in charge of
making a diagnosis using urine or preparing medgifor patients - Greta was. The
latter was indeed very well-known for taking cafepatients throughout the Queuco
Valley. Nowadays however, Flora is tlventunchevef Caufiikd, and she collaborates
with the State’s public health services. She is ainthe three herbalists in Alto Bio Bio
considered to be a link to the public health progrealled the ‘Intercultural Health

Program.’

When we arrived, the first question she asked us negarding a person she called
Origen,’ someone who had not been around for ages, she'saliel Origer?’ And
where isel Origer? | did not understand the question, and | didknotv the person she
was referring to. The psychologist told me teatOrigenwas his boss, and that they
usually came to visit Flora together to help hethwgractical needs. A couple of weeks
later, | went to visit anothelawentunchevein Alto Bio Bio named Maria, in the
community of Callaqui. At the entrance to her hguseas asked if | knevel Origen
This repetition appeared to be more than just acodénce Origenesis a Spanish word
that means ‘beginnings,’ or ‘origins’ and the plerakorigenmeans ‘the beginning,’ or
‘the Origin.’ In Flora's utterance, the woodigenis being used as a proper noun to refer
to a particular person - it is the nickname of aspe associated with both the
psychologist and the public health service work&#hin the public health service
however, Origenesis the name of a well-known national program basedChilean
Indigenous policies, as | will explain below. Latar in my fieldwork, | found out that
the first time Flora had metl Origenwas at her former house in Rahueco. It was not
fully clear how and when Greta, Flora, and onehefrtbrothers, Jerman, moved to live
near the road. What is clear, however, is thatghigiram ancel Origenhad influenced

that move.

That meeting betweesl Origenand Flora’s family had taken place at the beginmifg

this century, when Greta was still alive and Flaas not yet fully dedicated to working
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for her community, but was simply helping her gisténen,el Origen,who was working
for the Origenesprogram, had arrived with the idea of filming a dowentary about
traditional healers, accompanied by a Pehuenchsopervho nowadays occupies an
important role within the local government. Unforately, 1 did not meet Greta
personally since she had died before | started mHieldwork. However, | did see her
face in the documentary filmed &} OrigenentitledLos Curanderos de Alto Bio Bio
‘The Healers of Alto Bio Bio.” As | was told Bl Origenhimself, the goal of this film

was to ‘visualize’ local agents of healing in ABdo Bio.

Origenesis the name of a national program launched byGhidean president Ricardo
Lagos in 2001, funded using credit from the Inten&ican Development Bank (IDB)
and further economic collaboration from the Staige Origenesprogram is framed by
Chilean Indigenous policies called tNew Deal for Indigenous PeopleBhe program
was run with IDB credit of US$80 million provided the Chilean government, plus an
investment of US$53 million from the Chilean goweent itself. This program was
aimed at improving the capacities and opportunipfesiral Indigenous communities in
Chile, focusing on fostering the Areas of IndigemoDevelopment (SpAreas de
Desarrollo Indigenaor ADI) established by the Indigenous Law in thimeties.
Origenesintervention was made with the collaboration oblpu services working in
areas such as education, health, and economic ogeneht. Among this program'’s
initiatives was a focus on what was called ‘inténmal health,” specifically aimed at
improving the quality of and access to public Heakrvices by incorporating traditional
practices into public health policié§> For Flora however, the progra@rigeneswas a
person, the current chief of the department ofdils&ict’s Ministry of Health, who had
been arOrigenesemployee in Alto Bio Bio in the past. In severaheersations | had

with Flora during my fieldwork, she used the w@dgenesin different ways — it was

195 As Bendel (2002) has suggested, the notiomtefrcultural healthis formed on the understanding of
the difference between traditional and Western thealystems. Western healthcare is based on
scientific/modern/progressive concepts, in contr@stthe idea of traditional medicine as magico-
religious/traditional/static. For a further criticanalysis of this program in terms of governanod the
governmentality of Indigenous peoples, see Bocl®v, Boccara et al. 2008, and Cetti 2009. These
scholars consider therigenesprogram to be a key tool @hilean new-indigenisrframed byneoliberal
multicultural policiesthat encourage participation in such programslkeyatrategy of governance.
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not understood as an abstract program, but ragfiemed to a particular person who had
arrived, some years ago, at her house and intbféaein Flora's words:

| was very sad when my sister died. | took cateenfwhile she was ill. When she died, |

did not want to do anything, even if my sister haked me to keep on working - | was

too sad. After one or two months,@tigencame, and he tried to cheer me up. Before
dying, my sister told me that@rigenhad helped us a lot.

When theOrigenesprogram arrived in Alto Bio Bio, it did so with @icit intervention
purposes, one of them being to focus on the dewsdop, empowerment, and
reinforcement of Indigenous medicine. The proxinatythe rural clinic to Flora's house,
for instance, can be seen as a pragmatic restiitofHowever, it is extremely important
to note that thérigenesprogram arrived in Alto Bio Bio (and in Southerhil€ in
general) at a time when there were many politicablems between Indigenous people
and the State (se®/win & Yanez 2007).Furthermore, there was a general atmosphere
of increasing political instability within the cotrg. In this national scenario, Alto Bio
Bio had already been affected by the controversiaktruction of hydroelectric dams,
which had mobilized different actors within the igoal scene. During this period,
communities in the Queuco valley had also begurorgganize the autonomous re-
appropriation of lands - an action that was higbbntroversial and ended with two
Pehuenche people being killed in Caufikd. Jose &en{@009) has argued that this
conflict can be understood as an expected resitapluche conflicts, which tend to end
in internal killings framed by an alleged ‘Mapucéecrificial platform.” This view was
considered completely erroneous by all Pehuencbelpd met in the field however,
who clearly recognized the involvement of non-Pelche people in this controversial
event. To better understand the historical contéxhis event, see the brief historical
summary in the introduction of this thesis. Theeatextual aspects need to be kept in

mind when analyzing the emergence of ‘interculthieglth’ programs in Alto Bio Bio.

4.2 The invention of an intercultural visibility

The main problem people working fdrigenesfaced when trying to implement
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initiatives that involved traditional healers wae Wifficulty in knowing who the ‘local
agents’ working in health issues actually were. ©h¢he most striking things these
workers of the State noticed was that no one withiigenous communities spoke
about traditional healers. The person in chargeiohing this program once told me in
an interview:

Local agents were not visible, their actions wers@me way hidden in the territory. But

this does not mean that there were no healing prest because there have always been
practices of healing in the territorylawentunchevemidwives, etc.

It is worthwhile mentioning that during the Pinotlgectatorship, Pehuenche midwives
were violently persecuted, arrested, and discritethagainst, so any attempts on behalf
of the State to work on health issues within thesamunities were seen, in the view of
this program leader, as highly dangerous for PetheepeopleFor the moment, | will
leave aside the question of whether or not thi$y treflects the point of view of
Pehuenche people. | met a couple of women who teseéd the work of midwives when
there was no access to Chilean hospitals. Oneeofi thad been jailed for many years
because of her work, and the other was not worlaagnuch nowadays since this
activity, she told me, wagrivada by the State. This is a Spanish word used in a
particular way in Alto Bio Bio to refer to what hbsen forbidden, or literally, taken
away (its antonynin daily useis permitidg ‘authorized’). Judith, a Pehuenche woman
who used to work as bothlaventunchevand as a midwife within her community told
me that she had to give up her work as a midwifeesiit wasprivado. Origenes
considered the persecution of midwives to be arewiteand sufficient explanation for
the alleged invisibility of ‘local agents’ of headj. In its implementation, the national
Origenesprogram had to overcome a complex situation teeef namely, the apparent
absence of people willing to speak about local esgehhealing and the invisibility of

these actor$’® In the words of the person in charge of @régenesprogram:

1% |n Chapter Two | have discussed how complex affitdlt the speech acts related to witchcraft and
healing practices are from a native perspectiveeHieam interested in emphasizing the State’s ladic
action. In this sense, | am aware that the argumbat lawentuchevedisappeared because of
discrimination under Pinochet is typical of thosguanents which assume that the ‘object’ is outeHmit
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No one spoke about these people within Indigenomsrwinities, and for people like me
who just arrived it was not easy at all becauseugithe people could not tell you who
was or was not a herbalist, this is a lawentunchéwis is not.

Within this context, people working faDrigeneshad to design strategies aimed at
making Indigenous medicine visible. In their ownrd&g above all they had to carry out
a process of ‘visualizing' traditional healers, @qess that was one of the first and
biggest efforts th®rigenesprogram, undertaken in order to improve the pubéalth
system and to fulfill their own goals. As is uswathin developmental projects of this
kind, the functionaries dbrigeneshad to find a quick way to invest the money coming
from the Chilean State and the International Bdnkshort, ‘visualizing local agents’
consisted of focusing on finding and validatingenhdcutors within the communities
who could collaborate with the State program. Trscess was carried out through the
organization of collective gatherings called ‘meg8 in intercultural health,” where
people from Indigenous communities came togetheshare food offered by State
workers. These meetings aimed at rendering viddsal agents of healing, since the

Origenesprogram had to quickly demonstrate results fordts in intercultural health.

Concretely, the actions of workers involved in tpi®gram were mainly focused on
making contact with the three herbalists in theabecause, as the person in charge of
this told me, ‘as the State, you cannot have pgalitdialogues if you do not have
actors.’®” In this context, the invisibility of traditionalealers, or the difficulties in
rendering them visible was seen as a local tendémtywould not be helpful for the
eventual success of the government program. Thefidnigeneswas then ‘to visualize
valid interlocutors’ and to generate what they exhlthe ‘cultural validation’ of the
people who were going to take part in the procésooversation/negotiation with the
State. Thusel Origeninitially spoke to different people who were red as ‘agents of
medicine,’” even if many of the people initially md#ied as such did not participate in

this process in the ené&l Origen met Greta when she was living in Rahueco, where

has been obscured by external rather than intéonegs, i.e. the nature of the ‘object’ itself isver in
doubt and Pehuenche healing appears as isomogo@ititean healing.

197 The very concept of dialogue is problematic sindémplies firstly that Pehuenche people have alyea
‘recognized’ the Chilean State as an interlocudod secondly, that they want to enter into a diaogith
it. This will be discussed further in Chapter Five.
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they had several conversations and friendly exoesmghile drinkingmatetea around

the fogon (fire). The purpose oOrigeneswas to assess how to negotiate a process of
‘collocation’ of these ‘agents of medicine’ that wd ensure positive results for the
people involved; what in the words of the chieftloé program was seen as ‘a sort of
indirect recognition.’This kind of recognition has been conceptualizedPaoyinelli
(2002:6) as a multicultural form of recognition thaorks to inspire ‘subaltern and
minority subjects to identify with the impossiblbject of an authentic self-identity, i.e.

a domesticated, non-conflictual traditional formsotiality and (inter)subjectivity.’

The challenge for the nation&@rigenes program laid in the following premises:
Pehuenche medicine is important; there are locahtggof healing; they are not visible;
Indigenous health is not recognized within Indigegha@ommunitiesOrigenesaction
should aim to make these agents of healing visibl@rder to do so, the State offered
certain benefits to the new visible ‘agehfs el Origentold me, a ‘narrative’ about this
process of ‘recognition’ of local agents was camndd, and new, visibl€enters for
Pehuenche Medicineere created and fosterethese new ‘intercultural’ performances
mainly consisted of making some visible signs aosdtgrs with the word€entre for
Pehuenche Medicindat were placed outside the houses of the paopddved.

Our biggest task has been to render them visf5i8o they can negotiate with the State,

because there is intervention, but our interveni®about having more culture, if there

is more culture, there is more health. To strengtlaltural systems always produces

positive effects in the lifestyles of people. Ehaty you need to base your work on the
Center for Pehuenche Medicine, within their temiés - what makes their medicine

Pehuenche

| was told this in an interview witel Origen TheseCentres for Pehuenche Medicine
then were one of the new ways in which the Staesenmted itself to the Pehuenche
communities. Through these specific and localizedges, the State and its public
health policies aimed to be ‘discursively imagiresdsomething greater than simply its
local manifestations’ (Sharma & Gupta 2006:19). Demeral assumption behind this

was to advertise among Pehuenche people - thrdugliptocess of rendering visible —

1% These practices can be framed by what Ecks (2Ba8)calledColonial Enlightenmentan ongoing
attempt to ‘enlighten’ or ‘illuminate' bodies withbreally succeeding.
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the fact that there wetawentunchevewiorking in their communities, having as a point
of departure the assumption that people did notwkabout their existence, or at least
that people did not talk about them because thdyndt know about them. In order to
engage with ‘local agents,’ what the State offdiexlherbalists was an improvement of
the places where they saw their patients, to peowm with beds for patients who
needed to stay overnight, to build some toiletswa#i as other kinds of material
benefits. After a year of work, the State workesaesidered these actions very successful
and remarkable since ‘Lawentuncheves became msii@e/within their communities.’
For State workers, this meant that they had indesdforced more culture,and
therefore,more health.Having said this, the location of the rural clinic relation to
Flora’s house cannot be seen as a random coin@dént rather as the result of a
national political strategy coordinated in conjuoictwith international capital. In a way,
and at least in its external manifestations, Féon&drld was remade under the impress of

economic pressures (Biehl 2005).

On the other hand, this process of visualizatiso @inplied the transportation of people
to places that were considered to be more strategiche implementation of the
Intercultural Health Program. As far as the ‘codltion’ of these newly recognized
agents of healing was concerned, state workers theadown time to help Indigenous
healers move. For instancel Origentold me that he had helped Greta take their
belongings down the hill when they moved from Rafou® their new house beside the
Caufiika post. However, soon after having moveddo few house, Greta died. This
death was a concern fet Origen since without Greta it was not clear what would
happen to the intercultural program in Caufikd.hat funeral,el Origenhimself had
asked the people there if they knew what was grppen. He told me:

We do not intervene within cultural territories,egvif | am an expert in intervention. At

her funeral | was given the opportunity to talk ahgust asked what was going to

happen then, because when Greta died no one thdtigra could have assumed her
role.

Thus,el Origenwas very concerned about loosing one of the intattwrs that had been

involved in the implementation of these so-call&ehtres for Pehuenche Medicirtéis

155



concern is not surprising at all, sineeOrigenhimself had been the origin of this new
trend of intercultural visibility*®

If we look carefully at the State’s practices désel above and focus on the steps
involved in the implementation of the ‘InterculturBlealth Program,” some of the
univocal assumptions of the State come to the fleist of all, the clear and distinct
visibility of practitioners of healing is necessaag this visible status is seen as an
essential requirement for the application of thisgoam locally. The kinds of relations
Pehuenche people might establish with these ‘lagahts’ is taken for granted however,
since for the State, it does not really matter wihase traditional healers do, what
healing is for them, and what their practices drfarthermore, there is no real
consideration of how Pehuenche people behave aad tvly really do when needing
the help of a person capable of healing. Healimghis sense, is taken for granted, and it
is assumed from the outset that people in thesemuonties refer to healing
practitioners in a similar way people from a bigil€n city may seek a doctor’s
consultation for a cure. In sum, the State’s astitocused on what was considered a
priority - namely, to identify the bounded and $engodies of traditional healers, based
on the assumption that practices of healing neededbe visible for Indigenous
communities. State practices, in this sense, daootpt the antonym of visibility. Let's
advance this idea a bit further: invisibility, atite possibility of dealing with forces,
beings, or non-humans that are not fully visibke outside of the State’s ontological
repertoire. In other words, the Chilean State u$/tRousseauian, since the installation
of the State also involves acceding to reason, hlwhjoarantees proper visible
procedures. The State, as Rousseau conceived isf dpposed to invisibility as an
ontological possibility for being. To put it diffently, the intercultural program is
designed for univocal visible humans (whose vistlenanity is taken for granted) as
the unique ontological possibility - the unique fibgity of existence. Thus, the
implementation of the intercultural health prograsna work of purification: the

hygienic construction of a nature separated offnfisociety (Latour 1993), of a visible

199 For further analysis of the invention of ‘Intertural Health’ in Southern Chile see Cetti (2009).
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realm separated from an invisible one. The genassumption embedded into the
practices of the State is that these traditionaldre were alreadgut thereand they just
needed to be ‘illuminated,” or, as functionariestloé¢ State prefer, ‘visualized,” and
rendered public in order to be ready for use. Rubplblicies need public bodies.
Moreover, intercultural public policies need thaseance of different cultures that are
defined by and through the State’s actions as @emaf fact and not as a “matter of
concern’ (Latour 2005). In other words, althougé #xistence afwentunchevebefore
the arrival of the intercultural program is notgoestion, they were (re)enacted by the
State’s actions and were brought into being inipadr ways and through particular
scenarios. Moreover, the ‘culture’ that the Statesswdefining through its local actions
was a ‘culture’ that should in some way responsditalar logics of care stemming from
Western tradition. Here, | use the word ‘cultune’a similar manner as Carneiro da
Cunha (2009). She has argued that

To speak about the invention of culture is notgeak about culture, but about ‘culture’,
namely, a reflexive meta-discourse about cultube Goexistence between ‘culture’ (as
a resource or weapon to make up identities in fobmtational states or the international
community) and culture (that invisible network ofiieh we take part) produces specific
result (Carneiro da Cunha 2009:372, my own traiusint

What | am trying to emphasize here is that theaditional healers were not just
‘discovered’ by the State, but rather weseactedby its practices. This process of
enacting consists of giving shape to a particutality, now called ‘intercultural,’ that
involves the alleged preexistence of thés&entuncheveHowever, it is worthwhile
mentioning that the way | met tHawentuncheveduring my fieldwork was through
information | received from state workers. For epéan | met Flora for the first time
because of the local psychologist. Ethnographiesieitific practices have discussed in
depth the question of how different ontologies hreught into being, rendering it
apparent that ‘reality does not precede the mungaaetices in which we interact with
it, but is rather shaped in these practices’ (M@99:75). ‘What exists,’ in this casel(
Origen Flora, the psychologist, myself, and so on) isags the ongoing effect of
historically situated practices, including their toal interactions (Haraway 1997; Law

& Hassard 1999; Mol 2002). However, my point hesethat the enacting of these
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traditional healers, under the frame of the intkocal program, was based on a
particular assumption of what humans and bodiesalirabout, without questioning
what ‘humanity’ might be for Pehuenche people kivim these communities (see
Chapters One, Two and Threé&). other words, and to say it bluntly, in enactihgse
local agents, what we might catitercultural illuminations or local understandings
about how patrticular practices of healing werertglshape, were not considered. But if

this is the case, how did the implementation o hiogram proceed?

4.2.1 From visible bodies to visible paths

Protocols. | heard this word many times during rognfal and informal conversations
with professionals working in the public healthwees: ‘We work with clear protocols
when we have patients that need a shaman.” ‘Wen@gaour work in intercultural
health very well, through very well-designed pratiscwe have for that purpose.’” ‘We
avoid working just by using our intuitive ideasatls why we have protocols.” Doctors,
psychologists, intercultural facilitators, admingdive staff, and so on, all pointed out
the existence of protocols as a key element inimgalith Pehuenche patients who
presented with problems that could not be healednbdgical doctors. | should make
clear that intercultural facilitators are a roleated by the government of Eduardo Frei
(1994-2000). They consist in the incorporation dbeal Indigenous person into teams
of public health workers. In short, their role imagtice is to act as translators from
Mapudungun to Spanish when this is needed, as wa®llto collaborate in the
bureaucratic activities of the public health ingtiins (see Cetti 2009). However, during
my conversations, it was not fully clear to me wtka$ word ‘protocol’ might mean in
practice, nor how this way of working was beingfpened in daily life. My curiosity
about these protocols increased progressively amgisted on gaining more information
about them. | had the impression that this worcerretl to a very concrete set of
procedures, that (I wrongly expected) would havenbearefully defined and written

down. However, the most elaborate and explicit im@tion | received about these
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protocols was the image below. Carefully examirtimig diagram brings to the fore the
assumptions related to the intercultural initiagivaf the public services. The image
depicts the routes or paths a particular patieekgected to take, under the supervision
of public health workers, before gaining access tshaman (Chmach). There is a
sequence of relations and contacts patients stgmuttirough, to be followed in a linear

fashion, according to particular steps on the route

EQUIPO DE SALUD
INTERCULTURAL

Figure 4. Protocols of referral

The lines that define the transportation of pedpten one point to another are the
following: first, a person who lives in a Pehuendoenmunity is expected to go to the
local post. It is here that a functionary of theat&t who only once a week is a
professional doctor, establishes the first contath the patient. Then, if the patient’'s
condition is not fully clear and understandabléhi public health workers, the person is
given a check-up by one of th@ventunchevevho collaborates with the post. In the
words of the chief of the intercultural programAfio Bio Bio: Pehuenche people must

see dawentunchevand follow these protocols if they ‘really lovesthculture:
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The protocols define the procedures to follow whies intervention of a shaman is
needed [...]. The first step that must be followeddse a person needs to be seen by a
shaman involves thiawentunchevelf you are Pehuenche, and respect your territory

and love your culture, you must respect the ro& gawentunchevéas

The diagram, in this sense, represents not onlycp&r understandings of what respect,
love, and culture are, but also the definition dfaivit is ‘to be a Pehuenche.” The
negative implication here is that if you do not go a lawentuncheveyou are not
Pehuenche, which means that all those Pehuenchplepettending Evangelical
worships (see Chapter Three), are not Pehuenchss, Phactices defined by the State
bring into being a particular understanding abobawculture’ is. This is considered a
political strategy (Cetti 2009) involving the pdadization of culture (Wright 1998).
Thus, protocols of referral are enacting what hesnbdescribed as the stereotype of a
hyper-real Indian (Ramos 1992), which takes shape according to theicplar
assumptions of the State. According to Hale (1998}, so-callechyper-real Indian
would correspond to a perfect image of the expiectatof the State: being unable to act,
except for reflecting upon the imposed preconcaegtiof the State. Furthermore, the
State can only work with a particulardio, namely, thdndio Permitidg the ‘authorized
Indian’ (Hale 2004), who does not imply any sorttlofeat to the State. According to
Hale (2004), in the context of Latin American nbelial cultural projectthe model of
unitary citizenship is promoted by policies of asgation, precluding any cultural
specificity. This leads to the creation of contchdiy identity frames in which to fit
Indigenous people. In contrast to a ‘modelmdio Permitido, who has ‘substituted
protestwith proposal and learned to be botuthenticand fully conversant with the
dominant milieu,” the Other is ‘unruly, vindictivend conflict prone’ (Hale 2004:19).
The ‘authorized Indian’ is invited to transit thghout a social space hegemonically
constructed or composed, as has been argued by R@005), of places of mobility
and places of immobility. Consequently, if we caiesicarefully what people do in order
to be healed (Chapter Three) and at the same tke d$eriously the words of the
administrative health worker and his definition ‘ofilture,” we would be forced to
conclude that most of the Pehuenche people damrettheir culture. What is interesting

to stress for the moment is how the State, throitghlocal ‘intercultural health’
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practices, is undertaking its activities with a tgalar understanding of ‘culture’:

Culture is an abstraction and has a bounded meaning

The diagram also shows how tlaeventuncheve house is next to the rural post; a fact
that we have already mentioned and analyzed asswt ref wider administrative,
political, and economical procedures. At this point the referral protocol, the
lawentunchevéalks with the patient and decides whether theri@ntion of a shaman is
needed or not. If this is the decision tlaventunchevecomes to, the ‘intercultural
health’ team of the clinic in Ralco, with the ‘aulal’ advice and collaboration of
Pehuenche people working within this institutidrert makes the final call in deciding if
the intervention of a shaman is in fact neededhi$ is the case, the Ralco clinic
provides a van to transport the person to the hofiagarticular shaman who lives very
far away (at least 400 kilometers away) from RakEwen though the shaman involved
in this protocol is a Mapuche healer, she belongs tommunity that is far away from
Alto Bio Bio, both geographically and culturally.i$ worth pointing out that there is
also a hierarchical aspect to the roles of Indigenieealers. Implicitly, the role of the
shaman is seen by the State as superior to thdtedhwentuncheveThis does not
necessarily reflect Pehuenche understandings dfittezences between these two types
of healers however (see Chapter Three). It isrttegcultural health team that schedules
this visit with the shaman. Thus, we have a clegusnce of steps that a person in need
(and who loves his or her ‘culture’) should follow order to be transported to a
shaman’s residence by the clinic’s driver. Thisw$ortation is free of charge for the
patient, who travels with other patients and (geltrthe intercultural facilitator, and
this is very often used by public health workersaakey argument to highlight the
benevolence of the intercultural health progranis lipparent however that all kinds of
inequalities between the Chilean State and Peheepeople remain ideologically

invisible (Zizek 2009) and hidden by this cynicabeomic argument.

What is missing from this diagram is that many smi¢ a patient is out of control and
his or her violent behavior implies a risk for atlpeople, a further step in between the

clinic and the shaman is needed. In these casen{saare taken to the nearest hospital,
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the Hospital of Santa Béarbara, to be treated whthrmaceuticals in order to help them
‘calm down.” When dealing with patients who are oticontrol, the hospital is where,
according to the psychologist of the clinic, patseare sedated until they can follow the
route toward the shaman. Moreover, another issateigmot apparent from this diagram
was summarized during my first week in the fieldabehuenche woman who used to
be my neighbour:

The Ralco clinic takes us to the shaman, they behwith the transport, we do not need

to pay, and they take us to the South, far away fnere. Recently, however, they have

not made any trips, since the situation in the Bauith the Mapuche is hot, so they do
not want to go. There are many conflicts therethgy have stopped going.

The conflicts mentioned here by Maria refer to laaaflicts between the State and
Indigenous populations, and demonstrations by Mapuzeople in the Soutf® For
Maria, and for the public health services conflete somewhere else, in the South, not
here in Alto Bio Bio. It is interesting that thedge illustrating these health service
protocols has been drawn over a very simple greempty area of land that does not
depict the existence of hydroelectric dams, fomegdtistries, and so on, that have been,
sources of intense conflict in Alto Bio Bio. Them® of coursesthnographically less
visible (Farmer 2004) local history and the global politeeonomy are not part of the
protocolscapeso to speak, enacted by the State through the itipo®f practices
concerned with the transportation of people. Ireothiords, protocols of referral appear
as being enacted ovemnan-violent zero levelZizek 2009), ara priori peaceful state of
affairs in Alto Bio Bio. This state of affairs i®gsible because of ideological regulations
and should not be thought of as a social dimensianis taken for granted. Following
Zizek (2009), protocols of referral themselves hlpmaintain thestatus quoof the
inherent and objective violence of the systehThis fact is what Zizek (2009:87) calls
a ‘fetishistic disavowal’ present in totalitariagseems and neoliberal societies, and is
expressed in Octave Mannoni's (1963) well-knownirsggyJe sais bien, mais quand

méme’ | know very well, but nevertheless. We know versil what the State has done

M0For a current analysis of land conflicts, see Ben999; Richards 2004allon 2004; Bacigalupo
2007; Di Giminiani 2011.

M1 Eor particular ways of exercising power sovergigtiirough repeated acts of violence over human
bodies and populations, see Blom Hansen & Stepp0fts.
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with Pehuenche lands and what it represents, butevertheless accept its procedures
when dealing with ‘intercultural health,” a concepeated by the State itself. | use the
word ‘we’ here to refer to all those people in ABdo Bio who are taking part in this
process of transportation and are part of a widecgss that has been called, using
Foucauldian reasoning, ‘ethnogovernmentality’ (Byec2007):
‘Intercultural Health represents a new social eegimg within a new diagram of
knowing/power. It can be thought of as a new typgavernmentality that produces emergent,
collective or individual, ethnic subjects through dmuble dynamic of ethnicization and
responsibilization. Through the implementation ofercultural health programs, the relations

between social and individual bodies, public aniggte spheres, individual and population and
the State and its citizen are modified and retht{Bboccara 2007:186, my translatioHy.

Having said this, what can we learn from the Sgapedtocols of referral in intercultural
health? What kinds of bodies are being enactedhbyState, and how? The visual
artifact representing State practices discussedealbenders explicit how the State
operates in people’s daily lives, and allows uspproach the State not as an abstract
entity, but through its daily practices (Rose 200Gtchell 2006). Furthermore, these
protocols actually show us how the State presésedf ito people in their communities,
transporting bodies through paths or lines thag¢nat they are deliberately constructed,
are taken for granted as a priori realities. Ins&¢o me that the transportation of people
from one point to another is the final aim of tiéercultural program™® By doing so,
people can be counted, and results can be provad#dte central administrative offices
of the Ministry of Health, a trend that fits perfigowith what Hacking (1991) calls our
growing ‘fetishism for numbers,” a trend that deBnworlds in very particular ways.
These protocols of referral can be understood asdane bureaucratic procedures or
stereotyped practices that allow us to understhadticro-politics of the State. These

micro-politics need clear and distinct actors idesrto function; actors who in this case,

12 For a foundational discussion about the concépgavernmentality see Foucault 1991, 2004a &
2004b and Ferguson & Gupta 2002. A more accuratgewe of Foucault's conceptualizations of
governmentality and biopower would goes beyondotbesibilities and targets of this thesis.

13 As Boccara (2007) argues, as much as this progimnintended to facilitate intercultural
communication, it reaffirms the ultimate dominatioh Indigenous knowledge in several ways: the
incorporation of traditional Indigenous medicingoirm frame predetermined and dictated by the Wester
healthcare system, the de-politicization of theigadous historical identity, and the refusal toogtze
the actual social and political context of Indigea@nd non-Indigenous relations.
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correspond to clear and distinct bodies that arsidered to be bounded, singular, and

in the unique shape of what ‘humanity’ is: they anéversal bodies.

In short: one state, one nature. In this sensevithmlizing process of the State does not
end with the ‘discovery’ of ‘local agents’ of headi, which is nothing more than a new
version of colonial practices, but also necessaniplies the creation of lines for the
transportation of people, or bodies, who actuadfier to these actors of healing. Thus,
the practices of the State create paths that cdollogved again and again by different
people. Furthermore, these protocols of referral #e creation of a bureaucratic
authority structure (Sharma & Gupta 2006) that e&peatedly enacted through
performative practices (Butler 1990). This bureaticr authority structure gives the
illusion of a fully coherenoutsidecreated through and with an ideological scaleoluat
(2005) has theorized this panoramas

Panoramas, as etymology suggests, see everythitdgh&y also see nothing since they

simply show an image painted (or projected) ontittne wall of a room fully closed to

the outside [...]. They design a picture which hagyap in it, giving the spectator the

powerful impression of being fully immersed in theal world without any artificial

mediations or costly flows of information leadimgrh the outside [...] Panoramas give

the impression of complete control over what ismgesurveyed, even though they are

partially blind and that nothing enters or leavesirt walls except interested or baffled
spectators (Latour 2005:187-188).

Protocols of referral, seen as a panorama, caodadl\t disentangled by looking at those
sets of practices that allow them to exist as aafterepresentations of reality. In other
words, these sets of practices (visualizing bodietineating paths, transporting bodies
and so on) are not a reflection of a coherent anthtbed pre-existent core of the State,
but rather, they actually ‘constitute that verye&gSharma & Gupta 2006:13). The State
is, in this sense, a set of practices that defimequlures of healing relations that are
taken for granted in a very simplified way, resutiin many other relevant

aspects/practices of Pehuenche healing processeheatth being dismissed. A very
well-known Foucauldian reasoning is embedded her¢hé ‘cultural’ aspect of the

State’s practices: health and medicine (a techmyolofy the former) assume an

increasingly significant place in the administratsystem and the machinery of power,

which extends beyond the service to the sick amuliations cures (Foucault 1978).
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What is striking about this trend is how in AltooBBio, health issues appear as ‘the
object of an intense political struggle’ (Foucalii74[2004]:7): protocols of referral
must always be conceived of as a political phenamerelated to population
governance, control, and power. In other wordsqmals, seen as panoramas, apparently
mean social control, and this was something evendtittor of the Ralco post openly
admitted. When | asked him what he would improveeifwas in complete control of the
health system, he responded:

I would improve the way we deal with the referrbipatients to a shaman. | would try to

render those procedures more flexible. Right nawsyghing depends on us. We decide

whether or not someone needs to go to the shamana¥ a patient might not want to

say what is going on with you and your hallucinaioMaybe you want to keep those

stories secret and just say that you need a shaBainhere it works in a different way:

we are in charge of keeping an eye on patientsababrding to us need the intervention

of a shaman. We also decide the date and the timedan go, as we are in charge of

the transport and we arrange the day with the shanttacould be more flexible, this

system, more comfortable for the people, but uanfiately it is always the health system
that is in control, because the health systemesaibss.

Through these protocols, and by enacting ‘docildidés (Foucault 1977), the State
makes up a social landscape that ‘will never bétefteed enough for the cost of
connecting vehicles to be made fully visible’ (Lato2005:184). These visible and
docile bodies are caught by the panoptic medicaé dan its cultural version), so they
can besurveyed used and transformedthrough surveillance, regulation and control
(Williams & Bendelow 1998). | should emphasize ttte#e mechanisms described here
are good tools with which to examine different 8taérformances. Yet my ethnography
clearly shows that Pehuenche bodies are highlycitel¢gsee Chapters One, Two, and
Three). However, these bio-political actions of 8tate are ‘the historical outcome of a
technology of power centres on life’ (Foucault 1978 In this case, what is at stake
are the lives of Pehuenche people. When analytiaget protocols in a world where
health has become ‘the political symbol that is thsabject to manipulation’ (Scheper-
Hughes 1992:202), it is obvious how general soales surrounding Indigenous

people dealing with Western healthcare systems havimherently political aspect. In

4 Eor a general discussion of the limits of the emof life in Foucault, see Agamben (1998) for his
concept of bare life. For an analysis of the paditf life as not only a question of governmenyaitd
technologies, but also of meaning and values, assitfr 2009.
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the case of these protocols of referral however,idieological aspects related to health
and governance are, in a way, invisible. Indeedy tlre seen as ‘normal abnormality’
(Scheper-Hughes 1992), and are constituted thrpuattices that (re)produce the State
in daily routines of ‘proceduralism’ that can alse seen as settings for the production
and continuity of social inequalities. In other @sr the State is ‘produced through
everyday practices and encounters and through quhlitural representations and
performances’ (Sharma & Gupta 2006:27). Howevepossible question is then the
following: How is the unity of the State, as a $engeality ‘out there,” achieved in spite

of its multiple performances?

| believe that the State’s ‘proceduralism,” embetigeprotocols of referral, has the role
of coordination and distribution (Mol 2002): diféatt practices are either made to hold
together as a single entity or are kept apart toidawnutual interference. Briefly,
coordination works by accumulating performanced gy were manifold perspectives
on a single object and by dismissing discordantso@n the other hand, distribution
works by keeping different practices separate sb ithconsistencies between them do
not collide, allowing the establishment of a ‘trutlecessary to safeguard the unity of a
given object. | suggest that, following Blaser (2p@Who in turn follows Mol’s (1999)
work, the inclusion of Pehuenche people in intdtral health programs, as well as the
multiculturalist premise these are based on, hawertination and distribution effects’
(Blaser, 2009:17) that contribute to guaranteeing tinity of the State, and more
generally to protecting the modern constitution:

The Internal Great Divide [between Nature and Qaltaccounts for the External Great

Divide [between Us and Them]: we [moderns] are ¢iméy ones who differentiate

absolutely between Nature and Culture, betweenn8ei@and Society, whereas in our

eyes all the others—whether they are Chinese orrifians, Azande or Barouya—

cannot really separate what is knowledge from vgabciety, what is sign from what is

thing, what comes from Nature as it is from whagithcultures require (Latour
1993:99).

| suggest that the modern constitution is repregthy the State as a single entity that is
capable of differentiating what culture is as ifwere somethingutside (something

outside that can actually be loved), beyond theéeStaelf, which is representative of
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Nature. In sum, after rendering visible and indirtizing these ‘local agents,’ the
performance of coordination and distribution is Idgpd through the creation of
protocols of referral. Patients are referred bytoiscto ‘local agents’ when medical
treatments do not work or the results of medicstistelo not reveal any medical problem.
If this is the case, public health workers mainthiat this is because of cultural reasons.
In short, for the State, the whole issue concerfeguenche people corresponds to an

epistemological problem, and not an ontological.one

4.3 Culture as Mind: Risky abstractions of intercutural illuminations.

At the beginning of my fieldwork | was told thatetie was an intercultural team also
working in the Santa Barbara Hospital (which forpert of theprotocol discussed
above), a hospital situated 50 kilometers from Ralt did not take me very long to
realize that this team did not really exist howeVewas suggested to me that | get in
touch with the psychologist of the hospital the@] called him and asked for a meeting
with the team. He agreed, but asked me to meet #ften their working hours. Once
there, the psychologist and the former intercultdezilitator of the hospital were
waiting for me. They explained to me that theirensultural work was not fully
recognized by local authorities within the healyistem. They both apologized for the
fact that other members of the team could not dttke meeting, and finally explained
that the team was not working as such, since titodmterested in ‘cultural issues’ had
left the hospital. They mentioned that the rolendércultural facilitator was currently in
the hands of a woman, and that Luis, the one Ithadght to be the facilitator, had been
removed from his position because he was considévedbe too ‘controversial.’
However, they told me that when the doctor wathtural interestswas working at the
hospital, it was easier to work using an interaalt@pproach. In addition, carrying out
long-term initiatives was almost impossible sinbe thigh turnover of doctors was
always a problem. In sum, intercultural activitéspended on one doctor’s will, and

there was no such will at that time. However, as the case in Alto Bio Bio, they told
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me that they had developed clear protocols of r&fdor patients, in order to avoid
acting solely on ‘intuition.” Their work consisted making decisions about whether the
intervention of a shaman was needed or not. Ifaswhey transported the patient to a
shaman who was thought to be very effective in theatments. Both the hospital
workers emphasized that the activities of the mitktural health program were strictly
related to mental health, ‘since dealing with p@Bethat are going through a
schizophrenic episode is obviously a fact relatedntental health problems,” the
psychologist told me. The protocols mentioned wesed to differentiate what is a
Pehuenche illness and what is not: a distincticat thas never fully clear to me.
However, generally speaking, in cases where med@ssessment (including
neurological exams) could not determine the soofcthe patient’s problems and the
person was still sick, the intervention of a shawas deemed necessary and the illness
was considered to be a Pehuenche illness. Cultaseinvthis way defined at the same
level as mental illness - an emergent reality gh@ms from the physical universal body.
The doctor at the Ralco clinic had made this clelaen trying to explain to me what the
intercultural team was all about: ‘We reinforce wisacultural, especially what is related
to mental health illnesses.’ According to this vji¢le concept of culture responds to the
general question of multiculturalism - namalyhat can a mind dbAs has already been
argued,

We are accustomed to worrying about our minds tsxawe assume that even if our

mental powers are ultimately generated by our brédodily parts we have in common

with others), it is what we can do with our mindthe ideas we come up with, our way

of thinking about things — that makes us differénoim others (other people, other
cultures, or even other species or spirits) (Haldr& Willerslev 2007:329).

Thus, rather than raising a more interesting gaesfin my view) concerning what a
body can do multiculturalism, through the so-called intercudtlu health program,
proposes practices that respond to the questiomhat a mind can actually do. The
guestionWhat can a body dotherefore appears as totally irrelevant in thistegt,
since for multiculturalism in general and intercuétl health in particular, bodies do the
same kinds of things everywhere. It is worth manitig Deleuze and Gattari's (1987)

point of view here:
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We know nothing about a body until we know whatdh do, in other words, what its
affects are, how they can or cannot enter into amitipn with other affects, with the
affects of another body, either to destroy thatybodto be destroyed by it, either to
exchange actions and passions with it or to joithvtiin composing a more powerful
body (Deleuze & Guattari 1987:257).

It is clear then that the relationship betweenuweliand mind implicit in the work of the
public health workers is a good example of how rulturalism works in daily life:

through an allegedly universal naturalism consisth- following Descola (2005, 2006,
& 2009) — a dissimilar interiority plus similarityy physicality. In this case, dissimilar
interiority would be equal to mind/culture and whaey can actually do, whereas
similar physicality would correspond to a taken fmanted and universally shared
coherent physicality. The general assumption of $kee lies in the multiculturalist
premise that conceives of the singularity of Natase a univocal shared mode of
existence, or as a hegemonic language game (Wstijan1953). The premise of this
language game presupposes the existence of one(pbysical continuity), and many
cultures (metaphysical discontinuities). This hasrbclearly explained by Viveiros de
Castro (2004a), who claims that this is the mappsal of Western cosmology: one

human nature and many cultures.

As has already been shown, this assumption takagesthrough the very concrete
performance of ‘visualizing’ traditional healersjopted in the implementation of the
intercultural program. In fact, the discontinuityaeted by the State when ‘visualizing’
local practitioners of healing was indeed metaptatsilf Pehuenche people love their
culture, they must be seen by their healers.” Defiees among Pehuenche and non-
Pehuenche people were seen as defined by cultuattiermIn other words, this
visualization also implied other kinds of coordinatframed under the Western logic of
understanding culture as the emergent part of thee grounded plane of the physical
body. In fact, the program itself is called ‘inteltural’ rather than for instance ‘inter-
natural,” as perspectival ontologies would suggdstieed, a sort of inter-natural
program in health would be a very odd artifact fioee government, since the main
premise of the State’s actions is based on theuliato Internal Great Divide between

(one) nature/body and (many) cultures/minds. Ireotiords, if we are faced with many
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cultures and just one nature that maintains allpduicular cultures together, it is not
difficult to understand why in practice, the intgitaral program was a very close
relative (or perhaps just the same artifact) of wwhaWestern tradition is known as
‘mental health.’

As | have already pointed out, another way to eetli the multicultural assumption of
one body (physical continuity) and many culturestgphysical discontinuities) is to
think through what has been the most typical qoastf multiculturalism, namelyVhat
can a mind d@ When the question of the performances is fram#dmthe variety of
cultures, differences between people can only bkuial differences,” since it is taken
for granted that their bodies are actually the saméhis sense, any problem related to
Pehuenche people that does not correspond to thersal body is immediately seen as
a problem related to the other side of the dichgtafns not physical, it is mental, since
what is not physical is cultural. Culture, in teense, is something that a mind can do. In
Western contexts, the people who know what to dth wictions of the mind are
professionals of thpsymind. What | suggest and will make apparent i$ thiaking in
these multicultural terms, the health of the Indmes population has ontological
consequences, and by ‘ontological’ | mean the kinfionsequences that can put

people’s lives at risk.

Nica was a young woman who had twice attempteddaiicear her house in Caufiika.
People working at the Ralco clinic were very wadrabout this situation, and started to
investigate the details of this woman’s story. Stk not speak much with any of the
Ralco workers, so they decided to speak to hetivela In her family, three other
people had already committed suicide. Besides this,workers were also told that
many of the family members actually saw things, &lich finally confessed that she
was very scared of these presences. Every nigre there hands coming out from the
wall, and spirits had asked her to kill herself am@ttack other people. She had already
assaulted her mother, who also experienced app@itand heard voices that told her
negative things, inviting her to harm herself aridecs. The medical team started a

treatment that consisted in providing them bothwitxiolytics such as benzodiazepines
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so they could rest and sleep better. The doctortlamgsychologist had also asked for
the intercultural facilitator’s opinion, and togeththey decided that tHawentuncheve
should be consulted. THawentunchevesaw the woman and said that the problem was
witchcraft, without offering any further detailsinBe the woman still suffered from
suicidal thoughts, the team decided to take hargbaman in Chol Chol. As previosuly
mentioned, this place is both geographically aniducaily very distant from Alto Bio
Bio, and Pehuenche people are being transportedsatarge distances to see a shaman
there. The shaman said that the family’s housechviias full of soil from the nearby
graveyard, had been affected by witchcraft. In tiaise, the shaman had to actually go to
the house in order to do ‘the job’ (Sg.trabajg. The team, the shaman and the patient
scheduled a visit and coordinated the transpothefshaman, who would travel with

one of the drivers from the post.

The day the shaman came to Cauniika, Flora wokeselinfy very weak. She could not
really understand what was going on, but she hatge feelings and was not able to do
what she had to do that day. The shaman’s patiexdt hear Flora, who saw the clinic’s
vehicle arriving with some strangers. After a whilee psychologist came to greet Flora,
while the shaman proceeded with her duties. Ondéida's house, the shaman said that
the witchcraft was too intense and that the onlyoopwas to move the family out of the
house. Also, the family needed to burn their mastes and throw out the clothes they
used to wear. After this intervention, Flora did mant to talk to the team for a long
time, and she was very upset with the whole perdmee. Many people in Caufiiku also
started to wonder what kind of person the healdmtédad brought to their community.
People in Caufiku were not sure whether the shahenhad been there was really a
shaman or &alky, a witch. After a few days had passed, a relativBlica’s died in a
very strange way, suffocated in his own bed. Actwydo the public health workers, it
had been an epileptic attack, even though the deeas not able to find any sign of
injuries on his tongue. Most of the people in Caufassumed that this death was due to
the visit of a witch, and the previous actions b€ thealth clinic were strongly

guestioned. In other words, people believed thaaNirelative had been murdered.
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The conflict just mentioned deserves to be takewsgy as it clearly shows how the
State’s actions, based on the multiculturalist epph, regard the participation of
Indigenous people in health services as respontbngiere epistemological issues.
Starting from the assumption that there are maewyiof a single and unitary world,
culture is nothing other than differences on a pigyaical plane. However, what the
dramatic situation just mentioned provides eviddioces that conflicts that emerge and
are based on this equivocal assumption can leddtab consequences for the people
involved. This situation makes it clear that theeroultural encounter does not merely
consist of dialogues between different episteme®gr knowledges. Rather, we are
faced with a situation where two different ontoksgior modes of existence clash
dramatically, having as a result the death of agerThis kind of conflict is configured
within what has been called a ‘political ontologgtainflicts that emerge

as being about the continuous enactment, staldizaand protection of different and

asymmetrically connected ontologies [...], the poVeglen negotiations involved in

bringing into being the entities that make up dipalar world or ontology. It refers to a

field of study that focuses on these negotiatiomsabso on the conflicts that ensue as

different worlds or ontologies strive to sustaieithown existence as they interact and
mingle each other (Blaser 2009:10-11).

Having said this, the proceduralism in intercultuheealth is based on a sort of
multicultural tolerance, understood as the condetiog attitude by secular modernists
in general and state bureaucrats in particulat,tfake allowances for other worldviews
that nonetheless are not taken seriously (Steng@d®). Other worlds are just
‘tolerated.’ In this way, multiculturalists neutizg the possibility of any opposition or of
being contested, since all people are already dermil and included in ‘their’
difference. In the particular ethnographic situatipresented here, related to the
implementation of a local program in intercultuhedalth, it is clear how multicultural
actions transform radically different worlds intbstract, mental entities. This tolerance
makes a contrast between Indigenous ontologiesnatern ontology gensulLatour)
irrelevant, and implicitly considers personhood agéncy as universal facts. As many
scholars have stated (Bird-David 1999; Descolal1998a6b, 2005; Descola & Palsson
1996; Grim 2001; Ingold 2000; Viveiros de Castr®892004a, 2004b), this tolerance
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does not put into question the basic assumptica rdture-culture divide. In this sense,
the intercultural program is in fact an intracudlurprogram based on internal
comparisons: the Strathernian ‘analogies betweemadws’ (Strathern 1992) inherent to
this nature-culture divide. In other words the tatee just mentioned, embedded in the
form of this mentalization, is grounded in a phgsicontinuity that works as a way of
making commensurable what is not: different modesxastence that do not share the
stability and individuality of the coherent body darthe performative mind of
multiculturalism. The claim that cultural differessc are equally valid perspectives on
one world only works, as Elizabeth Povinelli (200&f argued, if Indigenous people act
within the limits of what is reasonable and conabie. These limits are defined by
reality ‘out there,” which in this case is the umisal body that was brought into being by

bureaucrats and public health workers in the cdrdéthe intercultural program.

4.4 Conclusions

In this Chapter | have described state practicémteet to intercultural health and
emphasized how these practices focus on the definif visible agents of healing in
order to create a system of transporting people fooe point to another. | have shown
how the intercultural program in Alto Bio Bio opts through the design of visible
paths for the transportation of people who areleanc clear and distinct visible bodies.
In this sense, | have tried to disentangle how $tate's workers understand the
‘visualization’ of local health practitioners, ptimg out how visible, public paths are
needed to transport people who are the targetutfufal) health interventions. These
interventions are put into effect with a particularderstanding of culture and cultural
difference that does not really consider, and it viery distant from, local
conceptualizations and practices related to illreess healing. Moreover, | have shown
that the body the State works with has to be bodindengle, visible, a priori and
universally shared, ignoring the fact that whatldooe called ‘Pehuenche suffering’
responds to particular ontological configurationsl @oexistences between humans and
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hardly visible non-human bodies (see Chapters Dme, and Three).

In general terms, my aim here has been to refiet¢toav the premise of multiculturalism
(one nature/many cultures) helps to create thsidtuof the unity and homogeneity of
the State, which is considered to be an artifacbsgehreality precedes the daily life
practices of people in interaction. In reflectingpu this, | have argued against Western
commonsense, which tends to conceive of the Ssadeumitary and autonomous object -
as a clear, bounded institution that is differeotf society (Sharma & Gupta 2006). In
contrast, and in line with many scholars who havtically questioned the idea that the
State is an a priori conceptual or empirical objdditchell 1991 & 1999; Radcliffe-
Brown 1940; Sharma & Gupta 2006; Trouillot 2003y aim up to now has been to
understand how the State’s ‘Intercultural HealtbdPam’ is implemented and what this
implies for Pehuenche people. Having said thispw rturn to an analysis of local

reactions to the State’s attempts at ‘visualizingigenous peoples.
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Chapter 5

The Unproductive and Blind Sociality of the State ad its Local

Contentions

In the following Chapter, | analyze how Indigenopgople both react to and
conceptualize the State’s attempts at ‘visualizihgligenous actors (Chapter Four)
within the realm of intercultural health. In pattiar, | suggest that Pehuenche people’s
complaints against state functionaries can be thiofgas a response to a certain kind of
paradigmatic sociality enacted by the functionarieemselves. | suggest that the
interaction between health workers and local peapjgears as highly determined by an
unproductive socialityparadoxically characterized by the proposal of anhange
without exchange and a kind of sociality that dentself If we take into account the
significance of the relation of mutual vision negd®r the emergence of a person
(Chapters One, Two and Three), | suggest thattypis of sociality can be also thought
of as a particular type dblind sociality In short, | suggest that the paradigmatic
sociality determining intercultural relations talsg#sape through the creation of a web of
relationships that, paradoxically, do not allow #mergence of real relationships among
real people through mutual vision. Moreover, thigmlgsis of how people experience
state activities also aims at rendering appareat tken-for-granted illusion of the
cohesiveness of the State and its contested agitefexistence (Sharma & Gupta 2006).
This Chapter considers two disruptive ethnographiesents in which native
conceptualizations of intercultural relations comneethe fore. | consider particular
activities carried out by the health workers of Ralco clinicoutsidethe clinic and
analyze how functionaries of the State engagelatioas with Pehuenche people when
the latter spend their summers in the Andean higlda far away from Chilean

settlements. | also reflecpon the vernacular label ‘functionaries’ as a lagal term
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pointing out the contested ontological status afgbe working for the State, and recount
how amachicollaborating with public health services questitves own collaborative
performance when the Chilean earthquake of 201@rsc¢ conclude the Chapter by
suggesting that fleeting Indigenous contentionsinsgathe State respond to the
transcendental way functionaries of the State Visuaterpellate §ensuAlthusser)

Indigenous peoples.

5.1 Veranadas

The natural characteristics of the Alto Bio Biodacape create a system of altitudinal
zones which allow for the development of distingrieultural ecosystems, such as
mallin prairies, lowland plains, native forests, pineeRis &raucaria forests) and
highland plains. These zones are in turn dividéd iwo different regions known as the
invernadaand theveranada which not only have economic importance to Pehuench
people, but also have socio-cultural connotatidiheinvernada are the winter stations
in the low valleys, while theeranada are the summer stations in the high pastures.
Residence in winter and summer stations is dictatedeasonal weather changes, and
being dependent upon the presence or absence wf an® thus part of transhumant
practices in the rearing of cattle and the hamgstf crops and pine nuts. The
predominant subsistence economy of the winteraostatinvolves corrals, domesticated
animals, prairies and part of the native forestthi@ lowland region, the low snowfall
enables families to inhabit the area during the ttn®rof May to December. The
migration to the summer stations in the highlan@sts in the spring when the last
snows have finally melted away and the animals lyaven birth. Herds are transported
to new grazing pastures and the harvesting of pirte (from thepewenor araucaria
araucang that were not collected during the previous hsirvakes place. Moreover, in
contrast to the permanent housing found in the ewistations (Spcaseradoy the
housing in the summer stations consists of makesbiistructions of planks of wood

(Sp.puestos
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For the past ten years, workers at the Ralco chiaie been visitingeranada in order
to undertake preventive health campaigns. | waigddvo go along on one of these trips
to the veranada, as they performed one of the ‘interculturaltiatives Ralco public
health workers engage in. Since every communityutnout Alto Bio Bio spends their
summer in a different place, the team organizes tteendar in order to visit the
majority of communities. | accompanied them on rthjeurney to theveranada of
Cochico, which is where the communities of Trapap& and Butalelbun spend their
summers. Getting to theeranada is quite difficult, and most of the places caiydre

reached by several hours on horseback.

The day before going to theeranadal attended a preparation meeting for this journey
at the Ralco clinic and met Sonia, one of the chnintercultural facilitators, who was in
charge of the meeting. The purpose of the meeting simply to ask each of the
participants, consisting of a doctor, a psycholpgie intercultural facilitators, a nurse,
a social worker, a midwife, and the chief of the niipality’s health service, to
contribute some money towards the purchase of wsadnd bread to take with us (Sp.
hacer una vacp The next day, | got to the Ralco clinic at 8am, previously agreed
with the team. No one apart from myself had arrj\eed| chatted with one of the drivers
of the clinic. He explained to me that we neededébto the rural post of Trapa Trapa
by car, as this was where we were going to renhtiees. It takes about an hour and a
half to get toTrapa Trapa and from that point to Cochico, it takes aboutthar five
hours He also told me that he had arrived in Ralco & éighties, hired as one of the
supervisors for the construction of the road thatnects Ralco with the Pehuenche
communities. Workers like him built the road in labbration with Pehuenche people,
and it took about ten years to complete the profsta supervisor, he had met most of
the people of the valley. Yet, he added, he neaeigipated in politics, since he prefers

to be dariend of the peopleather than being a functionary.

Once in the Trapa Trapa rural post, | noticed thatlocal medical worker had already
arranged the rental of horses with local peoplefabt, outside the post there were a

couple of Pehuenche people waiting with their honghile the team and | were inside
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the clinic. From the post, | could see other peasliving with more horses. Finally,
after about an hour, there were seventeen horsé&mngvdor us. The doctor, the
psychologist, the nurse, and other men on the tesarstarted drinking beers, and cans
covered the white medical desk in the office. Theercultural facilitator, who was
originally from Trapa Trapa and was in charge ofjat@ating the rental price for the
horses, went outside to talk to the group of Pebluepeople. When it seemed that they
had reached an agreement, Patricio, the faciljtatome back inside to say that twenty
thousand pesos (about 25 pounds) per day and psr was a good price. Mauricio, the
chief of the health service, who was in possessfdhe cash for the horses, rejected the
offer: ‘That's too much! Patricio, you have to beaur side and try to bargain properly!”
The tone of his voice indicated that this was ateorPatricio went back outside, and the
psychologist said ‘Patricio does not want to bargkke a winka (non-Pehuenche
person), he is never going to bargain likevemka We need a facilitator who can
negotiate as winka otherwise the price is going to be too high.” Hehuenche woman
who worked daily at the Trapa Trapa post replieat the people outside deserved to be
paid properly, since they had brought their hofsa® far away. Some of them had even
come from Butalelbun, the most distant Pehuencmenaanity in the Queuco Valley.
Patricio came back with the final price: sixteenusand pesos for each horse, per day.
The chief asked to talk directly with three of thvners, to pay them personally. His
negotiations with the horse owners took the formaofultimatum. They talked for a
while, while the rest of the men from the team warehe other room of the post
drinking beer. The women, on the other hand, wentside choosing the horses they
wanted. Suddenly, | saw the nurse (a man) goingidaeit laughing. The psychologist
said ‘He cannot be that drunk. We have not drumk thuch! He must be pretending!’ |
watched him get on a horse, and after a few sec¢dmedtell off. The people inside the
post laughed. | decided to stay silent and contmyeparticipant observation: | drank a
beer. Finally, after an hour or so, we were readyd. In addition to the team, there were
three Pehuenche guides who, besides being in chagfgwing us the way, were also
taking some of the functionaries’ luggage on sgduases rented for this purpose. No

one uttered a word to them.
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After a couple of hours, we arrived at the figguesto’ which is the name of the rustic
houses Pehuenche people build in the mountainagltiie summer. Most of the time,
the puestosare very close to fenced enclosures where anistals during the night.
Each family has its own place, each located a fdameters from the next. To my
surprise, the first Pehuenche family to notice puesence started walking in the
opposite direction, avoiding talking to us. Wheee thidwife tried to ask them where
Edwin’s puestowas (Edwin was the name of our host andohisstowvaswhere we were
going to set up camp), they walked away withoutemsg at all. We continued on for a
while, and eventually found the place where we wgoeng to stay. The area was
astonishingly beautiful: clean air, big spacese$ts of araucarias on the mountaintops

creating a nice contrast between the outlinesefries and the clear blue sky.

Figure 5. Veranadas Cochico

Edwin arrived at the camp later, accompanied hyead of his. Both of them had spent
the whole day taking care of their anim&&p. campeandp When Edwin saw us, he

said straightforwardly:
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So you have arrived [...] | hope you are not comirith Wifiera*[...] Pifiera has still
not come to this place, that's why this year it wasa good year for the pine nuts. Not
all years are good, and we don't have many pins notw [...]. If we had good years for
pine nuts all the time, we would be even biggentRdiera [...] but in some way it is
good not to have pine nuts all the time, as we s@y here without having Pifiera
coming to bother us.

When he arrived, everyone was busy setting up ahgpc | saw Patricio struggling with
a big tent, and he asked me to help. After a wihiéeeft me alone and went away. A
little later | realized | was trying to set up tldief of Health’s tent, who had ordered
Patricio to do the job for him. The chief spokeBdwin about buying a goat to eat that
night. Edwin said he would be happy to sell us atgand added ‘Well, yes, that's my
job, to feed them, not like yours thiatjust pencil[...] Yes, you are just a pencilNot
me, | take care of animals the whole day.’ | thdughout being ‘just a pencil,’ and the
anthropological writing that was waiting for meeafmy fieldwork. Edwin left, and after
a while he came back with a very nice white goatvds getting dark. ‘How do you
want it? Alive or dead?’ Edwin asked. ‘Dead,” stiid chief. Edwin killed the goat using
his knife, twisting it in the animal's neck for aick death. | was the only one helping
him, providing light for the whole procedure withydamp. While the goat was bleeding
from its neck, Edwin worried about the animal’'sdalobeing wasted. ‘No one wants to
eatniachi?’ No one responded. ‘We lost thiachi he said'*® In the meantime, Patricio
arrived with a beer and offered it to us. Edwintkep ‘carneandd(En. butchering) the
animal, asking for more beer. When the animal veasly, we mounted it onto a long
steel rod. The whole team was around the bonfiegtig and chatting. The Pehuenche
guides were apart, but were also around the fidsvilt continuously rotated the steel
rod. The goat took about half an hour or so to c@uice it was ready, Edwin offered his
knife to the health workers in order for us to talens slicing off our own pieces of
meat. Some of us used the knife but the rest oftehen did not respond to Edwin’s
offer, so Edwin took his knife and started offerpigces of meat, all the while making
fun of the health workers’ attitude with sarcast@mments. At this point, his sarcasm

was not just my own interpretation of the situatitirwas apparent to everyone that the

115 Sebastian Pifiera was the Chilean president whdéed elected a few weeks previously.
M8 Njachiis the animal’s blood eaten immediately after mimal has been killed.
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atmosphere was getting tense.

The men were drinking wine now, and Patricio washarge of distributing the glasses
of wine. There was not much interaction betweenhth workers and the Pehuenche
people. The only one who interacted with everybedhs Patricio. The atmosphere
became increasingly tense, and after we had fidigla¢éing the goat and it was getting
late, | opted to go to my tent. After a while, alieed that almost everyone had also gone
to sleep, and there was a nice deep silence ini@ochhis silence did not last long
however. | soon heard the voices of Edwin and ténd in the camp. | could hear that
Edwin was very upset, and his friend was tryingabm him down.

What the hell are thedanctionarieSp. funcionarios) doing here? [...] The doctor has

nothing to do here, whenever | want | go to thetoipdut | do not need the doctor

coming to see me. What the hell are they doingZhm@v, it won't take me very long to

bring my gun and to throw out all these functioesri[...] because no one represents

my selfl Who is going to respond on behalf of meBaddy! They are rich, | am poor,

they should not be here. Now they are going to tatdied what | mean. Just let me go
for my gun and | will start kicking out all thesenttionaries.

At that point | realized that | might be in troupbnd | tried to find some objects inside
my tent that could be helpful in protecting mysélfould hear that his friend was trying
to convince him to go away, but Edwin was too upseéke his friend’s advice. Finally,
after a long while, | heard their voices moving swatried to sleep, without success
however, as | was anticipating Edwin’s return. He dot come back. Before finally

succumbing to sleep, | wrote a few words in mydfiebtesfunctionaries just pencil

| awoke to a beautiful day. To my surprise, | sagwih near my tent. He was smiling
and looking for his horse that had escaped niglfidree The rest of the team came
together near the bonfire for breakfast and madenvents about the situation the night
before. All of them had been scared, | found olie Thidwife was furious, and blamed
her chief, who she said should not have been awnkicohol with Pehuenche people.
However, there was a general agreement that tipemstility for taking any action last

night had been Patricio’s, and he was extensivelgstioned by his colleagues. He
responded by saying that he had tried to find askitk to defend the team. Everyone

mocked him, not believing what he was saying. Thsychologist angrily and
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sarcastically said: ‘Very good Patricio, you haeeywgood friends here. Very good.’

5.2 A shaman visualized

Figure 6.Machi Juana in a Chilean newspaper

The first time | saw this picture, in the most immt Chilean newspapef] Mercurio,
was in September 2010. Its Sunday edition is rgaatibions of Chileans and this photo
appeared in the main national news section. Theungiovas taken during one of the
most difficult moments the Chilean government wé&mbough with regards to the
Mapuche people in 2010: a hunger strike held byoatnfiorty Mapuche people who
were being tried with the anti-terrorist law crehturing the Pinochet dictatorsHi.
The government attempted to stop the hunger stdke to pressure from the
international media and other organizations. Thietp is of the shaman (Cmachj)
Juana, who was called to represent the Mapuche pobdic meeting of negotiation
between Indigenous people and the Stafe.

| found this picture surprising for two reasonsg first of which is simply because |
personally knowmachi Juana. Indeed, | was living with her when the heprake

occurred, seven months before this photo was tekeoondly, | think this photo is an

7 For a deeper analysis of this hunger strike, sg@iA 2010.
18 Eor general accounts abauachi see Bacigalupo 2001 and 2007.
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incredibly good summary of the relations the Steteestablishing with Mapuche
people® Land conflicts, military repression, and unfaigaé judgments are being
publicly presented as issues that are relateddtithén relation to this, it is noteworthy
that the first representative of the governmergrigage in a dialogue with the hunger-
strikers, once they had endured almost three mauittiasting and were already very
weak, was the Minister of Health, who was a dodiring this time, shamarasnd
doctors were both under the limelight in the puldamain. Let's take a closer look at
this picture. Which actions characterize this s€efke State is observing (visualizing)
the machi(the functionaries of the State are looking in tieection), as well as making
her visible to the public through the newspapett Blat would happen if, in the same
photo, the machi were not there? Who would be the public interlocutd the

government? Who would be the passive object oState’s gaze?

Figure 7.Machi Juana at her home

Here ismachiJuana, again. This time, | was the photographeas plhoto was taken at

19 For a discussion of gendered uses of fenmalehj the State, and governance, see Bacigalupo 2007.
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her home in Chol Chol, a little rural town closethhe Chilean city of Temuco, where |
spent some time living with her and her patieMschi Juana is well known to the
public health workers of Santa Barbara Hospital #tiedRalco clinic, places from where
she gets many patient referrals (see Chapter Féuhninistratively speaking, the
hospital does not work directly with Pehuenche pediping in the mountains, since
that population seeks healthcare in the Alto Bim Bistrict. However, when the
hydroelectric dams were built, several Pehuenchailiess had to abandon their
communities and were relocated to a place knowlaaBefia, just ten kilometers away
from Santa Barbara. For this reason, there are rRahyenche people who refer to the
Santa Barbara Hospital for healthcare without argdiation from the Ralco clinic.
Sometimes their illnesses cannot be treated bye@mitoctors since theannot seeln
those cases, a link betweerachi Juana and people from La Pefia is created by public
health workers, and more specifically by Ana, tbhepital’s intercultural facilitator. She
invited me to take part in the monthly trips shgamizes to Chol Chol, when she takes
Pehuenche people from La Pefa tortrechi’s house. After about four hours in a van,
we arrived in Chol Chol where | was introduced nachi Juana and her husband
Magno. All the visitors were invited into thmeachis house, and to sit down around a
table. The travelling party includedatias, the president of the Pehuenche community
of Ayin Mapu, his wife Carmen, and their daughtettis. There was also another family
from La Pefa, plus a worker from the hospital wiaal ltome to visit thenachias a
patient. After a very informal conversation abduw# trip and about certain patients who
could not attend that day, Juana went outside thesdy where she sees each patient

individually.

| am not interested here in providing details ostexdescriptions about how thisachi
works. Rather, | am interested in describing howblipuhealth workers have been
involved in the creation of this intercultural perhance. After thenachi finished a
short prayer in front of theewe, she asked who was going to be the first patieiteto

seen’?°Ana decided who would go first, and she approadhedewe with him. The

120 Reweis a polysemic term thditerally means the ‘pure place.’ In this conteitrefers to an altar
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machiasked everyone to go inside the house, but Angdtautside nevertheless. Each
patient had been requested to take a urine saniblénim or her before coming to Chol
Chol; a sample that is carefully examinedrbgchiJuana and is used as her main tool
for diagnosis (see Chapter Three). Time flew, tet a couple of hours, Juana had seen
all her patients. She came back inside the housgeayong was seated around the table
drinking matetea and eating. She asked her husband to write dolrief summary of
each patient’s diagnosis, outlining the treatmeartd the amount ofawen needed.
Before he could do this however, Ana took the not&band started writing. Ana wrote
down the amount daweneach patient was going to take at home, a brieisary of
how to drink it, and the specific details of eatatment. When it was Matias’ turn, he
was told that he needed to come back to stay alégw with themachi.He immediately
agreed, telling me that he was very impressed thighthings thenachitold him while
looking at his urine sample. Neither the Chileawtdrs, nor popular Chileamédicas
(non-Mapuche healers) had been able to see whatbeuffering from. After a while,
when everyone had paid for the general check-upQBésos or about five pounds) and
the lawen (2500 pesosper liter, or almost four pounds), we said our @jmees and
walked to the van that would take us back to S&dtdara. We had arranged to come

back in a month’s time.

A week later, | was invited to visit La Pefia witlma In tears, she told me that she had
gotten 200 000 pesos (about 300 pounds) from tlpitad to do ‘something’ in La
Pefia, and she needed some advice from me as agioof@. | accepted the invitation.
The day we were leaving for La Pefa, | went tohtbgpital and found out that there was
also another intercultural facilitator who would beming with us for the visit. This
person was a Pehuenche woman who was ‘learning’tbavork in intercultural health.
When | arrived, they were both working on a verystured questionnaire to take with

us, as a method of general diagnosis of La PeBagd@ested that perhaps it was not

composed of a step-notched tree trunk. For a demmaysis of the polysemic nature of this term, see
Course 2011, Di Giminiani 2011, Dillehay 2007, Faf®63, and Foerster 1993. Juamevge | was told,
must be changed every four years. In dreams, Jyetseclear instructions about how and when to ohang
it. The one time she forgot to do it on the dakeusated, she got very sick, and needed the intdime of
anothemachiwho came to treat her.
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necessary to do a questionnaire, and it might behwbile to just speak with people.
My comment was clearly not welcome, and | undettimat my collaboration, or
rather, my participant observation, was just gdimdpe ‘strategic.” Strangely enough, |
got a call from Ana a couple of weeks after oup @uring which | was told that a
company called ENDESA was wanting to pay a psydistdor a professional opinion

of the psychological well-being of the communiti@s. offer that | of course declined.

The day we went to La Pefia, we first went to Mahasise, since he was the president
of the community and Ana wanted his authorizatiefoke doing the survey. When we
arrived, many people were undertaking the harvesiheat (Spla cosecha de trigo)
There was a very big barbecue ($gadg being prepared to feed the workers and
celebrate the harvest, and | found some friendsiiok from Ralco who had come to
help their relatives in La Pefia. They invited mstty, but | was with Ana, and | noticed
that Matias was very upset by her presence. He riddthat the other intercultural
facilitator who was with us was a very bad persdw aid not help at all when her sister
was in the hospital. The atmosphere became tendéia’s colleague was forced to go
back to the hospital’s vehicle and wait there. Urextedly, a young man | did not know
asked me straightforwardly whether it was possibtfeme to help him with his legal
papers (Sppapeley which weredirty, and as a result of that he could not find a Job.
told him that | was just a visitor and that | didtmeally work at the hospital. He then

told me ‘I thought you were a functionary.’

After a month, back in Chol Chaince againmachi Juana and Magno were very
concerned about a young patient from Alto Bio Bamed Cristian who had arrived at
her house on his own two weeks ago and did not weatgave.Machi Juana said that
she was very worried because Cristian did not satakdl, and spent the whole day
outside, not moving, like a statue. YetachiJuana added, Cristian was aware of social
interactions around him, and therefore she didmak he was madCh. wei we). Also,
when it was time to eat, he put up no resistanue a&tually ate everything, criteria that
for Juana was enough to declare that someone itsabe. But the shaman and her

family were worried because he did not seem tarig@aving, and they did not want to
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be witnesses to a tragedy. In short, Juana digvant Cristian committing suicide in her
house, or harming one of her relatives. | was théd Cristian had actually been one of
Juana's patients in the past and had been recgwedlh from hismal (witchcraft). The
problem, themachisaid, was that Cristian had begun treatments pbescby another
machi while she was treating him. One of Cristian’s tigks, supported by a well-
known person from Alto Bio Bio who was against therk in ‘intercultural health’
undertaken by the public health workers, had taRestian to see anothenachiwho
did not collaborate with the public services. Aating to Juana, this othenachiwas a
witch and had destroyed all the improvements henhadie.

Themachisaw her patients in front of thewe as usual. Ana again stayed close to her. |
heard some of the patients complaining about tmerast themselves. After every
patient had been seamachiJuana proceeded with the distributionlafeninside the
house. Ana again took the notebook and starteangriffter a while, the functionaries
left, but | stayed back and lived with Juana fen@nth as her helper. During that time, |
shared a very small room with Matias and his witbp slept on a thin bed besides a
bunk bed. Their small daughter was sleeping inbitinek under mine. Cristian slept in
the next room, and two other patients shared tiné tbom in this shamanic ward. One
morning, while | was helping Juana with the preparaof lawenfor her patients, she
confessed that she was very upset with Ana. Thesndha had written down were not
helpful at all, and all she could read were thegwmieach person had paid for keen
Juana did not know exactly how to proceed sincecsiéd not really remember all the
details of the diagnoses she had made. Besidesstigshad gotten many complaints
from patients about Ana, as she should not beantfof therewe talking to patients
during the prayer. She also mentioned that theseamgery big inauguration for the Chol
Chol marathon on Sunday, and that she had beetednlaly the local administration to
publicly open the event. She invited me to go ajaudyging that a very nice event had
taken place the week before when the municipaldgl maugurated a sculpture of a

Mapuche icon at the main entrance of Chol Cholsiralhad given the initial blessings.

Machi Juana and her husband were very worried aboutigrjsa concern that | shared
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since | was sleeping in the same shamanic wardy speak, and his behavior scared
both me and thenachis patients. Juana decided to go to the police®fin Chol Chol
and asked me to go with her. Once there, the poacesaid that he could not help, since
Cristian had initially been accepted as a guestramtinot done anything that justified
police actionMachi Juana seemed very upset and softly complainedtiggbolice do
not fulfil their proper roles, but that they arestujournalists,’” people who arrive when
the worst has already happenebburnalists Functionaries Pencils | started to

understand that these words shared something imoom

Once, in the middle of the night, | woke up to sens. Matias and Carmen were
screaming desperately. Matias was shouting out amyenvery loudly, moving towards
my bed, telling me to wake up. | could not see mincthe darkness, but | realized that
the room was shaking like a ship in the middle oeay turbulent storm. | jumped off
my bed and tried to open the door to get out, wiatlsuccess. Behind me, Carmen was
crying, praying and begging to not be punished.eOwe managed to get out of the
house, the night sky was completely darkened byddo The earth was moving
violently and none of us could keep our balanceelvtihe ground stopped shaking, we
all entered thenachis house and sat down around the table with a tewlles.Machi
Juana seemed extremely shocked. She started prayiMapudungun, and the first
words | understood of her prayer were against wihta@ination, against th@inka She
spoke taNgenechenhegging not to be destroyed. She said that sheyuiltg, that all of
us were guilty, that thevinka domination involved all of us in one way or another
found a very small radio with batteries and manatgefind the only signal available.
The broadcaster said that this earthquake was fathe diggest in all of Chilean history.
Machi Juana was horrified, and started telling me how was also her fault, that this
happened because of thenka but not solely because of them; she was alsdyguil
because she had been participating in things tleat wot related tanachiissues. She
told me in a serious tone that she should not h&en involved in the public events of
the municipality and that she was not going to @dhie marathon inauguration. This

destruction was due tweinka destruction, she kept on saying, afgenechetad given
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us a clear message of this.

5.3 Blind sociality

The ethnographic description of these two evenkswal one to reflect upon the
particular kind of sociality dominating relations itiwn intercultural health
performances. In particular, | would like to examithe type of sociality that is
generated within the relational space denominatedngercultural’ by state policies.
Broadly speaking, | think this data corroboraten@e theoretical and epistemological
reasoning premised upon the following statementiwltionsiders relationships as the
truly constituent part of what is human:
If we are to produce adequate theories of socaityethen the first step is to apprehend

persons as simultaneously containing the poterfoal relationships and always
embedded in a matrix of relations with others (&&en, in Ingold 1996:66).

Relationships are primordial, not secondary. Sdftervise: every practice implies a
relationship. | suggest that when practices orsiefsactices performed by functionaries
of the State are examined, a paradigmatic kindoofadity comes to the fore, as these
state workers engage in relationships with subjedtsialized within the State’s
intercultural logic in very peculiar ways. What enésts me here is the predominant
mode of relating within this matrix of relationshigabelled as ‘intercultural’ (see
Chapter Four). For this reason, what | would likehighlight here are the relational
consequences of certain types of sociality (or marferelating) that are inherent to, or
at least paradigmatic of, the State’s intercultyralctices. My aim here is to present an
analytical critique of the specific interculturatagtices narrated above, in order to
suggest plausible generalizations about relatigssiietween institutional and non-
institutional subjects. It is necessary however,bteefly render it explicit that the
concept of sociality as it is used here stems ftbenBritish anthropological tradition,
the seeds of which can be found in the work of Eaniueach (1961).

Generally speaking, Leach (1961:304-305) declaids an anti-Durkheimian argument
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that society is not a thing, but rather ‘a way oflesing experience.’ In other words,
society cannot be thought of as a social entityt tisatranscendental to social
relationships; it is not possible to think aboutatvhs social from outside social
interactionsSocial practices are always social experiencecandot be separated from
human behaviour. Nor can they be conceived of foortside the relational experience.
In the words of Marilyn Strathern (1996:60), wheers to Leach’s work, ‘there is not an
autonomous realm of social existence to be pitgadnat the material facts of property
or locality.’ It is with reference to this traditicof thought that avoids using abstractions
to refer to what is social, that | would like tdfleet on the ethnographical data just
introduced, emphasizing the predominant mode oétirej between public health
workers and Pehuenche people. What these ethnagmbmvents show is a set of
relational consequences for the way the State Mzsalndigenous people (see Chapter
Four). | believe that this set of consequencesardp be thought of as a product of
relationships, or more precisely of a web of relaships, and that it responds to a
particular mode of relating (in this case motivatgdfunctionaries of the State). The
focus of my reflection then, will be on the typesufciality configuring these events, a
sociality understood not only as ‘the relationaltmmawhich constitutes the life of
persons’ (Strathern 1996:64), but also, followiihg twork of Course (2011), as the
particular mode of relating that constitutes thetational matrix. It should be self-
evident that my objective here is not to propossohlie generalizations about the
relationships that exist amormdj the people who work for the State aalt Pehuenche
people. However, | believe that these ethnograpgitications clearly demonstrate a
hegemonic type of sociality that characterizesti@iahips institutionally shaped in the
realm of public health.

The first situation, taking place at threranada,involves several interactions that can
easily be identified as both hierarchical and tgpamf a certain type of ‘effective action
of power relationship’ (Clastres 1976:115, my ttatien). | suggest that these
interactions can be considered characteristic efrttode of relating proposed by the

State’s functionaries. My own position inside thoskationships is not exempt from this
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type of power relationship. Furthermore, it is ety from my own feelings of
perplexity and annoyance as a participant in thetationships that | write these
reflections. My patrticipant observation is justleeting anecdote inside an extremely

complex history of relationships.

It should be self evident that during the trip lte teranada the way in which the chief
of Public Health executes his power does not cenglie significance of relations. What
is really striking is the types of relationshipsttithis leader and the othiemctionaries
form (or not) with the Pehuenche - relationshipst tim both events clearly appear as
highly conflictual. My point here is that the modé relating, or the sociality that
characterizes workers of the State was based, tdtgo Edwin’s terminology, on
pencils Edwin renders it evident that the most significdifference between him and
the functionaries was based on what he was capélleing and what thinctionaries
were not. While the functionaries’ main concern ve&®ut representational meanings
(functionaries arejust pencil§, Edwin's concern was mainly about daily pracich
other words: in the same way ‘the Aché are whay th& (Clastres 1972:209), Edwin
seems to say ‘| am what | do, not what you meadwiB uses the metaphor of the
pencil as a key image for the definition of pulliEalth workers. | would like to suggest
that Edwin’s speech points out that the practidgsrctionaries are always mediated by
representations. That is, they are symbolic prestido put it differently, functionaries
establish a type of relationship based on mearanglsabstractions, a mode of relating
that isjust pencil- merely a matter of symbolic meaning. Yet Edvémot interested in
the representational meanings of things and he doegngage in relations with the
functionaries that are predetermined by a role unction to be performed. On the
contrary, Edwin, with a Clastrean spirit (1972),nmtivated by a pragmatic interest
closer to the question ‘How does this work?’ rattiemn ‘What does it mean?’ Edwin's
concern is about how to take care of his animate Wway he is related to his world is
pragmatically based: through his angry rant agaimstunctionaries Edwin criticizes
the abstract and ‘out of context’ role played by Workers of the State. What | suggest

is that through his words, Edwin questions the typsociality proposed by the team of
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public health workers. Let us then analyze moresallp the practices of these

functionaries, focusing mainly on the way peoplgaage (or not) in relationships.

There were several different moments of negotiatietween the chief of Public Health
and Pehuenche people during the trip to teeanada(the rental of the horses, the
purchasing of the goat). None of them, however, mamunderstood as configured by a
productive exchange: those moments of interacti@rely correspond to monetary
transactions that do not imply any exchange beybede economic transactioff$In
fact, what is striking here is that the exchangevofds between public health workers
and locals is very rare and almost non-existenth&aone could say that there is no
true exchange in the mode of relating between fanaties and Pehuenche people. In
the renting of horses for example, it was the mtkural facilitator who had the task of
negotiating and speaking with the locals. Besidasidto, nobody else interacted with
the local people. | find that the role of the faatbr is quite conflicting. What the
functionaries request of him as a functionary isirtteract with Pehuenche people
through a certain type of logic of power charasteriof the relationships that they
themselves denominate asnka Indeed, the facilitator should negotiate, acawgdio
the psychologist, as winka Specifically, he should engage in relations wothers
starting from a particular mode of relating: he wWHodefend the interests of the

institution.

Generally speaking, the performance carried ouhbyteam of functionaries at the rural
post also renders apparent the way in which the $teenacted, and the particular type
of ‘effective action of power relation’ executed hys functionaries. For the

functionaries, it is not important to engage iratens with the owners of the horses -

what really matters to them atteeir horses. Likewise, it is not even necessary tottalk

21 This Chapter might evoke in the reader Sahlin®7@) classic notion of negative reciprocity,
understood as the unsociable extreme embracing theter and gambling, which are impersonal and
entail opposed interests. However, my aim in thigler is to reflect upon the types of socialityhivi
intercultural relations, mostly by considering maltwision as a prerequisite for social relatiomsthis
sense, even if there are some resemblances witmSsittoncept of negative reciprocity, my argumisnt
built upon ethnographic evidence of visual tranisast This is why later in this Chapter | will prage the
concept oblind sociality which | think is a better tool with which to cader these intercultural relations.
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the Pehuenche guides who accompany them teafamadas They simply execute their
function. There is no real exchange within thistitnSonalized type of symbolic

sociality.

At this point, it may be helpful to refer to somdthisserian reflections about the
relation between the configuration of a subject #mal State. According to Althusser
(1971), institutions of the State teach particldaowhowspecific to the practices that
each ideology embodies. What the institutions ef $tate teach, which in this case is
reflected in the relationships of power worked bytthe functionaries, is a ‘subjection
to the ruling ideology or the mastery of its ‘piiaet (the practice of that ideology)’
(Althusser 1971:135). In this sense, it seems @starg to note that Althusser himself,
without having had the pleasure of knowing Edwiefited functionaries of the State as
‘the high priest of the ruling ideology’ (Ibid. pi%). In this sense, the effective action of
power relation (Clastres’ State) carried out by fbactionaries can be seen as a
relational version of Althusser’s Ideological Sta#pparatus, which operates through
distinct and specialized institutions. This Ideatad) State Apparatus, in the Althusserian
logic, functions mostly by ideology and non-repress The Althusserian idea that is
important to highlight when considering this ethragghic data is that ‘ldeology
interpellates individuals as subjects’ (Ibid. p.147

| suggest that when the interactions between fanaties and Pehuenche people are
examined, the predominant mode of relatednessafipgars is strongly characterized by
anunproductive socialitglictated by the functionaries. The latter, asractd the State’s
ideology, ‘hails or interpellates concrete indivadisias concrete subjects’ (Ibid.). In this
context, it seems interesting to underline the fhat the functionaries carried out the
interpellation in a slightly different way from Altisser’s concept of interpellation.
Perhaps Althusser himself was mistaken (or Althussaself was strongly interpellated
by Western ideologies) when assuming the individagb priori: in Alto Bio Bio,
functionaries interpellate subjects as individuals] this is carried out through a certain
effective action of power relation. In this sensdationships between functionaries and

natives can be seen as a clear example of whahtegeas a de-substantialization of the
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State (Barbosa 2004): the State ‘is not its mirgstmeither Eliseo, neither White House,
neither Kremlim (...) The State is an exercise oftall power (Clastres, 1978:166).’ It
is an ‘effective action of power relation’ (Ibid.1d5). In this sense, and following
Barbosa (2004), | believe that Edwin, through hghthtime monologue, proposes to us
a certain type of sociality, rather than sociegaiast the (de-substantialized) State. The
latter is enacted through a particular kind of tietaship, local and material as Strathern
(1996) wanted, and based on an effective actiorpafer relation. Edwin's anger
strongly questions the functionaries’ particularda®f relating, characterized by a type
of sociality that | have calledinproductive Therefore, what Clastres proposes and
Edwin performs are not societies against the Statiesather socialities against the State,
or ‘social machines without any external aspecareing the subjectivation forms that
they produce and through which they operate’ (Bsalit004:561, my own translation).

Having said this, Edwin's greeting is also illustra. When the functionaries arrived, his
main concern was related to the presence of acplatiperson: Pifiera. Edwin refers to
the Chilean president with his name rather thah Wis (abstract) symbolic institutional
role (Edwin does not say, ‘Thank god you have mought the ministries,” or ‘Thank
god the President of Chile did not come,’ for expprhis mode of relating against a
depersonalizing abstraction is also present in Bdwaéxpression ‘just pencils.” To say
that functionaries are ‘just pencils’ is anotheryved saying that those people are very
distant from the significant practices taking plateeranadadqrelated to caring for the
animals that are a main source of subsistence)rflog to this logic, | suggest that the
relation proposed by a functionary is determinedabhyunproductive mode of relating
for which individuals both exista priori beyond their contexts, and precede
relationships. This unproductive sociality is basedthe transaction of meanings and
abstract currencies, and is characterized by tharapt indifference of functionaries to
the pragmatic function oferanadas Thus, the functionaries appear as symbols of the
State, as symbols of a symbol. In this sense, Eswelling is a particular reaction to a
type of fully unproductive sociality, paradoxicalbharacterized by the proposal of an

exchange without exchange and a kind of sociahigt denies itself. In other words,
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Edwin does not accept the functionaries’ interpiglilga and he denounces it by shouting
out in the middle of the night the name of an iatdbn without persons but with
functions: functionaries His threat can also be seen as a reaction tonproductive
sociality that does not facilitate the recognitafrpeople as people and in which mutual
vision is not possible. This unproductive socialitshich can be calletlind sociality
renders subjects strongly subjected and powerfigermined by their roles. In other
words, what the yelling against the functionarigsc{ality against the State) denounces
is the depersonalizing function inherent in thesiipéllation by the functionaries. As |
have just mentioned, the unproductive blind sagialirfaces as an attempt to determine
the subject by interpellating it as an individuBdwin, in this case, would not be
allowed to appear as a subject becoming a subjedhé Deleuzian sense) through
mutual vision. Likewise, the utterance ‘just pehappears as a mode of questioning a
relationship that is established from thetsideof practices. This type of relationship
remains caught in a kind of semantics without alibg it is de-localized. It is this trap,
evidenced by Edwin’s late night tirade, that transfs the work of the intercultural
facilitator into an impossible task. In fact, theie nothing to facilitate, since the
facilitator has already been interpellated by thatéSand its ‘double bind’ (Bateson
1972) relational proposal so to speak, concernimgpechange without exchange and

sociality without sociality, what | have calledproductive sociality®?

Indexical relationships, not symbolic abstractiossem to be Edwin’s invitation to the
State's functionaries. Flora also resisted ingtital abstraction when conferring the
nameel Origenonto a state worker (Chapter Four). It is impdrtankeep in mind that
in Mapuche history, there was never a tributarylsisr that allowed the appearance of
the institution, and therefore the existence ofcfiomaries. The Mapuche ‘never
institutionalized power in a way of producing fuodiaries and representatives in charge
paid by a system of tributes imposed to the pomra{Mariman 2006:61, my own
translation).In Chile, functionaries are paid with thieullin’ (money) that comes from a

system of tributes, rather than thaullin’ (animals) that Edwin takes care of in the

122 £or a discussion of ‘double bind’ within interaulfl relations, see Foerster & Montecino 2007.
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mountains. The wordullin’ in Alto Bio Bio is used to refer to both animalsd money,
because for many Pehuenche, money comes from theosanimals. One of the
facilitator’s functions (negotiating the rental geifor horses) was therefore to establish

the symbolidkullin (money)of the indexicakullin (animal), if you will.

Institutional abstractions that mediate relatiopshare not welcomed by either Edwin or
Flora (as discussed in Chapter Four). ‘El Origerd aPifiera’ refer to people with
personal nouns: the sociality against the Statee teggpears as an insistence on
personalizing institutions (or de-institutionaliginpersons). This insistence tends to
consider institutions within relations rather thantities of power separated from
relationships:El Origenis not a representative of the State, but rathperson who
assumes his or her own ngne¢ Origen In this way, | suggest that sociality against the
State appears as a critique of the abstract medidkiat generates a transcendental
alterity at the moment of its interpellation. Irhet words, Flora and Edwin push us to
think of the necessity (and prerogative) of persehen establishing relationshigsl
Origenand Pifiera are not institutions separated fronplpedut rather, they form a part
of relationships. It is perhaps for this reasort tdwin claims that nobody represents
him and that nobody can speak for him. Immediatklaaal relationships are those that
really matter to Edwin, as opposed to those retatibat have turned into an objectified
representation through the functionaries’ pencHslwin simply reminds us that
‘relationships reduced to ‘command-obedience’ agswaf understanding the political,
in America do not work’ (Clastres 1969:10-11). lther words, Edwin and Flora are
against the Statdo use Clastres’ (1974a) classic title, but agfamnState understood as
the imposition of a certaiblind socialitybased on de-personalizing abstractions and on

the power that abstraction and its hierarchy ingplie

The second ethnographic situation recounted abagbktrbe understood as an instance
of shamanistic transparencigecause it implies an over-codification and oveyesition

of a subject (thenach) in relation to a certain type of effective actioinpower relation:
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nothing remains hiddelf> This shamanistic transparency can also be thoobhas a
specific result of the ‘culture’sensuCarneiro de Cunha (2009), see Chapter Four)
enacted by functionaries and the State’s programsitercultural health, which, as
discussed in Chapter Foueed actors to be able to negotidtds also apparent that the
way the State interpellates theachiis clearly based on an individualistic ideology of
the person. This ideology determines the very jpdggiof ‘intercultural negotiation,’
even though local conceptualizations of personhioodeneral, and mutual vision in
particular (Chapter One), are not considered wileatso In other words, this
shamanistic transparency can be thought of as libagesult of an exchange without
sociality of exchangésee Course 2011), the latter being premised upereguality,
autonomy, and perceived difference of the partidipaln contrast, and this is the main
argument | would like to put forward in this Chaptéhe paradigmatic sociality
determining intercultural relations takes shapeoubgh the creation of a web of
relationships that paradoxically do not allow tmeeggence of real relationships among
real people through mutual vision. In short, theeiaction between health workers and
local people appears as highly determined byumproductive socialitywhich, if we
consider the very significance of the relationsnoftual vision needed for the emergence
of a person, could also be thought of as a padictype ofblind sociality The machi
being enacted by the media appears as such pset¢igelugh the activation of an
interpellation that is not based on the visual ralitty of the participants. The subject of
the State’s interpellation appears (at least teardgy as configured within a situation
with no exit. To continue with Althusser: the morhémere is a ‘you’ (in this case, the
machiof this shamanistic transparency), there is imnteliaan ‘I," namely, the State as
subject. This interpellation does not escape thgick of the pencil’ inherent to the
relational style of the State’s intercultural hbkalprogram. Thisblind sociality is

premised upon symbolic meanings rather than indéxiactices. The metaphor of the

123| ‘am using the concept of transparency based diimées (1992) work ortransparent societymass
media and postmodernism. He proposes ‘(a) thantass media play a decisive role in the birth of a
postmodern society, (b) that they do not make $loisiety more transparent, but more complex, even
chaotic, and finally, (c) that it is in preciselyig relative ‘chaos’ that our hopes for emancipatiie’
(Vattimo 1992:4). For a critical reflection on titeology of transparency, see Strathern 2000.
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State subject as beingst a pencilis illustrative of this type of sociality, and notly
when Edwins’s utterances are considered: in Chadl,Cihe intercultural facilitator
intervenes in themachis performance with her pencil, without understandihg

functions of that particulanachiin practice.

In a more general sense, the connection createkbertthemachiand people from La
Pefa is clearly embedded in a scenario of structucdence (Farmer 1996, 2004)
involving people that had been resettled from Rélepoy in the Andean mountains to
La Pefia on Santa Barbara's rural-urban fringe. el'lnesettled Pehuenche people are
living in situations of great inequality (GonzalPafra & Simon 2009). In this place, the
pencilappears once again as a metaphor for the funatioiusmctionaries, this time with
its inseparable kin, theaper. | was seen as a functionary, somebody who hapdier

to manipulate meanings written on paper. In thati@dar context, | am part of an

effective action of power relation defined from side the relationship itself.

The case of Cristian obeys the same logic of paelation, but it is even more delicate.
In a certain sense, Cristian, as a patient, embothe specific consequences of
intercultural health initiatives. Cristian appears the crossroad that is generated
between the intercultural health initiatives of tBeate, the Indigenous people who
participate in that intercultural network and thedgo oppose these kinds of initiatives.
The change imachiand the change in treatment is in fact triggeregtisely because
machiJuana, being in connection with the public sewsjiée perceived by some in the
community to be a witch bound to the State. Itriewn thatmachiare generally seen as
radically different people inside their communitiésared for their radical alterity and
their healing/destructive capacities (see Baciga@01 & 2007). In this case however,
the situation implies a different complexity: tmeachi is rejected by part of the
community because of her relatedness to the S#étkin the State’s interpellation, the
machirecognizes the State as subject, and by doingesbestomes part of it, part of that
effective action of power relation. This dynamiowever, is what really matters for the
self-reflectionmachi Juana goes through whillytn the earthquake, occumsiiyin

without necessarily being an institution (the equithke here appears as a subject rather
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than as a force of nature) strongly interpellatesmachi but from a different subject
position. It is a cultural interpellation (in a riuhaturalistic sense) that falls upon the
machj forcing her to critically think about her own [asn within a certain effective
action of power relationNUyun thus appears as being against the State, the latter

understood as a certain typevahkasociality, blind and unproductive.

What is striking here, and needs to be highlightedhat when themachi criticizes
‘winka domination,” she does not do so as if there wagxarnal or transcendental
dominance: it isn her. In other words, she is guilty because sheaaescape from the
interpellation that the State imposes on her, atimiship based on an unproductive
blind sociality. If what iswinkais understood as being involved in a power retestdp

or a certain type of sociality, thmeachirecognized herself inside thainkarelationship
whenNuUyun interpellated her. It is for this reason that ta¢egory ‘functionary’ is not
related to a dilemma of identity but rather to ook self-difference. Edwins’s
condemnation of ‘functionaries’ denounces a wayreatment of difference. It is a
contestation of the way difference is being coneéiof. In the same way thwachi
critically reflects on her own practices aftdilyiin Edwin criticizes a certain type of
effective action of power relation. What is beingicized, | would like to suggest, is a
transcendental power that gains force precisehalme it has been conceived of as
separated from relationships. In other words, fbe tState, intercultural health
relationships are secondary, mediated, and parealosthey are relations that do not
allow and are not based on @oductive sociality the latter characterized by
‘autonomous thought, agency, and social interadtiased on language and exchange’
(Course 2011:30). If it is true that in Mapuche adogies ‘personhood is necessarily
predicated on relations with others (...) and a pged mode of these relations with
others is that of exchange’ (Ibid. p.25), the tygeunproductive blind sociality that |
have described here does not allow the emergenceelafionships in which the
recognition of people as people is possible (thnomgitual vision). According to Course
(2011), others recognize the state of personhodgdwinen the capacity for productive

sociality (human sociality, action) converges whbman physicality (human body,
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form). Considering this line of argument in geneed mutual vision in particular, |
want to suggest that what characterizes tmproductive blind socialityof the
functionaries is in fact a lack of human sociali¥y point is that what configures
relations proposed by functionaries is an incagdoit productive sociality, or phrased
in a more positive way, a capacity for unproductiad sociality. If both the mode of
sociality of exchange proposed by Course (2011),nay claim about mutual vision as a
precondition for the emergence of a real persoplyirthe equal and autonomous nature
of the participantsas well asan act of visual recognition, thenproductive blind
sociality present in the relationships between functionaaies natives implies, in fact,
the opposite.Unproductive blind socialityis characterized by an unequal and
heteronymous mode of relating that derives fromittgossibility of the recognition of
personhood within these relatings. It is this tgbesociality that is being criticized by
Edwin’s rage against the functionaries, and whatntlachi questions in her reflection
regarding her own role in connection with the fuoaries. However, both reactions are
ephemeral: they appear as moments of accusativrahaot really change the general
State of the situatio(Badiou 2001}** Thus, these moments of contention carried out by
Edwin andmachi Juana against the hegemonic interpellation by fonaties of the
State, although violently excluding the Other, desating an external politics (‘you
functionaries!’), and at the same time affirminfg@mogeneous unit from within (what
impedes the division between dominant and dominaf€dastres 1977), disappear
quickly: the day after his tirade, | awakened tenailing Edwin looking for his horse,
and themachiappeared in the newspaper only months after hecairreflection. It is
apparent then that the effective action of powtatienship inherent to the practices of

the state functionaries is indeed effective.

124 Eor Badiou (2001)the State of the situatiois a position that governs the situation's termsyeta-
structural doubling of the situation itself and whasures the stability of any situation's pregemta
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5.4 Conclusions

In this Chapter, starting from the descriptionwbtdisruptive ethnographic situations, |
have attempted to show the paradigmatically caiilic character of the daily
relationships between state functionaries and omoostionary Indigenous people. | have
demonstrated how these relationships are baseccertan type of sociality that | have
called anunproductive blind socialitysince it does not facilitate the recognition loé t
people involved as real people through mutual wisiohave also suggested that the
label ‘functionaries,commonly used by Indigenous people to refer togheko work
for state institutions, points to particular kindé relations that are not premised on
mutual vision. ‘Functionary,” thus, is a conceptereang to the particular ontological

status of subjects that are not locally conceiveteal people.

In general terms, using these specific ethnograiigations as a base, | have
guestioned institutions as unigque and unavoidabteiples of social organization, and
have shown how thenproductive blind socialitproposed by the functionaries does not
allow for the emergence of a true dialogue betweesl people. Instead of real
dialogues, intercultural relationships are meredgdnl upon symbolic abstractions and
do not consider people's real indexical practitdmve also tried to provide relational
evidence against the State/society divide thaidahat culture is produced by the State
but not the other way round (Steinmetz 1999). Whateally at stake within these
relationships is in fact the type of sociality thednfigures relationships between
functionaries and Indigenous people. | suggest thase relations are symbolically
conceived of from outside relationships themseleggrating through an interpellation
of individuals that is always transcendental. lidad that this is in fadhe problem at
stake when considering local reactions against tmgroductive blind sociality,
exemplified by the words of Edwin amdachiJuana, people who in this Chapter have
been considered as embedding a more paradigmagcdfy‘intercultural’ relationship.
This Chapter has tried to provide an answer asote ihis that ‘the objectivity of the
sociality can operate through the ‘subjectivity’ pEople in interaction’ (Barbosa

2004:535, my own translation). | have suggested Buwin andmachiJuana’s local
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contentions against thenproductive blind socialitgan be summarized as responding to
the following question: ‘How to let oneself be isted with alterity without this
becoming a seed of transcendence, a basis of pawgmbol of the state, a symbol, that
is, of a symbol?’ (Viveiros de Castro 2012:38).dHy | have tried to show that the
transcendent ‘visualization’ by functionaries oé ttate is contested precisely because it
contains the seed of transcendence, which leadeabreactions that attempt to contest

the symbolic multicultural ontology inherent to thuectionaries’ daily practices.
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Final Conclusions

‘The sowing of potatoes must be done when the nmaraning (Chchenkulakuyen If
you plant them when the moon is waxing (€Chencherikuyen those potatoes will not
grow.” Pedro taught me this on one of the springmmys we spent together in Pitril.
Since the waning moon of that October was neamwegwere selecting the best seed
potatoes from several sacks he had put aside #dwops year. We had been discussing
the land, earlier cultivations, the best time tstegte animals and so on, when he
unexpectedly began to reflect about the past ardniany transformations that had
occurred in Pitril in recent years: ‘Too many thengave changed with all this mess of
people around! (SpMuchas cosas han cambiado con todo este trajingesieée) Most

of all, there are much feweppearancegSp. apariencia3 around than there used to
be.” He spoke about the different beings that hadd®d to go away because of the
massivetrajino, such as thavater cow(Ch.wacacg, a very big snake, and a dangerous
predator bird calleghiuchen but also many other (not always malevolent) beitiat
used to live and could be seen near the river. tAtise beings have not been seen
around here in recent years,” he added meditativedyore becoming silent. That
calming silence lasted until Pedro’s daughter adivo say good morning: ‘Did you
sleep well, Daddy?’ Pedro replied with a laid-badés,” adding that, fortunately, ‘that
one did not come to visit me last night.” Then Barestared at me, and in a voice
dripping with sarcasm said that it was much betteen her father was very tired before
going to sleep, because then, tganalwe did not bother him at all. Her cynical tone
was no surprise to me at all, since Teresa haddfrdemonstrated her attitude towards
the ‘strange things’ her parenitelievedin. Such beliefs, however, were not merely
ideas, she once emphasized: ‘For them, witchcsafias ar¢angible things,” she had

said.

Bearing in mind the reflections in this thesis, é&’'s attitude could be considered a
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multicultural stance, in the sense that she wasaiad particular realities into systems
of belief (Chapter Four). However, that particuddtitude was not consistent in Teresa’s
way of dealing with the world. Many times, for iaste, when she had an important
decision to make, she would go to the mountainksten to thechucaq a bird who
provided advice through its songs. Also, when samdtad died, she would not hesitate
in attributing the death to witchcraft. However that October day in Pitril, as sunset
approached and we were all sitting together dripkirate tea, Pedro returned to our
conversation regarding the many changes that hadread in Pitril. Once again he
emphasized the strange phenomenon of the ‘appesatisappearance.’ He told me he
could not fully understand why tlvatranalwedid not visit the younger generations (Ch.
wekecheSp. gente nuevavery often. After some minutes of reflection, $sd that one
of the likely reasons for this was the many chargiemedical injections have induced
in the bloodof thewekecheln a very literal sense, he said that with ‘alstmess’ (Sp.
trajino), and with all the new things the constructiontled road had brought to their
communities, the blood of the youth was no longaticeng to thewitranalwe ‘The
witranalwe does not like that mixed blood! he added with dohign. At that point his
oldest son who was in his forties said in a vergnidly tone ‘Thewitranalwe is an
ecological bad spirit; he wants to be in shape!” Everyonalead, and we continued
drinking ourmatetea. ‘Thewekecheare changing very fast’, Pedro told me that night

before going to sleep.

This anecdote provides ethnographic relevance @fvigrnacular distinction between
‘new people’ (Ch.wekechg and ‘old people’ (Chkoivichg that my host Pedro and
many others used to make. | heard many peoplefferelit communities claiming that
the construction of the road connecting the comtrasof the Queuco Valley with the
town of Ralco had created a noticeable differenevéenwekecheandkoiviche The

former were often said to be more adapted to the afidife of Chilean people. In fact,
those generations were very often describdoeasy inwinkarakiduam(non-Pehuenche
thought), speakingvinkadungun(non-Pehuenche language), and usiigkanitram

(non-Pehuenche ways of talking). As shown in theoduction, the history of contact
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between Pehuenche people and Chileans in thedasiry is a matter of fact. However,
most of the people in Alto Bio Bio claim that daidpntact between them and the
Chilean public services only became significantwlibirty years ago, because of the

road built under Pinochet’s dictatorship.

Figure 8. The formerentor the Pinochet Stone (Photo: Cristian Castro)

On this road in the middle of Pitril, there is arwdamous large boulder all the
inhabitants use as a landmark when describing witiere live. This boulder is widely
thought to have beenrani, a sacred place imbued with particular force (Gwer,
and in the past was used by people as a place weeqge could foresee the future
Today this place is known as tRénochet Stoneand its power to bestow visions of the
future is now gone. The future is, at least templgragone, so to speak: part of the

koivichés old system of vision is not active and vivid,iagsed to be.
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Figure. 9 The formereniior the Pinochet Stone (Photo: Cristian Castro)

It must be stressed here that Pehuenche life, Rehaesision, and Pehuenche divisions
are far more complex than the partition betweenuBethe and non-Pehuenche
ontology | have focused on in order to build up orgrall argument. Nevertheless, even
if intergenerational and intra-cultural contradicts and divisions are both complex and
multiple, young people in Alto Bio Bio still inhdpito a great extent, a Pehuenche
cosmo-politic. Teresa, like many otheekechestill accepts the truth of witchcraft, and

cannot help referring to trehucaowhen dealing with her existential dilemmas.

Having said this, this thesis has examined two resting analytical inventionsénsu

Wagner 1982). First, | illustrated a system of atisii have called ‘Pehuenche vision’
(Part 1). | suggested that this can only be understas being part of a wider multi-
natural Pehuenche cosmo-politic, understood asliicpehere ‘cosmos refers to the
unknown constituted by multiple, divergent worldsdg(...) the articulation of which

they would eventually be capable’ (Stengers 201%).9%econdly, | have analyzed
particular actions of political vision strongly demined by multicultural thinking and
practices (Part Il). By ‘political,” in contrast toosmo-political,” | mean the focus of the
State’s practices (executed by functionaries) anéaclusive human club (...) with a

finite list of entities that must be taken into acnt’ (Latour 2004:454).
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On the one hand, with vision as the key ontologagarator, Part | focused on what
Viveiros de Castro (1998) has pointed out as thennpaoblem for Amerindian
perspectivism, namely, how to separate and paatizg within a world where relations
are given and substances must be defined. Panttheoother hand, focused on what has
been described (Viveiros de Castro 1998) as catistt the main problem for Western
cosmology: how to connect and universalize withimaald where individual substances
are given and relations have to be made. | haveodsimated that whereas a multi-
natural world entails the risk of becoming sick d&exe of the excess of eyes, a
multicultural one implies the risk of becoming sibkcause of the excess activity of
one’s ownneurono(to say it in the words of the healer quoted at lleginning of this
work). For the most part, | have made these ontcédbgeontrasts by considering
intercultural relations, however intra-cultural tdistions betweetkoivicheandwekeche

might be constituted, to a certain extent, by similut unexplored tensions.

The structuring of these sections was based strictl ethnographical data about what
organizes the lives of Pehuenche people. In thisesethis thesis has taken shape
through a particular invention aiming to avoid thek of reducing the Pehuenche
account to arbitrary personal choices (see Stnatth®87). In order to demonstrate the
relevance of Pehuenche thought to the criticaluatadn of predominantly multicultural
ontologies, | have described not only a visualaysthat appears in all its ontological
splendour whetkoiviche(the old people) conceptualizations of being ax@m@ned, but
also a visual system that is still relevant in dadly lives of manywekecheNowadays
however, the younger generations rarely live inrtbemmunities since they often have
to migrate to Chilean cities looking for jobs andi@ study. Not only havagenspirits

been withdrawing from Alto Bio Bio, bwiekechare also dwindling in number.

Within this extremely complex ethnographical scemadominated by ‘ontological
disorders’ (Bonelli, forthcoming), what has largejuided my account of Pehuenche
people is what all th&oivicheand many of thevekechd met in Alto Bio Bio openly
declared agheir main concern: in Alto Bio Bigsomethingis slowly disappearing. |

have exposed some of the intricacies of this Paetheeworld by focusing on Pehuenche
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vision. | have shown how the relational visible wrd between people requires the
convergence of the personal composition (throughuaiuvision) within a dynamic
space that | call the ‘singular dynamic composit{@hapter One). | have also examined
particular situations of nocturnal predation in @fhseeing (unilaterally) equals eating.
Through the consideration of unilateral vision awgchcraft and iliness, | have
demonstrated that Pehuenche ontologies are predicat a radical primary dialectics
‘between seeing and eating’ (Mentore 1993:29) (@agwo). Moreover, | have
described the relevance of the gift of vision irstoeing direct and mutual vision
between people, arguing that an essential pregonddr the contingent recognition that
discriminates between real people and non-real lpasghe creation of shared ground
of human visibility (Chapter Three). | have alsoplexed how liberal premises are
enacted through multiculturalist practices of that& (Chapter Four), and how these
practices, determined by ldind sociality lead to particular local reactions (Chapter
Five). In a nutshell, | have not only examined tbke of vision in both a multi-natural
and a multicultural world, but | have also refletten the consequences a non-reflexive
encounter between these entails. By underliningcahdlifferences between both non-
commensurable systems of vision and these visiosystems, | hope to have made a
contribution to intercultural relations, broadlynoeived. Within the political arena of
States, these intercultural relations are oftenetiednceptualized and are frequently
premised on the taken for granted and equivocdiligunation of discrete and bounded
worlds in interaction that allegedly exisut-there With this thesis | hope to have
demonstrated that, as | said in the introductiberd is more to Pehuenche vision than

meets the individualistic, liberal eye.

Last but not least, considering that perspectiviamich has been a major source of
inspiration throughout this thesis, ‘should not legarded as a simple category, but
rather as a bomb with the potential to explode wiele implicit philosophy so
dominant in most ethnographers’ interpretationsheir material’ (Latour 2009b: 2), |
hope this thesis can also be a bomb with the pateiot explode the daily liberal and

individualistic ways we tend to look at and seeheatber.
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