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ABSTRACT
The categories comprising common eastern Indonesian understandings of human
dwellings, including, in addition to the general category ‘house,” categorizations of
parts and locations within a “house,” evince a cognitively basic kind of cultural
knowledge. Such knowledge can be shown to be cognitively basic inasmuch as it
displays features of ‘basic-level’ and ‘kinaesthetic image-schematic’ structure. The
cognitive structures abstracted, as such, from eastern Indonesian categorizations of
domestic spacc and architecture, are indicative of motivated meanings deriving from
the preconceptual, that is, embodied nature of experience, hence, the "embodied
mind” in the title of this thesis. I argue. moreover, that eastern Indonesian
categorizations of the ‘house.” and, by metaphorical extension of such categorizations,
social relations evince the kind of knowledge most likely to attain a wide distribution
spatio-temporally within an ‘oral tradition,” or within a set of geo-historically
contiguous and linguistically related oral traditions, such as those comprising the

eastern Indonesian ‘ethnographic field of study.’
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INTRODUCTION

This thesis is intended as a contribution to the social and cognitive anthropology of
eastern Indonesia, comprising an interpretation of several regional ethnographies and
specific papers. The focus is on eastern Indonesian categorization, paying particular
attention to categories that refer to features of the house, and to kinship and marriage.
The category ‘house’ will, however, be the main focus, as it can be used with
reference not only to a physical dwelling, but also to a group of kin, or an exogamous
unit. As Fox (1980:11-12) indicates, "*house’ is a fundamental cultural category used
in eastern Indonesia to designate a particular kind of social uait. Although remarkably
flexible in its range of applications, the category has certain associated
characteristics.” The category ‘house’ subsumes several related categorizations, which
comprise its tow! sense, and which can be inferred from significations about the
architecture and spatial organization of the house. These categorizations account for
the diverse ways by which a number of notions relating primarily to the ‘house’ can
be effectively used to metaphorically structure an understanding of social life.

1 offer an account of eastern I1  nesian cultural categories that accords with
the theory of "embodied cognition” (Varela 1991, Johnson 1987, Lakoff 1987), which
explains conceptual structures as founded upon preconceptual structures rooted in
motor-perceptual experience. | also argue that, inasmuch as eastern Indonesian cultural
knowledge evidences motivated structures of preconceptual understanding, which are
enacted in social practices, it accords with the kind of knowledge most likely to attain
a cultural level of distribution within an "oral tradition” (Sperber 1985:74).

I start here with a very general statement regarding the ontological status of
culture, the answer to which is critical for understanding the categorical orientation of
this thesis: the most basic cultural objects are categories. Culture is minimally
comprised of categories of experience and, in addition to these, relations among
categories. Cultural knowledge is thus, in large measure, the product of cognitive
processes of human categorization.

As regards the broader conditions of existence of cultural categories, 1 argue
that culture cannot exist independently of the knowledge of social agents, and that
cultural objects are dependent upon the processes by which they are known by agents.
In other words, culture is a product of the cognition of social agents.” Insofar as
categories evidence embodied and sitvationally enacted understandings, moreover, they
are not reified as things, that is, as signs existing apart from, or external to the agents
who enact them. Cultural categories ‘exist’ only as the medium and outcome of
communicative processes in interaction. Of course, the communication of categories
would not be possible without signification (Eco 1976:8-9), that is, without the
presentation of objective sign-vehicles, the recognition of which depends upon
perception and memory. Cultural categories ‘exist,” on the one hand, as embodied
memory traces, and, on the other hand, as such traces are instantiated in social
practices involving perceptible signs, such as natural objects, artefacts (linguistic,
physical, spatial), and bodily states and appearances (see Giddens 1984:25-34).
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it follows, then, that, although it is possible to theoretically objectify categories
by ‘bracketing off” their conditions of existence, it such conditions are forgotten then
an objectification can become transformed into a reification (see Bhaskar 1979:119).
Such reification is to be avoided insofar as it hinders an understanding of the enacted
nature of cultural knowledge. As Varela (1991:179) states, cultural knowledge is to be
found neither in the mind of the individual, the rules of society. nor in cultural
artefacts, but rather, in their total interface: "the knowledge does not preexist in any
one place or form but is enacted in particular situations.” The objectification of
cultural knowledge will inevitably involve some abstraction and construction, because
the categories comprising such knowledge are theoretically, because not wholly
perceptibly, real: that is, they can only be empirically identified according to their
effects, and do not exist independently of those effects, because of their peculiar
ontological status as "recursively grounded” (Giddens 1984:31) in processes of social
communication and signification.

Returning to the issue of cultural knowledge, we can theoretically infer it as
being minimally comprised of cognitive objects, whether tacitly or consciously
realized, called categories. Having initially identified the main objects of the
investigation, it is reasonable to inquire about their nature. Following Peirce, we can
succinctly state that categories, as embodied signs, stand for something ro someone in
some respect or capacity, and this constitutes their meaning. In other words, although
human categories inhere a sense, or relational meaning, they also involve a reference,
and always in relation to some person situated within a sociocultural context.

A cognitive scientific theory about categorization posits that human categories
are the products of perceptual, motor-active, emotional, social, and in humans,
historical and linguistic "experience” (Johnson 1987:xvi, also Deely 1982:107-123).
There is a broad consensus within the field of cognitive science, however, that
categorization begins with a basic, bio-organismic capacity, without which an
organism could not function within its environment, which is always a categorized
environment:

One of the most fundamental cognitive activities that all organisms
perform is categorization. By this means the uniqueness of each
experience is transformed into the more limited set of learned,
meaningful categories to which humans and other organisms respond.
(Varela et al. 1991:176)

The ability to categorize is evidenced in the ~pre-linguistic,” "zoosemiotic™ capacitics
for functioning in an environment common to humans and animals, capacities which
allow "cognitive structures [to] emerge from the kinds of recurrent sensorimotor
patterns that enable action to be perceptually guided” (Varela ez al. 1991:176).
Properly "anthroposemiotic” modes of categorization, which are "post-linguistic” in
nature, depend upon the more basic zoosemiotic dimension of expericnce: "Proximate
to language ... is the larger semiotic web of human experience that intricately
interweaves linguistic semiosis with perceptual semiosis shared in common with other



biological species” ( Deely 1990:28, Sebeok 1994).? Implied in the theory of
embodied cognition is "an integral model of human experience in which language has
its place and decisive place within anthroposemiosis, but without being absorptive of
all that precedes and follows upon it in experience - a model [including] ... the larger
perspective of semiosis as a phenomenon of nature” (Deely 1986:xiii). Human
categorization, therefore, cannot only be the praduct of linguistic consciousness: as
Jackendoff states,

An essential aspect of cognition is the ability to categorize: to judge that
a particular thing is or is not an instance of a particular category.... We
should note at the outset that categorization judgements need not involve
the use of language: they are fundamental to any sort of discrimination
task performed by dogs or rats or babies.... [T]he ability to categorize
is indispensable in using previous experience to guide the interpretation
of new experience: without categorization, memory is virtually useless.
Thus an account of the organism’s ability to categorize transcends
linguistic theory. It is central to all of cognitive psychology (1983:75).

If categorization is central to cognitive psychology, then it must also be central to
culteral anthropology. because culture is comprised of categories. All cognition is
principally an activity of enacting categories of knowledge, and cultural categories are
distinguished, ‘more or less,” from individual categories principally by their wider
distribution geo-historically.

Human categorization takes place in bio-psychological, social-communicative,
and physical (material and spatio-temporal) environmental media that together form
the ecological context sustaining the products of categorization, that is, categories. An
embodied account of cultural categories is therefore ecologically oriented inasmuch as
it assumes the following: "Cultural phenomena are ecological patterns of psychological
phenomena. They do not pertain to an autonomous level of reality ... nor do they
merely belong to psychology” (Sperber 1985:76).* Conceived as ecologically
embedded psychological objects, cultural categories can be understood as being
recursively grounded in communicative processes of social interaction, as stated
above.

Culture is a general phenomenon that has as one of its necessary conditions the
presence of a number of individuals who regularly interact and thereby communicate
in more or less predictable ways, supposedly on the basis of discoverable patterns and
regularities. Broadly stated, assuming that those individuals cccupy a common region
of proprietary space (see Harré 1980:205) within which they reproduce over time,
they will comprise a population or society. A cultural category can be generally
defined, therefore, as a category that has as its optimal, albeit counterfactual,
condition, a perfectly homogeneous distribution within a society (see Keesing
1976:141-142, and Sperber 1985:74).

It may be asked then, why there are those categories that, on the one hand,
have as their necessary condition an intra-individual existence and yet, on the other
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hand, manifest an inter-individual distribution that is more or less homogeneous? We
need to explain such distribution over the space and time of a population. The
explanation must be found, at least in part, in a set of retention criteria. Given that
cultural phenomena are ecological patterns of psychological phenomena, and nof an
autonomous level of reality, it would follow that the retention criteria would indicate a
set of at least partially external constraints that enable certain categorizations to reach
a cultural level of distribution.

The basic problem with standard social science explanations of cultural
phenomena is that they assume generally that culture is an autonomous realm of
symbols, sui generis, "Omnis cultura ex cultura” in Lowie's words, or that man is
quintessentially "the [arbitrary] symbol-making animal” (cf. Sebeok 1994:33-37). 1
exclude Lévi-Strauss’s structural anthropology from such a characterization because
his model of culture is explicitly ecological, that is, naturalistic, and "ontologically
stratified” in the sense that he distinguishes, albeit not without privilege. the reality of
‘surface’ phenomenal appearances and ‘underlying’ generative structures (see Lévi-
Strauss 1985). Malinowski’s functionalism is also an exception for essentially the same
reasons. But certain structural-functionalist, post-modern, and hermeneutic theories of
culture are, generally speaking, variations on the standard social science model. Even
those theories that attempt to explain culture in extrinsic terms, such as certain
sociobiological, Marxist and cultural-materialist theories, ar~ missing a fully
articulated view of that frequently "uninvited guest,” the human mind.

What accounts for the past success of structural anthropology is that Lévi-
Strauss always tried to integrate knowledge and theory from diverse fields of
investigation, such as ethnography, linguistics, cybernetics, biology, and psychology.
The theory was convincing inasmuch as it was conceptually integrated with findings
from other disciplines. As the scientific knowledge upon which structural anthropology
was based changed, so did structuralism lose some of its appeal, although it has not
been entirely discredited. Apart from the sceptical turn evidenced by recent post-
structuralist and post-modernist theories, a realist, ‘structurationist’® theory is
emerging in the field of anthropology, deriving especially from the broadly similar
theories of Bourdieu (1990) and Giddens (1984).¢ ‘Structurationist’ theory is more
contemporary, and hence also more comprehensive than Lévi-Strauss’s structuralism in
terms of its conceptual integration with other fields of knowledge.

The broad mutual agreement upon which such integration is founded derives
from such diverse fields as evolutionary biology (Lewontin 1983, 1988 and Gould
1977), artiticial life science (Varela 1991, 1992), continental influenced philosophy
(Merleau-Ponty 1962, Dreyfus 1979, 1982) semiotics (Sebeok 1994, Deely 1990),
sociology (Bourdieu 1990, Giddens 1984), and cognitive science (Clark 1989,
Churchland 1989, Lakoff 1987, Johnson 1987, Rosch 1978), to name a few. What
distinguishes each of the investigators cited is an effort to produce a conceptually
integrated, mutually consistent approach across disciplinary fields, albeit not without
producing some productive differences. The result of such cross-disciplinary
communication is a disciplinary ecology that furthers scientific understanding in each
discipline. Alternative conceptually integrated frameworks for explaining culture, or



"competing paradigms,” exist as well (Barkow 1989, 1992, Sperber 1985), but their
"cognitivist,” or sociobiological approaches do not agree with ‘structurationist’ theory.
To reiterate a central point, cultural phenomena are ecological patterns of
psychological phenomena that, in their most basic form, are categorizations of
experience. The one notion that unifies the ecological view of categorization is

embodiment: that is,

the idea that the properties of certain categories are a consequence of
the nature of human biological capacities and of the experience of
functioning in a physical and social environment. It is contrasted with
the idea that concepts exist independent of the bodily nature of any
thinking beings and independent of their experience. (Lakoff 1987:12)

An embodied account of categorization characterizes the meaning of categories and,
by extension, the meaningful patterns of categories in culture, according to the
embodied, preconceptual structuration of experience.

Cultural phenomena should not be thought of as belonging to an entirely
autonomous level of reality because culture itself is demonstrably embodied. Even the
relatively more abstract concepts that form part of what any culture is are derived
from and reflect their source in embodied cognition. As Lakoff states, "conceptual
structure exists and is understood because preconceptual structure exists and is
understood. Conceptual structure takes its form in part from the nature of
preconceptual structures” (1987:267). Conceptual structure, however, is not
completely derived internaily from preconceptual structure. Concepts are also
structured externally. relationally, or positionally by a background of other concepts
or signifieds which are themselves to some extent preconceptually structured. Lakoff
can therefore account for the fairly obvious fact that "structure ... cannot arise from
something that has no structure whatever” (1987:267). Thus, "If conceptual structure
arises from preconceptual experience, that preconceptual experience must itself be
structured” (1987:267).

The bio-psychological theory of enaction, or embodied cognition, accounts for
how organisms are enabled to enact a world according to a learned repertoire of
experiential categorizations that are constrained both by the nature of the organism and
the environment in which the orgauism acts and perceives. The organism enacts its
environment on the basis of "cognitive structures [that] emerge from the kinds of
recurrent sensorimotor patterns that enable action to be perceptually guided,” a view
pioneered in Piaget’s theory of genetic epistemology and elaborated in Merleau-
Ponty's phenomenological psychology (Varela 1991:176). Cognitive structure emerges
from recurrent patterns of sensory motor activity, as Dreyfus states: "sensory motor
skills underlie perception whose basic figure/ground structure seems to underlie all
"higher" rational functions [in which] individual features get their significance in
terms of an underdetermined anticipation of the whole” (1979:255). The appeal of this
account of embodied cognition is that it explains abstract conceptual structure
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ontogenetically as an emergent phenomenon, and not a phenomenon that is obscurely
derived sui generis.

There are basically two classes of structure in preconceptual experience: (D
basic-level structure; and (2) kinesthetic image-schematic structure. These two classes
of preconceptual structure are "directly meaningful” and provide the basis for more
abstract conceptual structures that are "indirectly meaningful.” As Lakoff indicates,
"the basic level is primarily characterized by gestalt perception (the perception of
overall shape), by imaging capacity (which depends on overall shape), and by motor
interaction (the possibilities for which are also determined by overall shape)”
(1987:36). "Basic" here refers to cognitively basic: "Basicness in categorization has to
do with matters of human psychology: ease of perception, memory, learning, naming,
and use” (Lakoff 1987:38). In terms of a classical taxonomic ordering of categories
"the categories that are cognitively basic are ‘in the middle’ of a general-to-specific
hierarchy. Generalization proceeds ‘upward” from the basic level and specialization
proceeds ‘downward’" (Lakoff 1987:13).

The other class of preconceptual structure, kinesthetic image-schematic
structure, emerges from recurrent forms of sensorimotor activities and interactions.
Image-schemata evince, according to Johnson, "gestalt structure ... [that is] an
organized, unified whole within our experience and understanding that manifests a
repeatable pattern or structure” (1987:44). Inasmuch as image-schematic structures are
recurrent they can "contribute to the regularity, coherence, and comprehensibility of
our experience and understanding. [Such a] gestalt ... constitutes a recurring level of
organized unity for an organism acting in its environment” (1987:62). One of the
appeals for anthropological research of the notions of basic-level and kinesthetic
image-schematic structures is that they are modifiable through experience and are
therefore bound to be slightly different across cultures and even across the experience
of different individuals (Johnson 1987:62, Lakoff 1987:37).

Preconceptual structures thus emerge from our embodied experience, out of
recurrent, repeatable patterns, shapes, and regularities in our actions and perceptions.
These structures are the first to be learned and memorized as basic categorizations of
experience in cognitive development, and they continue to be functionally necessary,
albeit in an unconscious and automatic fashion, for the life of the individual (McShane
1991:138, 326, Lakoff 1987:6).  Preconceptual categorizations of experience are
reducible to a micro-biological dimension as well, because they are arguably laid
down in robust patterns of excitation and inhibition in neural networks. The theory of
embodied structure can be substantiated in the neurophysiological model of learning
and memory called connectionism, or paraliel-distributed processing. As Clark
explains,

These models depend on networks of richly interconnected processing
units that are individually very simple. The network stores data in the
subtly orchestrated morass of connectivity. Some units are connected to
others by excitatory links, so that the activation of one will increase the
likelihood that the other is activated. Some are inhibitorily linked. Some



may be neutral. The overall system turns out to be an impressive
pattern completer that is capable of being tuned by powerful learning
algorithms. (1989:2)

And in the words of Churchland,

one’s basic cognitive apparatus consists of a very large network of
interconnected units, which admits of variation among the weights of its
myriad connections. The character of one’s perception, one’s cognition,
and one’s behaviour is determined by the particular configuration of
weights within the network. (1989:131)

This biologically based theory of memory is, again according to Churchland,
appealing because it is at once

(a) naturalistic, (b) reductionistic, and (c) capable of explaining both the
radical plasticity of human consciousness, and its intricate dependence
on the extended cultural surround.... It even makes firm contact with
some of the major themes of the continental tradition in philosophy,
such as the inarticulate or nonpropositional character of the bulk of
human knowledge, and the primacy of being an endlessly active agent
in a world of practical exigencies. (1989:130)

Connectionism thus provides a theory of learning and memory that, as a biologically
based model of micro-cognition, is broadly consistent with the anthropologist’s
description and
interpretation of cultural phenomena and with the cognitive scientist’s macro-cognitive
theory of embodied cognition.

One of the questions that arises from the previous outline of preconceptual
structure and connectionism is, how are more culturally specific abstract conceptual
structures derived from basic-level and image-schematic structures? According to

Lakoff and Johnson’s theory,

There are two ways in which abstract conceptual structure arises from
basic-level and image-schematic structure:

A. By metaphorical projection from the domain of the physical to
abstract domains.

B. By the projection from basic-level categories to superordinate and
subordinate categories. (Lakoff 1987:268)

Lakoff and Johnson’s theory of preconceptual structure as "experientially basic”
provides cultural theory with a heuristically useful, infrastructure-superstructure,, or
stratified, model of categorization and conceptualization.” Preconceptual
categorizations and their structures emerge out of embodied experience within a



physical and social environment, which, in turn, compose the basis for more abstract
conceptual structures. If demonstratively embodied categorizations and  structures are
really basic, and if we can determine their (more or less) homogeneous distribution in
various cultural contexts, then we can reasonably conclude that cognitively basic
categories and structures are also culturally basic (see Lakoff and Johnson 1980).

If the previous hypothesis is correct, then the theory of embodied cognition can
explain why some categories attain a cultural level of distribution within a population.
The theory of embodied cognition can also account for the meaning of cultural
categories in ways that previous theories could not, particularly those theories in
which concepts and thought are disembodied and cut off from sensorimotor
experience. The notion of embodiment implies a set of retention criteria for cultural
phenomena, especially within a population that does not store some of its knowledge
in written texts, that is, an "oral culture.”

As Sperber states, "In an oral tradition, all cultural representations are easily
remembered ones; hard to remember representations are forgotten, or transformed into
more easily remembered ones, before reaching a cultural leve! of distribution”
(1985:86).® There are only the objects in the social and physical environment, artifacts
and natural phenomena, that serve as ‘external memory’ in an oral tradition. The
remainder of an oral culture’s knowledge will be stored, therefore, in the embodied
agent, who must repeatedly enact her or his knowledge in particular situations, and in
doing so must either reproduce that knowledge or transform it (see Giddens 1984:25,
Varela 1991:179, Bhaskar 1994:92). The main point, however, is that knowledge in
an oral tradition is primarily "situational” and "operational”, rather than socially and
practically abstract and disengaged, and it is enacted in terms of basic level objects
and interactions (see Ong 1982:49-57).

Given that basic-level and kinesthetic image-schematic structures are
cognitively basic in terms of perception, function, communication, and knowledge
organization it would follow that such structures would account for much of the
knowledge that is retained by individuals at a cultural level of distribution. 1t makes
sense then that the knowledge that survives in an oral culture will be relatively easy to
learn and remember, apart from those special cases where the relevant human
capacities are developed to a prescribed level of expertise (see Lakoff 1987:38). The
knowledge transmitted in an oral tradition, whether tacit and perceptual or discursively
conscious, will probably, therefore, consist mostly of a motivated, rather than an
arbitrary kind. The reason, in Lakoff's words, is that it is easier to learn something
that is motivated than something that is arbitrary. 1t is also easier to remember and
use motivated knowledge than arbitrary knowledge” (1987:346). Motivated categories
attest to a natural cognitive economy at work in culture (see Benjafield 1990:70, Law
& Lodge 1984:48). Motivation operates on the basis of preconceptual structures that,
through further motivated associations of a metaphoric (iconic) and metonymic
(indexical) kind (evidenced in Connectionist models of memory and learning), show
culture to be an embodied phenomenon.

In fact, the traditional psychological theory of the ‘association of ideas’ by
contiguity, similarity, opposition, primacy, recency, frequency, and vividness (Drever



1978:20)—originating with Aristotle’s (384-322 BC) De Memoria and developed by
John Locke (1632-1704) in his Inquiry of the Human Understanding (1690)
(Hearnshaw 1987:22, 76)—which lost somic favour with the growth of "cognitivism”
(or "computationalism”) (Varela 1991:92), has recently regained its former plausibility
because of the remarkable correspondence between connectionist and associationist
theories of learning and memory. As McShane (1991:340) states, "a connectionist
architecture provides a plausible account of the formation and structure of concepts
and the associative character of memory” (see also McShane 1991:323-330 & Eco’s
"model Q" 1976:121-125). The notion of embodied cognition, and by extension
embodied culture, becomes even more thorough in the light of these theories, for
connectionist models correspond closely to actual biological systems, and because such
models "facilitate a return to a behaviourist orientation,” which avoids the pitfalls of
commonsense, mentalistic constructs,” and allows for an understanding of human
cognition as a process emerging itself from the interaction of biological, motor-
perceptual, and linguistic features of experience (see Deely 1990:28-32, Lakoff
1987:26-30, Varela 1991:92, 157-171, Varela and Bourgine 1992:ix-xvii).

In a period of human science characterized according to some by "a crisis of
representation,” (Marcus & Fischer 1986), a response is perhaps in order. Firstly, one
of the advantages of a theory of embodied cogrition is that it confronts an important
aspect of what it means to be objective, involving what Bourdieu calls "the
objectification of the generic relationship of the observer to the observed” (1990:15).
Objectivity and scientific theory can be shown to be grounded in basic-level and
image-schematic structures, just as our (scientific) understanding of structures in
general is grounded in those cognitive structures: according to Lakoff (1987:283),
"image schemas define most of what we commonly mean by the term ‘structure’ when
we talk about abstract domains. When we understand something as having an abstract
structure, we understand that structure in terms of image-schemas.” Moreover, we
derive our knowledge of such structures by recognizing from our own experience that
we can "distinguish concepts that are relatively stable and well defined, given the
general nature of the human organism and our environment (e.g., basic-level and
image-schematic concepts) from those concepts that vary with human purposes and
modes of indirect understanding” (ibid:301).

Any theory, and especially one about the human mind, must involve some kind
of transdiction, that is, "inference from ‘experience’ to what is in principle beyond
experience” (Manicas 1987:10).° Transdiction allows us to "infer from what is
observed to what is unobservable, and in principle unobservable” (ibid.). Flanagan
(1984) describes the main features of transdictive inference as involving a Kantian
style transcendental argument, oOT, better described, "eliminative induction,” which
utilizes cognitively basic kinds of experience, presented as "facts,"” for the purpose of
arriving at "transfactual,” but nonetheless real, objects, such as causal laws,
generative mechanisms, and structures. An outline of the process is described in the

following procedural steps:
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1. Start with a fact or set of facts.

2. Ask how the fact or set of facts could be as they are. That is, ask
how the state of affairs in question is possible, how it could have come
to be the way it is.

3. Calculate the contribution observable events and processes make to
the solution of the "how is this state of affairs possible” question. If the
observable events and processes provide a satisfactory solution, Stop.
Otherwise, proceed to (4), the transcendental deduction proper.

4. Cautiously infer the necessary unobserved or unobservable events
and processes to fill out the answer to the "how is this state of affairs
possible” question. (Flanagan 1984:182-183)

The theory of embodied cognition is based upon such transdictive inference, and it is
that theory which, in turn, allows us to fashion an epistemology for a realist science

that is reflexively modified, because it is in part naturalized, in the light of findings

from cognitive science.

According to certain branches of cognitive science, the nature of knowledge
turns out to be broadly characterizable as "radial,” with some types of knowledge
being more central, more prototypical, than others, and with the latter, less central
instances being motivated by the more prototypical kinds of knowledge. As Lakoff
states,

The best examples of knowledge are things that we know about basic-
level objects, actions, and relations in the physical domain.... We get
our basic knowledge of our immediate physical environments from our
basic-level interactions with the environment, through perceiving,
touching, and manipulating. (1987:297)

Positivist and empiricist (phenomenalist) theories of science'” derived much of their
persuasiveness from the appealing tangibility of prototypical kinds of knowledge. But
the critical breakdown of positivist strictures entails, along with the radial model of
knowledge, the inevitability of transdiction in scientific investigation, and it implies
that scientific models must abstract from, and yet incorporate, basic-level categories
and image-schematic structures in order to be intelligible.

The radial model of knowledge, like other scientific models, is presumably a
"real” or "iconic model” (see Harré 1972:174), which utilizes our direct knowledge of
things and processes and, by reasoned analogy, posits similar things and processes of
which our knowledge is less direct. In other words, iconic models evidence the kinds
of conceptual abstraction indicated by Lakoff, that is, metaphorical projection of
image-schemata and the formation of super- and sub- ordinate categories from basic-
Jevel ones. Iconic models are central to scientific theory, because they provide
investigators with a means by which to explain phenomena, to extrapolate and abstract
from phenomenal, ‘taken-for-granted,” categories so as to form relatively abstract,
theoretical categories which inform, and are in turn informed by, empirical materials.
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There is thus a mutual interpretation of the phenomenal and the theoretical in scientific
investigation, which can be characterized as a kind of hermeneutic circle, a reflexive
and progressive process of interpretation and description, wherein it is assumed that
knowledge, and by extension, reality, is "stratified" into two broad classes,
corresponding to different modes of reality: "surface” phenomenal (factual) events and
objects, and "subsurface” theoretical (transfactual) mechanisms and structures.

The main issue to contend with, vis-a-vis the crisis-in-representation people, is
the problem of the partial identity of the subject and object of knowledge. As Deely
(1982:117) states, "It is not always possible to separate out in experience what is the
contribution of the subject and what is the contribution of the object to the
experimental structure of a given interaction situation.” This problem has its origin in
the recognition that, as Varela (1991 :3-4) writes, "we reflect on a world that is not
made [by us], but found, and yet it is also our structure that enables us to reflect upon
this world. Thus in reflection we find ourselves in a circle: we are in a world that
seems 1o be there, but that world is not separate from us.” As disconcerting as this
"fundamental circularity” may be for those who seek positive, nothing-less-than-
certain knowledge, the case for scientific realism yet survives (see Bhaskar 1994:18-
45).

Through mutual consistency with other domains of science, through critical
philosophy, through cross-cultural and historical comparison of human practices,
communication and signification, and through a personal recognition of the status of
different kinds of experience and understanding, we can arrive at an agreement, which
must always be fallible, regarding a domain of objects which exist and act
independently of the knowledge of which they are objects.

skok ke kg kidkesk

In the chapters that follow the motivated features of eastern Indonesian cultural
categories will be described, features that attest to the embodied dimension of
processes of categorization. ‘House’ is the most important category in the entire
thesis. In eastern Indonesia, ‘house’ appears to be a basic-level category in relation to
the more abstract, general and superordinate category ‘building,” and in relation to the
more specific, subordinate category ‘ceremonial house’ (core-, source-, centre-
house).” The latter generally refers to the specific house from which a ‘lesser’ house
is reckoned to be derived through kinship.” 1 explain this in more detail in the
chapters that follow. The main point here is that “house’ is a basic-level category
which, by metaphorical projection from the physical domain, refers to something more
abstract than a physical entity, that is, a social unit.

The metaphorical projection of the basic-level category ‘house’ onto social
units preserves, in addition to a rich mental image, other, more basic preconceptual,
image-schematic categorizations such as containment, up-down and whole-part, as 1
will explain. The basic-level concept contains image-schematic structure: as Lakoff
states. "rich mental images [i.e., those associated with basic-level concepts] are
structured by image-schemas” (1987:280). Of course, “the mental image is more than
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the sum of the schemas™" (ibid.) but what is pertinent to conceptualizing an abstraction
such as a social segment, is the image-schematic structure by which it can be
understood.

Insofar as society is understood by social actors according to 2 set of cultural
categories and their image-schematic structures, and inasmuch as those categories are
enacted in situated practices involving time-space routinization (Giddens 1984), society
is an objectively structured phenomenon. The enactment of cultural categories in
regular contexts, and according to rules and conditions of use, indicates the efficacy of
structures of signification in social life. Cultural categories are, therefore, social
resources, often materially present in the form of objective artifacts, drawn upon by
social actors and utilized in ways that both reproduce, and transform, social conduct,
and which, in turn, function to reproduce, and transform, culture. Society and culture
are therefore embodied, both cognitively and practically, as well as materially
embodied in artifacts, and each recursively involves the other in a mutual
sustainability.” While understanding that the relations among practice, cognition,
communication, and signification are complex, it is still possible to "bracket oft” a
thorough analysis of their mutual determination and concentrate on a single aspect of
their existence. In this thesis, | focus on cultural categories, without, however,
completely ignoring the fact that such categories are materially and practically
sustained in human bodies, artifacts, and regular interaction settings.

The eastern Indonesian category "house” is the central, organizing category of
this thesis. Each chapter revolves around it as a focal point, while gradually moving
away from it centrifugally, in terms of social topography. The first chapter begins
with the house considered as a physical entity, ritual site, and dwelling place,
outlining its spatial organization and what this means in terms of basic-level categories
and image-schematic structures. The second chapter expands on this to consider the
house as a social unit, primarily familial, in the domain of kinship. The "social space”
of house clusters is there shown to preserve certain meanings conveyed in the
architectural space: meanings, which again, display definite image-schematic structure.
The third and final chapter considers the house as an exogamous unit. Marriage
relations among houses are ordered in terms of categories that continue to evoke the
meanings described in the previous chapters.
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ENDNOTES
1. The appellation "oral tradition” is useful only in contrast to a "literate
(chirographic) tradition,” each of which refer primarily to a distinct means of
linguistic communication, but imply a set of predictable, extra-linguistic consequences
relating to cognition, culture, and society. Both an oral and literate tradition obviously
produce and reproduce cultural knowledge on the basis of more than verbal language.
An overemphasis on the function of language in the constitution and transmission of
culture, or "verbo-" or "glottocentrism” (Deely 1986:x) is, therefore, not necessarily
implied by these terms. As Preziosi (1986:44) states, "a communicative act such as
verbal utterance does not normally exist in vacuuo (except perhaps in the fictitious
atmosphere of certain recently fashionable linguistic models); rather, speech acts are
invariably co-occurent with communicative acts in distinct signalling media” since it is
evident that "each of the isolable sign systems evolved by humans has been designed
from the outset to function both semi-autonomously and in deictic concert with other
sign systems.” Nevertheless, as Deely states, "relative to the distinctively human
cultural traditions and developments of civilization, language is the proximate enabling
medium and sustaining network of semiosis.” But all signs are fundamentally
categorizations of sensorimotor experience, and the meanings of the articulated sounds
of language indicate this "pre-linguistic” ("zoosemiotic") experiential dimension. Any
cultural tradition of knowledge, whether characterized as primarily oral or literate. s
obviously transmitted by other media besides verbal language. As Giddens (1984:26)
states, "knowledgeability [of social agents] is founded less upon discursive than
practical consciousness.” Oral production is only one means by which to constitute the
human organism’s socio-historical "habitus" as experienced by social agents both
objectively and subjectively (Bourdieu 1990). Deriving from medieval ‘psychological’
theory. "the term ‘habitus’ (‘pre’-disposition) was for Aquinas (1225-1274) |as it is
for Bourdieu, } an‘omnibus’ term embracing traits of character, acquired knowledge
and beliefs, skills and even bodily characteristics” (Hearnshaw 1987:44). "Habitus”
includes, therefore, the interaciion of both "pre-linguistic” and "post-linguistic”
features of experience (Deely 1990). An oral tradition of knowledge is, hence, also a
"practical” (sensorimotor, operational, technical, situational, economical) tradition
;nade up of difterent kinds of knowledge ranging from the more or less tacit or
procedural to the conscious or declarative (Best 1989:6-10, Law and Lodge 1984:101-
102). Orality implies, therefore, not only verbal production, although this is obviously
its primary reference: orality implies, in addition, a concomitant set of (re-)
productive factors or means by which to store, recall, and communicate cultural
knowledge. Obviously, oral and literate kinds of knowledge can be "present not only
in the same societies but in the same individuals" (Goody 1977:148).

2. Following Bhaskar’s (1994:92-93) conception, we cax think of "human agency or
praxis as transformative negation of the given...; and at the same time as both enabled
and constrained by and reproductive or transformative of the very conditions of this
praxis, so that these conditions are activity-dependent..., conceptualized (concept
dependent but not concept-exhausted) and geo-historically dependent.” According to
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this view of agency in relation to society, "Society is both the condition and outcome
of human agency ... and human agency both the production and reproduction (or
transformation) of society...." (ibid.).

3. Deely (1982:112) writes, "‘experience’ can be either pre-linguistic or both pre- and
post-linguistic (though not post-linguistic without also being pre-linguistic), and ...
this is the proper contrast between zooserniotics and anthroposemiotics taken in their
fullest amplitude.”

4. For Sperber, the ‘psychological pnenomena’ to which he refers are
"representations,” a word I prefer to avoid, given its "cognitivist”, "information-
processing,” "Fodorian" connotations, connotations which, by the way, Sperber
accepts. For a critique of the notion of representation in cognitive science see Varela
(1991:134-140, Deely 1982:115).

5. The neologism ‘structurationist’ here encompasses rubrics such as Gidden’s
"structuration” and Bourdieu's "structuralist constructivism” or "constructivist
structuralism,” of which the essential concern is with "the dialectical process in which
practice, structure, and consciousness are produced” (Ritzer 1992:430).
‘Structurationism’ refers to a class of theories which, although they are concerned
with abstracting structures from chservable relationships—organism-environment,
subject-object, cognition-behaviour, agency-locale, addresser-addressee—provide a
privileged role to notions of embodiment and practice.

6. See Ritzer (1992:427-440) for Bourdieu's and Gidden’s "comparable” perspective
on agency and structure.

7. The base-superstructure model stratifies cognition in such a way that some cognitive
processes are more basic than others, but the others are not entirely reducible to the
basic mechanisms. In other words, this is a model of emergence. As Collier
(1994:110-111) states, "emergence theories are those that, while recognizing that the
...ore complex aspects of reality (e.g. life, mind) presuppose the less complex {e.g.
matter), also insist that they have features which are irreducible, i.e. cannot be
thought in concepts appropriate to the less complex levels ... because of the inherent
nature of the emergent strata.”

8. See previous footnote on the term "representation.”

9. As inference from the observed to the unobserved, transdiction "includes induction
[—inference to what is not observed, as opposed to what is in principle
unobservable(see Manicas 1987:10)—] and transduction [—inference from closed to
open systems (Bhaskar 1986:30)—1, retroduction {—*inference to posited explanatory
structures, generative mechanisms and transfactually efficacious laws’ (Bhaskar
1994:30)—] and retrodiction [—"inference via {the latter} to possible antecedent
causes” (ibid:30)—]" (ibid:1994:259).
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10. 1 am assuming that the category "science” has a sufficient referential capacity in
the present context, insofar as it refers to a set of practices, discourses, and
institutions that bear ‘family resemblances.’

11. It is interesting from a comparative perspective to note that, in contemporary
‘Western’ culture, ‘house’ is arguably less of a basic-level category than the category
‘*home’, probably because of the greater diversity of dwellings in our experience.
‘House' is only a type of home, albeit a privileged type in relation to others, such as
apartment, cottage, or duplex. ‘House’ is an instance of a "prototypical” (see Lakoff
1987:40) category because, of all the home types, house is likely to be considered a
better representative of a home than the other types.

12. In another sense, that is, a non-taxonomical, more sociological sense, ‘ceremonial
house® is superordinate to the category ‘house’ inasmuch as those categories are
understood metaphorically with reference to social units. As 1 show in chapter two, a
ceremonial or ‘source house’ metaphorically encompasses a cluster of other ‘houses’
or households, just as an actual house contains persons and objects.

13. In the present context, the term ‘recursive’ refers to a kind of feedback relation
between an outcome and the medium of that outcome. Thus, according to Gidden's
structuration theory. society is essentially constituted by a "duality of structure,”
wherein "the structural properties of social systems do not exist outside of action but
are chronicaliy implicated in its production and reproduction” (1984:374). Recursivity
applies, moreover, to the theory of embodied, cognitive schemata: quoting Neisser
(1976:56) Johnson (1987:21) writes, "the schema is not only the plan but also the
executor of the plan. It is a pattern of action as well as a pattern for action.” The
recursive notion is, again, implicit in Bourdieu’s concept of the habitus, "the system
of structured, structuring dispositions” (1990:52).
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CHAPTER ONE: THE HOUSE

The aim of this chapter is to provide a comparative account of the ‘typical’ eastern
Indonesian house which concentrates on certain features of its cultural design, that is,
the organization of categories referring to the articulation of internal space, and to the
main features of architecture. The focus will be on aspects of "the nexus between
image, object and location” (Fox 1993b:144)’ inside the eastern Indonesian house. 1
deal with general similarities, rather than variations, paying the greatest attention to
image-schematic structures of categorization, and interpreting examples deriving
mostly from a dozen or so ethnographies to show how those structures are given
practical expression.

One of the key theoretical assumptions of my exposition comes out of cognitive
science ("metacognition”). As Lakoff (1987:5) states, "There is nothing more basic
than categorization to our thought, perception, action, and speech.” Sociocultural life
is based, from the standpoint of consciousness, on the human capacity for
categorization. 1 hope to show, in particular, how an understanding of the main
categories of the domestic domain can lead to an understanding of eastern Indonesian
culture and society. Many details from the ethnography will be excluded, of course,
but the material 1 have selected should serve to identify the major categories by which
agents orient themselves inside eastern Indonesian houses.

The categories introduced in this chapter are communicated within and across a
variety of social contexts and levels and are thus not restricted to the house. As "a
repository of cultural memory” (Fox 1993b:144) the house functions as a kind of rext
and so generalizes to other domains of social life.? In other words, the cultural design
of the house functions as a structuring agent for social relations outside the domestic
domain. This functional capacity partly justifies, therefore, an expository order of
chapters that begins with the house.

The aim of my exposition in this chapter leads me to exclude certain facts
about the house which would otherwise be of interest. Thus, as a material work of
architecture, some eastern Indonesian houses are certainly remarkable in terms of
techniques of construction and detail of craftsmanship. Every aspect of the building
process, from the conversion of raw materials into building components to the
combination of those components, entails serious, cosmologically significant
considerations. The architecture of the house is thus a necessary infrastructural
medium, so that proper construction is as much a concern of durable physical
construction as of correct cultural design. It is mostly from the cultural design, that is,
the main categories of space and architecture, however, that I will derive my
comments and suggestions.

The cultural design of eastern Indonesian houses is principally a matter of a
combination of dual spatial categories—left/right, front/back, east/west, north/south,
above/below, inner/outer, center/periphery—and architectural features, such as hearth,
loft, platform, post, and beam. The spatial categories form pairs which provide the
fundamental means for classifying locations and ordering objects dyadically inside the
eastern Indonesian house.



17

Spatial categorization inside houses is used to order value relations among the
things, objects, and locations perceived in the built environment. The latter functions,
in a sense, as a major component of the ‘perceptual infrastructure’, the material basis
of higher level cultural elaborations. The unequivocal ‘primary functions’ denoted in
the built environment include such matters as concealment and privacy, protection
from unwanted or dangerous intruders including animals and enemies, shelter from the
elements, storage and containment, and sustenance and provisioning, provided by
material structures such as walls, floors, platforms, beams, posts, rooms, enclosures,
verandas, and so on. It is this set of functional attributes and material features,
moreover, that defines the house in its role as a family dwelling and as a ‘household’
associated with material production and consumption. The cuitural elaborations arise
as a related set of connotative ‘secondary functions™ added to the more basic attributes
and features.

Thus, the categories used to order house space can be treated as a set of
contrasts that may be coded in terms of another set of contrasts. The nexus of image,
object, and location, and the order it inscribes in relation to the built environment is
expressed in various ways. For example, the categorization of house space can be
shown definably to relate to the categories and classificatory principles operative in the
domain of social relations. As Waterson (1990:168) states,

Certain spatial oppositions will always present themselves as potential
means of encoding opposed social categories: front/back, right/left,
high/low, inner/outer are contrasts which can be made to apply to
virtually any kind of architectural form or socially constructed space.
Certain kinds of social contrast will also be of varying relevance in any
society: male/female, married/unmarried, senior/junior, close/distant,
kin/stranger, and so on. These categories can be given visual expression
by mapping them on to spatial contrasts.

In the following subsections of this chapter, 1 will treat spatial categories as basic in
relation to others, and suggest why the visual expression offered in terms of the built
environment can be an effective means for order and classification in general. In
broad agreement with Cunningham, then, I argue that "the house is one of the best
modes available to a preliterate society to encapsulate ideas, given the absence of
literature and the sporadic occurrence and varying degree of participation in ritual”
(1973:235).* The house has, as Ellen (1986:28) remarks, a pre-eminence which stems
from "a combination of sociality and physicality.” The classification underlying its
order indicates social and more generally pragmatic concerns, since categories are, in
part, stipulated according to socioculturally derived dispositions (internalized norms,
values, and ideas). The categories making up a classification, moreover, derive much
of their sustainability from their materialization in artifacts, such as the house.

The principles of classification, however, while often expressed through
objectified, material sign-vehicles, are only fully material when understood in terms of
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bodily experience. As Bourdieu writes, "the body is ... constantly mingled with all the
knowledge that it reproduces” (1990:73).® He argues, moreover, that

an institution [such as a classification] ... is complete and fully viable
only if it is durably objectified not only in things, that is, in the logic,
transcending individual agents, of a particular field, but also in bodies.
in durable dispositions to recognize and comply with the demands
immanent in the [social] field (ibid:58).

The categories used to order relations between objects and locations inside houses thus
have a materia! dimension in a double aspect: as concrete objectifications given
externally and visually in terms of building components and their spatial arrangement,
and as schemes of perception and apperception experienced by way of the body.

In this respect, it is probably not fortuitous that the eastern Indonesian house is
given anthropomorphic attributes: it has a head, hair, tail, womb, torso, ribs, legs,
feet, and a right and left side. The house is given some of its orientation in terms of a
metaphorical projection of the human body, which also contributes to its
personification as a living being (see Hicks 1976:60-65, Barraud 1979:57,93, Kana
1980:228, Ellen 1986:3, Forth 1981:32, Fox 1993b:151, Howell 1989:426-427,
Waterson 1991:129-32, Vischer 1992:209-210). The categories of the house’s
orientation are rooted in embodied perception and experience, making the sense of the
house continuous with the sense of the body. The significance of house order is not
only analogous to the body; it is integral to it.

James Fox reports a situation during his initial fieldwork on Roti when, after
having repeatedly accosted his adopting ‘father’, the latter "in exasperation at my
probing of what was obvious, got down on all fours and told me to look carefully at
where his ribs, and his legs were. This, he felt, was sufficient to make clear the
structure of the house” (19930:151). As an oriented structure, the house as body is
contextualized and integrated with the wider cosmos of which it is a part. Thus, "Any
house with its head turned in the wrong direction courts misfortune.” The “head’ must
face east, connoting ‘male’, ‘life’, ‘front’, ‘outer’ and the sun, while the ‘tail’ is
turned toward the west, connoting ‘female’, ‘death’, ‘rear’, ‘inner’, and the moon.
The right and left sides of the house-body correspond to south and north which,
moreover, are also associated with ‘male’ and ‘female’, respectively. From this
cursory and partial description of the Rotinese orientation system one can understand
how the house functions symbolically both as a macrocosm for the human body, and a
microcosm for the cosmos (see Fox 1993b:142). And as Clark Cunningham points
out, the house is not only a model for the cosmos, or the body; "it is more than
simply analogous to the universe; it is integrated with it" (1973:220).

The spatial coordinates bearing on the orientation of the eastern Indonesian
house

may be either external or internal to the house itself or, in fact, both.
Where they are external, they represent a wider orienting framework—
often a cosmological orientation—within which the house must be
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positioned. Where, however, links to a wider cosmological orientation
have been severed or are no longer considered relevant, houses may
still be ordered in terms of a set of internal orienting principles. (Fox
1993a:14)

In the following pages, 1 will be focusing on the set of internal orienting principles
operative in terms of the spatial categories used to designate locations and objects
inside the house. The wider context of village, ‘domain’, and cosmos will be mostly
ignored, although this should not inhibit the overall intention of the exposition, which
is to concentrate on concordances of structure between domestic space and conceptions
and practices of kinship and marriage. The latter will be dealt with in the following

chapters.

INNER/OUTER, CENTRAL/PERIPHERAL
Dyadically contrasted features of space in eastern Indonesian houses, such as
center/periphery and inside/outside, display a number of interesting interactive effects.
These effects relate to cognitive-semantic congruences and dissonances among
compared spatial categories. In the following paragraphs, 1 outline Mark Johnson's
description of the image-schemata, first, for containment (in-out orientation), and,
next, for concentricity (center-periphery orientation). 1 then go on to show how the
two can be understood in combination. This will serve as a preparation for further
exposition pertaining to the eastern Indonesian category ‘house’.

Inside and outside are categories defined in terms of a containment schema or
in-out orientation. As Johnson (1987:21-22) states, "Our encounter with containment
and boundedness is one of the most pervasive features of our bodily experience”: such

experience involves

repeatable spatial and temporal organizations. In other words, there are
typical schemata for physical containment. If we look for common
structure in our many experiences of being in something, or for locating
something within another thing, we find recurring organization of
structures: the experiential basis for in-out orientation is that of spatial
boundedness. The most experientially salient sense of boundedness
seems to be that of three-dimensional containment (i.e., being limited
or held within some three-dimensional enclosure such as a womb, a

crib, or a room).

The containment schema can be extended metaphoricaily to define relations between
more abstract entities, such as classes or categories: "if we understand categories
metaphorically as containers (where a thing falls within the container, or it does not),
then we have the claim that everything is either P (in the category container) or not-P
(outside the container)" (ibid:39). This describes the logical principle "law of the
excluded middle". In any case, categories or classes are said to contain members, as
in a taxonomical order where a genus contains a species.
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The same can be said of part-whole relations in general, or what Dumont
(1980:240) calls "the encompassing of the contrary”:’

This hierarchical relation is, very generally, that between a whole (or
set) and an element of this whole (or set): the element belongs to the set
and is in this sense consubstantial or identical with it; at the same time,
the element is distinct from the set or stands in opposition to it.

Encompassment of the ¢ ntrary is, essentially, a relation between container and
contained. The relation is metaphorically hierarchical because the part is abstracted
from the whole, the part can only be thought of by way of the whole which isofa
higher order of abstraction. Dumont uses the relation of encompassment-of-the-
contrary to represent anthropological value. Further into this chapter 1 will show why
hierarchy, understood in terms of whole-pant, container, and up-down schemata, is
only one possible manifestation of anthropological value.

An example of conceptual encompassment occurs between the categories
‘space’ and ‘place’. Usually, the term space is the whole, or container, of which place
forms a part. Place is usually defined as location-in-space. Not t0 confuse the issue
though, one could just as easily assert that a space can be located within a place if that
place is three-dimensionally bounded (see Miller & Johnson-Laird 1976:58, Forth
1991b:1-4). As a pair, then, the categories ‘space’ and ‘place’ display a "reciprocal
relationship” (Benjafield 1992:6)." Thus, space can be located in place, or vice versa:’
the general point to be derived from this is that location is a spatial concept based on
an in-out orientation or containment schema.

Ultimately, being in or out, whether perceptually or conceptually, is an
orientation that first emerges through bodily experience. A relation defined by
location-in relies on a "basic-level categorization” rooted in the experience of our
bodies in terms of containment: "the body can take up the role of the ‘thing contained’
or the ‘container’. But, in either case, we seem to develop our sense of in-out
orientation through a host of bodily movements, manipulations, and experiences”
(Johnson 1987:33-34).

Another orientation that is closely related to in-out is given in terms of a
perceptual structure of center-periphery. The latter is important 1o our conception of
space. Our perceptual space is such that we perceive "our bodies as perceptual
centers” wherein we define "a domain of macroscopic objects that reside at varying
distances from us" (Johnson 1987:124). The indexical relation by which we, as
perceptual centers, judge objects to be “here’ or ‘there’, ‘near’ or ‘far’, "presumably
generalizes to spatial relations between other objects, and seems consonant with the
plausible and widely held view that our conception of space depends on our motility in
it" (Miller and Johnson-Laird 1976:59).

Perceptual space is bound up with a broader experiential space, 3 projection of
the former whereby "In my ‘world’ some things, events, and persons are more
important than others—they loom larger in my experience and are more central to my
interactions. Others are relatively peripheral at a given point in time” (Johnson
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1987:124). Thus, a relation of center and periphery "shows itself not only in the
structure of my perceptual field but equally important as a structure of my social,
economic, political, religious, and philosophical world. Those objects that stand forth
as significant in my experiential field are both concrete and abstract entities toward
which my interest is directed” (Johnson 1987:125).

Johnson’s representation of experiential value in terms of the center-periphery
orientation is interesting because it seems to be at odds with Dumont’s idea of
conceptual value as a relation of encompassment. Dumont’s representation could be
interpreted as privileging the periphery, as the boundary of a whole-container, over
the center, as part-contained, but this contradicts the usual ‘axiology’ (value logic) of
the center-periphery schema; one could also posit, conversely, that if the whole is
taken to have a sense of centrality, then the peripheral part would be ‘encompassed’.
The latter structure seems, however, to present contrary perspectives, because a center
is something which is, by definition, spatially encompassed by a peripheral
background .

This might explain why, among the Atoni of Timor, the term nanan can be
used alternatively to refer either to "inner” or "center”: with regard to social etiquette
Cunningham writes, "respect to guests is mandatory, and the hosts must strive to
reverse this primacy of the "house center” by stressing the nanan, as subordinate
"inner" opposed to outer rather than superordinate "center" opposed to periphery"”
(1973:228).

A center (superordinate)-periphery (subordinate) schema, strictly speaking, is,
therefore, not iconic with a representation of value as "the encompassment of the
(subordinate) contrary." It is an empircal question, then, regarding whether indigenous
representations actually create such perspectival confusion. On the other hand, if the
confusion is not an indigenous creation, but rather the outcome of the anthropologist
contradicting the indigenous reality, then the model cannot be claimed adequate.

Johnson has argued, however, that containment (encompassment) and
concentricity are commensurate, but only in a sense where a center is superordinate,
and attributed the combined qualities of extension and boundary.

Vo almost always superimpose a CONTAINER schema on our
CENTER-PERIPHERY orientation. Where we draw the bounding
container will depend upon our purposes, interests, perceptual
capacities, conceptual system, and values.... When such a
CONTAINER schema is superimposed we experience the center as
inner and define the outer relative to it. Likewise, we perceive this
same INNER-OUTER orientation for objects existing in our perceptual
field, and, by extension, to certain abstract objects (e.g., models,
theories, geometrical figures). (1987:125)

1t may be that Dumont prefers the representation of conceptual value as superordinate
whole over subordinate part so as to emphasize its opposition to the implications of
the Western, ideclogical valuation of the individual, as primary creative center, over
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society, as secondary peripheral product. It seems just as appropriate, however, to
represent anthropological value in terms of encompassment as in terms of
concentricity, since both representations are grounded in predictable, experientially
grounded categorization processes. The choice of one representation over the other, to
repeat, will depend upon in its descriptive adequacy according to the case at hand.

As Fox comments with regard to eastern Indonesian dwellings, "houses are
ordered structures that minima'ly distinguish the categories of ‘inside’ and ‘outside’
and more generally establish a progression of designations within a defired internal
space” (1993b:141). The difference between inside and outside is objectively
articulated in terms of the physical boundary of house materials--wood, bamboo, and
thatch--that constitute and surround the house frame--jointed and tied beams and poles
of wood and bamboo. This physical boundary, which can exist as a wall and roof, or
just an extended thatch roof, acts as a sign-vehicle for a conceptual boundary which
marks the place where one space begins and another ends. Moreover, because the
physical boundary is continuous and closed. apart from its interruption by a door or a
window, the difference between inner and outer can correspond to the difference
between closed and open space. The closed space inside a house is, therefore, a
contained space, so that the attribute of containment further defines inner space
relative to outer space.

The categorical contrast inner/uiicr as applied to houses in eastern Indonesia is
entirely predictable and obvious given that it defines a basic, universal perceptual
experience:

we are physical beings, bounded and set off from the rest of the world
by the surface of our skins, and we experience the rest of the world as
outside us. Each of us is a container, with a bounding surface and an
in-out orientation. We project our cwn in-out orientation onto other
physical objects that are bounded surfaces. Thus we also view them as
containers with an inside and an outside. Rooms and houses are obvious
containers. (Lakoff and Johnson 1980:29)

The container characteristic of dwellings, moreover, makes them suitable signifiers of
the unity and boundedness of more complex social groups, known as ‘houses’, which
comprise a localized organization of several minimal family households."” Cunningham
writes of the Atoni house, "The wall and the roof ... mark the unity of a house and
the social groups it comprises, and the house, viewed from without, is an almost solid
circle and dome with no windows and one small entrance” (1973:232). On the island
of Flores, moreover, "The Ata Tana Wai Brama liken their lepo [house] to a mother
hen under whose wings her chicks are sheltered” (Lewis 1988:159). The house is also
a ‘container’ in that it serves as a safe and proper depository for “sacred” objects,
heritable, "inalienable” wealth associated with the ancestors, and indeed, is a shelter
for the ancestors themselves and sometimes specific ‘house spirits’ (see Mitchell
1981:55, Ellen 1986:6, Traube 1986:70,75, Howell 1989:427, Forth 1991b:8,
Vischer 1992:218). The ancestors may metaphorically take cn characteristics of a
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container, as on Sumba, "by virtue of the close connection between the house and the
clan ancestor.” Both are described as "maii, ‘shelter, protection,” i.e., as things which
provide protection from physical and spiritual dangers” (Forth 1981:32).

Returning to the inner/outer distinction, the space inside eastern Indonesian
houses is further partitioned in terms of those same categories, so that the inside
encompasses another, more specific, inner/outer opposition. One could call the
specific ‘inner’, a "concealed interiority” (see Fox 1993a:16), which represents a
purer state of ‘innerness’ than the general ‘inner’. Another way of describing such a
relation is to assimilate it to the semantic principle of recursive complementarity:
"anything that is categorized according to one component of a complementary pair can
potentially contain elements of its complement™ (Fox 1989:46)."” The category ‘inside’
thus contains its complementary opposite, ‘outside’, but in a reduced or recessive
state. It remains arguable, however, that the house is principally connotative of
innerness.

Inside and outside are obviously opposed in a relation of asymmetry. It might
seem as though ‘inside’ is hierarchically opposed to ‘outside’, although, in terms of
image-schemata, hierarchy implies an up-down orientation which is distinct from an
in-out one. The relation between the so-called superordinate element ‘inside’ and the
subordinate element ‘outside’ can hardly be described, moreover, as "encompassment
of the contrary”, although the innermost part of the house is more significative of the
whole house than the outer. That association is related to an image of centrality,
which also seems to be involved. House space is understood as being concentric; it is
ordered in terms of the distinction between center and periphery. The latter pair
corresponds analogically to the categories of inside and outside so that
inner:outer: :central :peripheral. Rather than treat this relation as one between whole
and part, which readily lends itself to the image of encompassment, it could be
represented as a relation between pure (homogeneous) and impure (heterogeneous) so
that center:periphery::pure:impure::inner:outer.” Cunningham, for one, supports this
idea: "The ‘inner’ section is the ritual center ... [and] spiritual matters are considered
superior to secular ones. When spiritual matters are at hand, the idea of nanan as
‘center’ is expressed.... | Tjhe nearer the ‘center’, the greater the purity” (1973:228).

As I have indicated above, the image of encompassment is amenable to a
part/whole representation, but when an inner/outer orientation is posited along with
center/periphery, the relation of pure/impure seems more consistent than whole/part
(see Johnson 1987:125). It may well be, however, that the inconsistency aniong
schemas and their metaphors is to be expected, given that they often contradict one
another in experience."

The Atoni of Timor express the categories of centricity and purity in terms of a
relation between the spatial opposition inner/outer, and the social opposition ‘close’
relations/*distant’ relations: "the further into the house one moves, the greater the
rights and obligations .... The nanan, or inner section, is reserved for agnates of the
householder, while the ume nanan, [general] house center—the whole area under the
roof—is for agnates, affines, and guests™ (Cunningham 1973:226,207 |see p. 24,
fig.1])"*. Cunningham also states that the seating pattern of guests and relatives
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mexpresses covertly the importance, unity, and closeness of those nearer the ‘house
center’" (1973:227). This surely relates to the fact, noted by Gregory Forth, that

place commonly transcends a purely spatial referent in so far as, in
many languages, words that translate as ‘place’ also uenote sociological
notions such as ‘role’, ‘status’, and ‘position’. Frequently, too, physical
location, whether absolute or relative, is linked with social position,
either symbolically or causally.(1991b:3)"

Similar ideas about degrees of social inclusion (sameness, homogeneity, purity) and
spatial innerness are expressed elsewhere in eastern Indonesia (see Hicks 1976:60,
Barraud 1979:56, Forth 1981:40,376, 1991:14, Fox 1973:344-45, 1993:155-57, Kana
1980:229, Lewis 1988:155,161, McKinnon 1991:87, Mitchell 1981:56, Waterson
1991:168, Vischer 1992:208). It could a'so be said that the inner/outer contrast
corresponds to the distinction of public and private, both within the house, and with
the whole house in relation to the outside.

The concentric space inside some eastern Indonesian houses also articulates a
general spiritual (religious)/temporal contrast. The central area correlates with the
place where rituals are performed that are specific to a house group’s members,
orienting their ritual labour in common. In the Tanimbarese house, the ravu or central
altar complex refers to such a ritual center: the zavu complex, located at the center of
the house, "provided permanent places—the altar panel, the skulls and neck bones, the
small statues, the heirlooms, as weli as the offering plates—where humans could
maintain contact with the spirits of their ancestors” (McKinnon 1991:94 |see p. 26,
fig.2]).

The house serves, moreover, as a medium or channel by which the group
associated with it can communicate with its ancestors. Often, that medium is given by
way of a specified object or location inside the house.

Mosi houses ... possess what may be called their ‘ritual attractor’. It
may be a specific post, beam, platform, niche, altar or enclosure that
has a pre-eminence among the other parts of the house and, as such,
represents, in a concentrated form, the house as a whole. (1993:1)

One commonly encounters in the literature on eastern Indonesia reference to the center
of the house as a privileged place, alerting residents and members of their obligation
to the source of their unity and being. Rituals are performed with attention to a central
house element in recognition of the ancestors. Among the Ata Tana ‘Ai, on the island
of Flores, the house (lepo) is "the place to which the ancestors of the clan are
summoned on ritual occasions and the place wherein the living and the dead
commune” (Lewis 1988:153). Furthermore,
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The identity of the lepo as a historical entity with a diachronic existence
is confirmed in that it houses the hair, fingernails, and other relics ofthe
ancestors of the group.... In the rituals of the house, the presence of
ancestral spirits who are an integral part of the composition of the lepo
is acknowledged, and the ancestors are invoked by name. In the chants
of invocation, particular ancestors are associated with specific parts of
the house. Invocations are made by ritual specialists who descend to the
lewu (the clean earth below the house) and address the liri pu‘an, the
"central” or "source" post of the house. (Lewis 1988:162 [see p. 28,

fig.3])

In another Florenese society, the Nage, the ‘ritual attractor’ is designated as the
hearth-piller, "the place where humans communicate with spirits”, located in a section
of the house known as the /o, a term that can denote the trunk of a tree. With regard
to its status as a trunk, moreover, the lo contrasts with the more peripheral parts of
the house which are "comparable to the branches of a tree” (Forth 1991b:17 [see p.
29, fig.4|). It is worth remarking how well the trunk/branches contrast corresponds to
an image of concentricity, such that trunk:branches::center:periphery, an analogy
which could also include the opposition inner:outer (see Forth 1991b:17). The contrast
of trunk and branches also implies a spatio-temporal distinction between a unitary
source (the ancestors) and a multiple issue (the descendants). For other examples of
notions of centricity and ancestry in relation to a particular part or place in the house
one might refer to Barnes (1974:74-75), Hicks (1976:63), Ellen (1986:10-13), Forth
(1981:27,38), Mitchell (1981:59-62), Traube (1986:70), Vischer (1992:216),
McKinnon (1991:89), and Fox (1993b:158, 1973:346).

Why are the notions of centricity and innerness accorded a privileged value in
eastern Indonesia? To simply answer that it is because they are associated with the
ancestors begs certain questions. Without going into detail, it may be sufficient to
suggest that the categorical distinctions inner/outer and central/peripheral correspond
to some fundamental aspects of human experience, and their consideration might
suggest at least a partial explanation. Johnson’s account provides a useful summary of
how center/periphery, and inside/outside relate to other pervasive categorizations in
our experience such as near/far, subject/object, self/other, and the mine/thine
valuation. Each of these contrasts can be superimposed upon the cthers, and it is "by
superimposition of schematic structures, which can metaphorically be understood at a
number of different levels, [that] we develop a host of complex meaning structures
central to our experience and understanding” (Johnson 1987:125).

A particularly salient instance of such experience is found in everyday
self/other interaction: "The relationship between selves is a relationship between a self
and an other in which one is subject to himself and an object to the other and the
other is subject to himself and an object to the initial self, simultaneously”
(Perinbanayagam 1985:158). The self is always located at the perceptual and
conceptual center of space, "at the zero-point of the spatiotemporal coordinates of the
... deictic context” (Lyons 1977:638) and yet the self could not become constituted as
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central without a knowledge of that which is not central. According to the theory of
dialogism, the self "may be conceived as a multiple phenomenon of essentially three
elements ...: a center, a not center, and the relation between them” (Holquist
1990:29).

The self/other distinction in human interaction implies a subject\object
orientation, which in its turn implies an inside\outside designation. The subject-self is
the interior ground for the creation of ‘outsidedness’, and therefore of objectivity. "In
order to be perceived as a whole, as something finished, a person or object must be
shaped in the time/space categorie of the other, and that is possible only when the
person or object is perceived from the position of outsideness” (Holquist 1990:31).
These personal distinctions may relate, moreover, to Ong’s (1982:72-73) discussion of
the different kinds of experience associated with the senses, particularly the visual and
auditory senses: sight is generally analytical and objective, it is oriented to the exterior
of the body, while sound is more "unifying, centralizing, [and] interiorizing,” that is,
synthetic and subjective.

The cultural value accorded to centrality and innerness is already inscribed in
everyday human communication, and it only requires some metaphorical elaboration to
become imparted to the objects in our social worlds. The center/periphery distinction
is perhaps one of our most pervasively experienced contrasts:

We experience our bodies as having centers (the trunk and internal
organs) and peripheries (fingers, toes, hair). Similarly, trees and other
plants have a central trunk and peripheral branches and leaves. The
centers are viewed as more important than the peripheries in two ways:
Injuries to the central parts are more serious (i.e., not mendable and
often life threatening) than injuries to the peripheral parts. Similarly,
the center defines the identity of the individual in a way that the
peripheral parts do not. A tree that loses its leaves is the same tree. A
person whose hair is cut off or who loses a finger is the same person.
Thus, the periphery is viewed as depending on the center, but not
conversely: bad circulation may affect the health of your hair, but
losing your hair doesn’t affect your circulatory system. (Lakoft
1987:274)

It is reasonable to conclude that "the nature of our bodies, the constraints on our
perception, and the structure of our consciousness give prominence to the CEMTFR-
PERIPHERY organization of our experienced reality” which, in turn, can be
superimposed upon a number of other related experientially based notions such as
containment, the inner/outer contrast, the subject/object orientation, and the self/other
distinction.

Such cognitive tendencies are probably related to the common understanding of
the house in eastern Indonesia as a person possessing a kind of ‘self-hood’ about it,
which ties in with its status as a metaphorical human body and as an ‘embodied” locus
for the ancestors. And the house can also be conceived of as a moral person, that is, a
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social being (see Barraud 1979:93). As an oriented structure, likened to that of the
human body, the house can be given the body’s experienced attributes through
metaphorical extension. On Roti,

Not only is the house conceived of in terms of the physical categories
of ‘body’; its internal structure also conforms to the major categories
that define the ‘person.’ In Rotinese, dale(k) refers to the inner core of
a person, the seat of both cognition and emotion.... Like the ‘inner
house,’ the inner person is intimately distinguished from what is
publicly expressed. (Fox 1993b:160-161)

Related to this is the widespread belief in eastern Indonesia, and more generally in
southeast Asia, that the house is a living being, possessing a life force that it shares
with its inhabitants (see Barnes 1974:74, Vischer 1992:210, Forth 1991b:8-9,
Waterson 1991:115-122, 1993:223-224).

ASYMMETRIC AND CONCENTRIC DUALISM

In this section, I discuss the major internal orienting principles operative within
eastern Indonesian houses, in particular, the combined principles of asymmetric
dualism (as in right/left, front/back), and concentricity (center/periphery, inner/outer).
The pervasiveness of these principles can be partially accounted for in terms of
metaphor, cognition, and the human body, which is why 1 found it relevant to include
references to the eastern Indonesian house as a body.

What does the body have to do with asymmetric dualism? The horizontal plane
of perception is always experienced asymmetrically, given the structure of the human
body. The front/back orientation is asymmetrical because, in humans, the principal
organs of perception are directed toward the front, we normally move in the direction
ahead of us, and we often communicate with others by facing them (see Lyons
1977:690-91). Likewise, the righi/left asymmetry, due to the normally greater
dexterity of the right hand, is a part of most people’s experience. Of course, this does
not entirely 2xplain why, in eastern Indonesia or anywhere else, directional opposites
are accorded a cultural value:

Organic asymmetry in man is at once a fact and an ideal. Anatomy
accounts for the fact to the extent that it results from the structure of
the organism; but however strong a determinant one may suppose it to
be, it is incapable of explaining the origin of the ideal or the reason for
its existence. (Hertz 1973[1909}:6)

It is beyond the scope of this thesis to search for any such origin; however, “organic
asymmetry” is not entirely irrelevant to the study of eastern Indonesian cultural
classifications, for, what is already coded in terms of the body can contribute to the
construction of an ideology (see Bourdieu 1990, Johnson 1987, Lakoff 1987).
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The dual opposed categories of right/left and front/back carry a significance
analogous to the relations of inner/outer and center/periphery inside eastern Indonesian
houses. In other words, each of the above contrasts display the same types of relation:
hierarchical and asymmetric opposition. Their common principle of relation, and the
mutual interpretation implied by each of these categories shows that their interrelation
is far from simple, and that their "meaning is derived not from a crudely fixed
polarity ... but from an interweaving of shifting sets of contrasts” (Waterson
1991:183). Each contrastive pair implies the other, because each is a part of a
common cognitive universe, demonstrably operative in terms of a shared set of
principles,” which ultimately derive from the embodied nature of human cognition.

Right and left are not simply opposed in an abstract, static relation. In
the first place, the right-left pair is not definable in itself but only in
relation to a whole, a most tangible whole, since it is the human body
(and, by analogy, other bodies). The fact is familiar to the physicist,
who sets up an imagined observer in order to be able to speak of right
and left. How can ‘symbolic analysis’ ignore this fact? (Dumont
1986:228)

One could just as well state, however, that the human body represents a tangible
center for orientation in terms of a real or imagined ‘point of view’ since we
experience our bodies as "perceptual centers” (see Johnson 1987:124). The very
condition of possibility for distinguishing ‘right’ and ‘left’, either really or
symbolically, is related to the fundamental cognitive capacity for orientation. As
Johnson points out,

There can be no orientation (either spatial, temporal, or metaphorical)
that does not involve a perspective from which the orientation is
viewed. The very structure of orientation is perspectival. (Johnson
1987:36)"

The perspective presupposed by the distinction of right and left is first established in
bodily experience. Right and left, therefore, are ordered according to an asymmetric
structure that is understood in terms of the combination of a part/whole and
center/periphery relation, right standing for the whole and the center, left for the part
and the periphery. Of course, on one level of understanding, an individual’s self
perception entails seeing one’s own body as a central whole, and the appendages
equally as peripheral parts. On yet another level, the asymmetry of normal handedness
has to be taken into account. The cultural valuation of right-handedness, however,
requires 2 combination of these two levels of experience. Thus one spatial structure
given as laterality is understood in terms of another spatial structure, centrality, so that
right:left: :center:periphery::whole:part. In effect, a "conceptual space” is created by a
conflation of analytically distinct spatial structures already given in preconceptual
experience.
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The ‘right’ is fairly consistently privileged over the ‘left’ in terms of the
partition of space inside eastern Indonesian ho 'ses (see Barnes 1974:70, Barraud
1979:57, Kana 1980:230, Fox 1993a:20, Kruyt 1973:88-89, Cunningham 1973:22,
Mitchell 1981:66, Vischer 1992:209). The general division of house space into right
and left is often further divided. In the Atoni house, for instance, the "right side
generally” contains the more specific "right side of the inner section”. This latter
nsection” is accorded a special significance as is evidenced in social terms: "the right
side of the inner section contains the ‘great platform’ where males, elders, and wife-
giving affines are seated, all with superordinate status” (Cunningham 1973:223 [see p.
24, fig.1]). One also finds in the ethnography on eastern Indonesia that the
coincidence of ‘inner,” or ‘central,” and ‘right’ produces a positive value in terms of
ritual and cosmological significance, as in Eastern Sumba where the divine, ritual post
is located at the right front comner of the quadruple of central hearth posts (Forth
1981:27 [see p. 34, fig.5], also Hicks 1976:60, Mitchell 1981:59, Vischer
1992:216)".

Perhaps related to the fairly constant, manifest association of ‘right’ and inner
(central) is the ritually prescribed motion, found in a variety of eastern Indonesian
ceremonies (marriage, house construction, ancestral communication), whereby the
participant(s) are required to ‘move to the right.” What is particularly pertinent in
these instances is that the movement ‘to the right’ often conforms to a circular pattern
given in terms of house space. Among the Kédangese, Barnes reports that in house

construction

major vertical beams and rafters in the building must preserve the
natural orientation of the piece from which they are made {‘trunk
below, tip above’]; and major parts lying horizontally must be put in
place according to the imperative wana pan, ‘travel to the right’. By
this last phrase is meant that the tips of the boards and poles must all
point counter-clockwise around the rectangle of the building. (1974:68

Isee p. 33, fig.6])

Forth observed the same principles of orientation in house construction in Rindi, on
the island of Sumba. He represents this diagrammatically as "a conceptual, anti-
clockwise movement around the building from pingi [trunk] to kapuka [tip]", noting
as well that "the pingi of each piece is to the left and the kapuka to the right”
(1981:33-34 [see p. 35, fig.7]). It is according to the latter association that the proper
horizontal placement of beams and cross-pieces is described as palua kawanangu, ‘to
move to the right.” Vischer’s observations of house construction among the people of
Palu‘¢, an island just to the north of Flores, are in complete agreement with those
above, which indicate rules employing the notions of ‘trunk’ and ‘tip’, and
“*following the right hand’ ... ina counter-clockwise direction” (1992:210, also, see
Kruyt 1973:88, Mitchell 1981:57, Fox 1993b:155).

The coincidence of ‘right’ and ‘trunk’?® suggests a semantic affinity beiween
the asymmetric values attributed to the lateral distinction, right> left, and the



34

ana

o——0—0——O0——0—(

back (kiri kahelli)

I s 5+

bai bat
left M A M right
side side
D —@: © C
-
-
0| K
'L é P
0! e 43,8 43 a B0
L} ¥ 1
N N
front (L‘l_al'la_ml)i)
ana
® main posts (kambaniru lundungu)
1. kambaniru uratungu @ secondary posts
2. kambaniru mapaberingu (kambaniru hawunjilu)
3. kambaniru matungu
uhu wei, pdni manu O tertiary posts
4. kambaniru mataku (kambaniru lambanapu)
A big floor (kaheli bokulu) J  doorways (pindu)
B cool floor (kaheli maringu) K hatch (ngaru domuru)
C hearth (aii) L ladder (panongu)
D hearth lining (kadu aii) M interior platforms (nggala)
E male hearthstones (tuluru mini) N exterior platforms (nggala
F female hearthstones (ruluru kambaku)
kawini) P rack (hindi maringu)
G ancestral water jar (mbdlu marapu) Q verandahs (bangga)
H female water jar (mbdlu kawini)

Figure 5. Floor Plan of a sumbanese House (Forth 1981:26)
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Figure 6. Orientation of Building Components in the
Kedangese House (Barnes 1974:68)
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Figure 7. Orientation of Building Components in the
Sumbanese House (Forth 1981:33)
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concentric distinction, center > periphery. 1 would suggest further to this that the
message right =center is signalled with a redundancy in the above examples, because
‘movement to the right’ is also an encompassing movement around or about an
implied center. This is not the same as claiming that ‘right’ symbolically, and
hierarchically "encompasses” ‘center,” but rather that the combined meanings of
‘right” and ‘center’, however latently implied, are consonant and coordinate in this
context.

The Tana ‘Ai of Flores are perhaps more explicit with regard to the purported
affinity of ‘right’ and ‘center,” particularly when it comes to entering a house (lepo):

The act of entering a lepo is viewed as a movement from the "forest”
outside the periphery of the house yard, across a series of boundaries ...
and through a series of more and less peripheral and central spaces ....
But the entrance into a house is also viewed as being in keeping with
another kind of movement, a ritual movement. All ritual in Tana ‘Ai is
said to "move to the right” within the orientation system, a movement
to the right is physically a circular or spiral movement in an
anticlockwise direction (as viewed from above). (Lewis 1988:158)

Similar principles of oriented ritual movement apply in the construction of a house
among the ‘Palu‘¢’. Every newly constructed house must be ritually consecrated. In
one phase of the consecration, called ‘trimming the roof’,

Following ‘the r:le of the right hand’ a male member of a wife-taking
group ... trims the ends of the elephant grass roofing at the eaves and
levels it. Before doing so he brings conceptually male goods .... These
goods are accepted by a male member of the house and taken into the
inner chamber. (Vischer 1992:215)

In a later phase of the ritual called ‘to set the concave stone’ (the house altar)

the orientation is shifted and the ancestral place of origin is taken as a
point of reference.... The altar stone ... is placed in its assigned spot at
the hulu pitu in the right hand corner of the inner chamber....At the
setting the senior male member of the House makes an offering of
ceremonial rice kernels. He begins sprinkling rice at the hulu pitu and
proceeds in a counter-clockwise movement to the corners of the inner
chamber. (Vischer 1992:216)

it is noteworthy that the sprinkling of the rice conforms to a spiralled pattern,
recalling Lewis’s description of Ata Tana “Ai ritual motion. There is a difference,
however, in that the spiral Vischer observes is dynamically centrifugal, while Lewis
describes an apparently centripetal force, toward the center. ‘Trimming the roof,’ as
Vischer reports, could likewise be represented as a centripetal movement. Of course,
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both expressions operate in terms of a common opposition, namely, a center and a
periphery.

An aliernative, or supplementary explanation of the inward-centripetal and
outward-centrifugal orientations is that both have in common the implication of an
encompassing relation when, in combination with an orientation to the right, they
simultaneously effect a transformative mediation between the conflicting value
schemata of center/periphery and containment. The message of such a transformation
would be something like "right=center=whole".

‘Movement to the right’ is at the same time a concentric movement, indicating
that the intention, in essential terms, is toward that which represents wholeness.? This
recalls, of course, Dumont’s general observation that "the right-left pair if not
definable in itself but only in relation to a whole,” whereby the ‘right’ is
superordinate by virtue of its metonymic association to the ‘whole’.

If the category ‘whole’ possesses a semantic affinity with the category ‘center’,
by virtue of a concentric container schema,? and if an asymmetric pair can be
conceptually "mapped onto" that schema, then it seems plausible to suggest the
following general principle of anthropological value: “an asymmetric dyad of
indigenous categories will derive its asymmetry from an image-schema that is
asymmetric, such as a center-periphery, and/or a whole-part schema, each of which is
fundamentally dyadic and asymmetric." 1 should add that, in the case of hierarchy, a
whole-part and up-down schema are combined to represent binary value relation.

Forth’s (1991b) analysis of eastern Indonesian houses evidently supports the
foregoing hypothesis on value. In his comparison of principles of order in the Nage
(central Flores) and eastern Sumbanese house, he posits "a fundamental opposition
between concentric and diametric dualism” (1991:2). The Nage house is constructed
so that, on the one hand, its physical structure "manifests a principle of diametric
division.” while on the other hand, in its apparent conceptual order, "the entailed
contrast of centre and periphery reveals an element of concentricity™ (1991:19 [see p.
29, fig.4]). By contrast, "the eastern Sumbanese house is quite the inverse, since here
a concentric physical structure is largely represented in terms of diametric dualism”
(1991:19 [see p. 34, fig.5]). Overall, the superficial differences between Nage and
castern Sumbanese spatial order in the house "reduce to the general inclusive contrast
of d:ametric versus concentric dualism” (1991:47). This suggests, moreover, that there
is some structural affinity between the two kinds of conceptual dualism.

The location and ritual significance of the hearth and ritual post or pillar in
Nage and eastern Sumbanese houses illustrates the simultaneous presence of principles
of diametric and concentric dualism. In both types of building the hearth "occupies a
relatively central place” (1991:44). This position is fairly obvious in the eastern
Sumbanese house, where the hearth occupies the geometric center of house space. In
the Nage house, however, the hearth’s central location is contrived rather than given:
it is the result of "the recurring application of the opposition of front and back, and
comprises the lo, the front part of the back section” (1991:39). The lo is in a sense
intermediate in relation to ‘front’ and ‘back,’ in the innermost section, and it is there
that one will find the house hearth. But it is in "the righthand half of the lo”
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(1991:46), and not ‘actually’ central. The ritual hearth pillar, left of the hearth but
also not physically central, is nonetheless "sometimes referred to as the ‘centre post™”
(1991:42). And the Nage hearth pillar is privileged in a way similar to "the principal
house-post” of the eastern Sumbanese. The latter post is, however, specifically
"located in the right front corner of the hearth" (1991 :42), recalling that the hearth
itself occupies the central position. Thus, where in the more obviously diametric house
type, exemplified by the Nage, the ritual hearth pillar is contrivedly situated as
‘central,” in the cther, concentric house type, exemplified by the Sumbanese, the
principal house-post is located in terms of the articulation of dual, antipodal contrasts,
i.e., ‘right/left’ and ‘front/back.” Why is the center contrived among the Nage and
neglected by the eastern Sumbanese? The main clue is perhaps found in the manifest
fact that "In eastern Sumba ... the centre is given; in Nage it must be created” leading
to a curious appearance: "It is as though each house makes up symbolically for what it
lacks physically” (1991:48). And this is true generally for each type of house: "the
opposition of centre (lo) and periphery (1éda plus lulu) is more salient symbolically in
the [manifestly diametric| division of the Nage house," while in eastern Sumba, "a
concentric physical structure is represented symbolically in diametric terms" (1991:47-
48). This suggests that the two houses can be "compared and viewed as variations on
a single basic structure” (1991:45), i.e., the opposition of diametric and concentric
dualism.

If concentric (asymmetric) and diametric (symmetric) dualism are essentially in
a relation of opposition, then, it is plausible to treat asymmetric dualism as mediative™
between the concentric and diametric varieties. Lévi-Strauss certainly suggests this
when he writes

most diametric structures, in apparent contradiction to their nature,
present an asymmetrical character, one which places them midway
between those rare diametric forms that are absolutely symmetrical and
the concentric forms, which are always asymmetrical. (1963:140)
|emphasis added]

The eastern Indonesian house structure exemplifies the opposition of diametric and
concentric dualism, as well as the mediation of that opposition through dual
asymmetric categories. For another particularly apt example, one may refer to
Cunningham’s model of the Atoni house, which he reduces to a representation in
terms of "(a) concentric circles, and (b) intersecting and concentrically arranged
crosses in the form + and X", configurative principles that "continually recur in
Atoni symbolism, ritval usages, and conceptualizations of the social and political
order” (1973:216 [see p. 39, fig.8], also Ellen 1986:13-15).

The dyadic categories used to order space inside eastern Indonesian houses also
serve conceptually to create dyadic closures or containers. These dyadic containers
possess a center, and it is clear in the case of ‘right’ and ‘left’ that the category with
greater value, namely ‘right’, is associated with the category ‘center’. ‘Right’ is also
associated with ‘containment” and wholeness’, and can therefore be imagined as
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containing or encompassing ‘left’ as is suggested in rituals employing the rule
‘movement to the right’.

Dual categories can thus be attributed a contrastive value according to their
imaginative placement within a particular asymmetric schema (or superimposition of
schemata), in this case, center-periphery and, alternatively, container-contair - and
whole-part. Categorical dualism does not, of itself, suggest an asymmetry: ali .t is
minimally required to understand a dualism is some notion of a link, that is, & schema
that connects two distinct members of a pair. The link schema is symmetrical and
static, given the following basic logic: "If A is linked to B, then B is linked to A"
(Lakoff 1987:274). Another schema must be added to link, to introduce an asymmetry
into a pair: that is, an asymmetric schema, such as container-contained, or, as Lévi-
Strauss argues, center-periphery, according to the connotations of which each category
is understood as being unequal. Varying with the context, which will often have a
perceptual dimension, the value relation of a pair of categories can be specifically
understood on the basis of, what is in part, a perceptually motivated image-schematic
structure that is asymmetric.

GENDERED SPACE

The partition of house space is frequently given in terms of the categories of ‘male’
and ‘female,” which may correspond in varying ways with other dual classifications
such as ‘front/back,” ‘right/left,” and ‘inner/outer.” ‘Man’ and ‘woman’ are basic-level
categories and therefore are highly contrastive: as Lakoff (1987:52) indicates, "at the
basic level, categories are maximally distinct—that is, they maximize perceived
similarity among category members and minimize perceived similarities across
contrasting categories.” Simple cultural distinctions frequently involve basic-level, that
is, "sensible” and "practical” kinds of experience. As Jenkins (1993:37) notes,

the distinctions which provide the basis for making distinctions—which
are in part constructed by an 'ogy with gender and, by further analogy,
iliuminate other classificatory oppositions—are in some sense real. Up
and down, back and front, left and right, hot and cold, for example, are
all sensible from the point of view of the embodied person: they are
‘logical and biological’, ‘bodily dispositions’ which make sense out of
and because of sensation. They are both real (natural) and arbitrary
(cultural).

Gender is itself "real” in terms of basic-level categorization. The basic-level contrast
of man and women is given in terms of their distinct, albeit interdependent, body
structures, capacities, and activities. The extrapolation to categories of gender, that is,
‘male’ and ‘female’, as the model for other binary distinctions within culture is partly
explainable in terms of their generative capacity as a basic-level contrast (see Jenkins
1992:37). ‘Male’ and ‘female’ easily lend themselves to metaphorical elaborations that
express notions of difference, dualism, and complementarity. Forth writes of the
Rindi, for example, that “the distinction of (symbolic) gender may be paradigmatic of
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the relation of inequality inherent in all instances of complementary opposition”
(1981:415), which relates to his more general observation that "paired terms like
MALE and FEMALE serve a kind of analytical function. That is, they appear as
‘classifiers’ whereas many other binary terms, more often than not, figure as what is
classified” (1991a:1).

The most general instance of a spatialized ‘male/female’ contrast pertaining to
the bouse is coded in terms of the most general spatial contrast, ‘inner/outer.” There
are a variety of contextual factors that make the coding seem inconsistent from the
wider perspective of the house considered as part of the wider spatial order of village,
domain, island, and cosmos. The contextually specific meaning of categories such as
‘male’ and ‘female’ would, however, fully support a view of categorization in terms
of embodied cognition since, according to an interactive, ecological view of mind,
"knowledge does not preexist in any one place or form but is enacted in particular
situations” (Varela 1991:179). Categories will thus be shown to be related to one
another in contextually specific ways but their relations will, nonetheless, be
understood according to a fairly universal set cf preconceptual structures.

The categories of ‘male’ and ‘female’ relate in a variety of contextually
specific ways within each eastern Indonesian society. 1 will merely compare several
societies with regard to a single context: that of the house, considered internally, and
as a whole, in relation to all that is external to it. 1 demonstrate how ‘inner/outer’ and
‘female/male’ predominately apply from the perspective given by the whole house
considered as a metaphorical container, defined by an in-out boundary. The table
below illustrates the correspondence between the said general categories, where ‘4’
(conjunction) signifies female and -’ (disjunction) male in reiation to INSIDE. 1
assume, furthermore, that the table is statistically representative of what gender the
eastern Indonesian house is commonly thought to be. Although the table is not
exhaustive of all the ethnography, it is exhaustive of the available material.

HOUSE GENDER SOCIETY ISLAND
+ Roti (Roti)
- Wanokaka  (Sumba)

+ Tana ‘Ai (Flores)
+ Atoni (Timor)
+ Savu (Savu)

- Tanimbar (Tanimbar)

+ Tanebar Evav (Kei)

+ Nage (Flores)

- Rindi (Sumba)
+ Nuaulu (Ceram)
+ Tetum (Timor)
+ Orang Palu’é (Palu’é)
+ Kédang (Lembata)

(Table 1: The gender of a number of eastern Indonesian houses)
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(see Fox 1993b:158, Vischer 1992:208-209, McKinnon 1991:88, Forth 1991b:12-13,
Lewis 1988:159, Ellen 1986:19, Forth 1981:40, Mitchell 1981:60, Kana 1680:229,
Barraud 1979:56-58, Hicks 1976:65, Barnes 1974:77, Cunningham 1973:226).

The pattern derived from the available material represented in the table
indicates that the inside of the house, understood as a whole, is considered ‘female.’
Several of the authors cited above report indigenous comparisons of the inner house to
a womb. The inside of the house as a whole may even be referred to as a womb or as
feminine, in contrast to the outside (see Fox 1993b:158, Vischer 1992:208, Forth
1991b:12-13, 1981:41, Traube 1986:80, Hicks 1976:60,65). It is interesting to note
that most of the societies given in the table are, in terms of kinship and marriage,
predominately agnatic (patrilineal) and patrilocal, except for the Tana ‘Ai (Lewis
1988), who nonetheless conform to the statistical norm.

The preponderate association of ‘female’ and ‘inner’ is certainly related to the
fact that women commonly work in the ‘inner’ portion of the house where the hearth
is located. On Roti, "the hearth is the defining feature of the woman'’s side of the
house" (Fox 1993b:164). The hearth is placed in "the closed ‘inner house’ at the
western end of the building [which] has the strongest female associations” (1993:158).
Likewise, among Nage, while in the house, "women spend most of their time inside
the tolo, where the hearth is of course located” (Forth 1991b:14). For other examples
of this association of ‘inner’ ‘female’ and the hearth, one may refer to Lewis
(1988:159), Ellen (1986:130), Cunningham (1973:210), and Hicks (1976:61).

‘Male’ and ‘female’ space is partly coded in terms of the distinct activities in
which men and women engage while inside eastern Indonesian houses. Lewis
describes for the Ata Tana ‘Ai, a "sexual organization that characterizes the utilization
of the various parts of the house.... |The] hearths are principaily the domain of
women. In contrast, the ulu lok is principally a male space” (Lewis 1988:159).
Likewise, among the Nage, "The symbolic contrast jof ‘male’ and ‘female’| is ...
consistent with different ways men and women use the house” (Forth 1991b:14). The
Savunese house, similarly, is divided into "a male half and a female half and ...
men’s activities are carried out on the duru [male] side and women’s activities are
carried out on the wui [female] side” (Kana 1980:229). The gendered order inside
eastern Indonesian houses can be quite extensive, and often goes beyond a single dual
partition into ‘male side’ versus ‘female side’. In this regard, Kana’s detailed account
is particularly exemplary and interesting. Although the Savunese house is generally
divided into a ‘male’ and ‘female’ side, there are also a number of more specific
‘male’ and ‘female’ partitions given in terms of a tridivisional space proceeding
horizontally from the front of the house to the back, and vertically from lowest to
highest "platform” (Kana 1980:227). Similar horizontal and vertical divisions in terms
of gender apply in other eastern Indonesian houses as well (see Cunningham
1973:222, Fox 1993b:164, Forth 1981:37-44, Ellen 1986:17-19, Vischer 1992:208).



VERTICAL SPACE
Every previous subtitle in this ckapter is given in terms of dual categories,
‘inner/outer’, ‘center/periphery’, ‘right/left,” and so on. Yet, the vertical division of
house space is not always given dualistically as ‘above/below.” When and where
dualism is employed in the vertical dimension, nonetheless, it seems cften to find
expression in terms of ‘male’ and ‘female’, and ‘sacred’ and ‘profane’ in some sense.
In eastern Sumba, for example, "the spiritual and temporal realms [that is, the
domestic and religious, or mortal and divine] can be regarded as symbolically male
and female respectively. The contrast is most clearly apparent between the upper and
Jlower sections of the house, i.e., between the peak or ‘upper bouse’ (uma dita) and
the lower, inhabited floor (kaheli)" (Forth 1981:37, also see Mitchell 1981:55). The
division is marked by social proscrij tions that pertain to house members in particular,
and gender in general. In the Rindi house, "only mature men may ever enter this part
[the peak| of the house: all women and children are absolutely forbidden to do so”
(Forth 1981:37). In the Wanokaka house, likewise, "only the priest of the house may
enter the attic for the sole purpose of removing the sacred ritual objects for the annual
calendrical ceremonies” (Mitchell ‘98°:55). In both cases, the house peak is the "main
part" of the building located at the center of the house in the symbolically innermost
dimension, as it is the place containing the spirits of the patrilineal ancestors. Inside
the peak is the attic in which sacred patrimony and ritual objects are stored. These
points concord with the idea that "the house is inextricably associated with the
patrilineal group that owns it" (Forth 1981:40, see also Cunningham 1973:213,
Traube 1986:70, Ellen 1986:15-16, Howell 1989:427, Forth 1991:8, 36-37,
McKinnon 1991:92).

1t would seem a curious inconsistency then that, in most eastern Indonesian
houses, unlike those of eastern Sumba, the uppermost part of the house, variously
translated as loft, attic, or top, is not the sign-vehicle for that which exclusively
connotes ‘maleness,” but rather, is a place designated as the exclusive domain of
women, and seemingly in spite of the fact that the upper house is also considered the
precinct of patrilineal ancestors. On Savu, for example, the "loft platform” is
restrictive of access for all except "the woman of the house” who is the proper
mediator between the Bani Ae (‘Great Woman®), and her ‘children’, the members of
the house and, more broadly, the village. The ‘Great Woman' is "associated with
prosperity and protection,” she is "the hidden figure who is considered the giver of
rain and seeds, the being who makes agriculture possible” (Kana 1980:229). This
example highlights a widespread symbolic association in eastern Indonesia linking the
uppermost part of a building with women, fertility, prosperity, nurturance, and
agriculture. This significance is obviously related to the fact that the loft or attic is
often the place where agricultural products such as seeds, grain, and rice are stored
(see Fox 1993b:158, Vischer 1992:208, Waterson 1990:185-191, Ellen 1986:15,
Barnes 1974:76, Cunningham 1973:220).

The association of the loft or attic with women is also connotatively related to
the ‘inner-female’ connection, since that part of the house is also considered to be the
innermost space (see above). Why is it the case then that ‘inner,” ‘upper,’ and ‘center’
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portions of the house are also accorded, in different contexts, some ‘male’
significance? Certainly this is what one might expect, given that, symbolically. “male’
is often superordinate in relation to ‘female’ in a variety of situations, and given that
the majority of the societies thus considered are, in terms of corporate membership in
local house groups and clans, and in terms of land and property inheritance, primanly
agnatically ordered and, if at all lineal, ‘patri-" rather than ‘matri-focused’ (see Barnes
1980b). Thus, although the house as a whole may be considered feminine in relation
to all that lies outside it, being an icon of interiority, containment and inclusiveress,
that same house aptly stands as a sign-vehicle of “unity” for the agnatic group of kin
primarily affiliated to it, further emphasized by the fact that it serves as a repository
for the spirits of agnatic ancestors and their heirlooms. The latter fact is
complemented by the idea that the innermost space of the house is feminine, often
likened to a womb, which is where, of course, the ancestors and their patrimony arc
placed. The house as a whole, and ‘innerness’ in general, is ‘female’, because these
associations are consistent with the perspective, which treats the house as a
metaphorical container. Clearly, in this case, the contained, ‘male,’ is superordinate in
relation to the container, ‘female.’ And this is confirmed in terms of another, related
perspective given by the ‘center-periphery’ schema, which places the ancestors and
house agnates nearer the center than other affiliated persons.

Forth (1991a:6-7) notes, in apparent contradiction to what is stated above, that,
for the Nage, "within the generally ‘female’ space that is the house, it is the ‘female’
member of any given pair that represents the superior value .... A related point is
that, within the house (a female entity), the ‘female’ sections of the building are,
either spatially or conceptually, ‘central,” while it is the complementary ‘male’
sections that are peripheral.” I hazard to take the analysis further, however, in
pointing out that, as Forth himself indicates elsewhere (1991b:8): firstly, that "rites of
offering to ancestors and other spiritual entities ... take place in the symbolicatly most
feminine part of the building;" and secondly, "such rites concern ancestors ... who are
mostly male. Other entities addressed in such rites, especially the ‘house spirit’ (ga’e
sa’o), are also largely conceived as male, or masculine, beings.” It is also noteworthy
that "such rites are always performed by male priests ... conducted on behalf of a
corporate group, membership of which is ... patrilineal” (1991b:8). The conclusion I
would wish to draw from Forth's observations is that, as stated above, the center-
periphery schema is most pertinent here, in that it functions to privilege the agnatic
core, the central ‘male’, characteristic of the house. ‘Female’ is, therefore, ultimately
peripheral. This arguably follows from the psychological tendency for superimposition
of the center-periphery and containment schemata, discussed earlier. In other words,
the house is a metaphorical container, like a womb, and like all containers it must
contain something. Given the fact that containment and ‘female’ are associated
notions, it would be reasonable to conclude that, since masculine ancestors and spirits
are associated with the innermost sections of the house, and since they are associated
with the central, ritual hearth post, ‘masculine’ derives part of its superordinate value
from its characteristic ‘centrality’ and ‘innerness.’
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The valency of gender is not, however, always 30 clear, and there does seem
1o be evidence in some eastern Indonesiar expressions about houses of ambivalence
regarding the essential being of the house in terms of gender. Thus, on Roti, although
the loft is the "‘fernale’ precinct” where food and valuables are stored, it is also the
place of the ancestral spirits. The loft is also characterized as the "elevated extension™
of the inner house, the "inner sanctum” where the spirits of the dead are hung as
"specizily shaped lontar leaves” and where the ancestors are given "appropriate
offerings” (Fox 1993b:158). These spirits are known as the "nitu bei-bai, ‘the spirits
of (the male and female) ancestors’ or they are the nitu dalek, ‘the inside spirits’, ‘the
center spirii: * Their most common name is nitu uma, ‘the spirits of the house’” (Fox
1973:346;. In one domain on Roti, the lontar eaves representing ancestors are
distinguished so that "the bad [lontar leaves| that represent the male ancestors are
hung on the east side of the house and the badi of the female ancestors are hung on the
west side of the house" (Fox 1973:347).

The Nuaulu roof space, likewise, combines ‘male’ and ‘female’ features of
articulation. On the one hand, the loft at the west end is ‘female’ and is used for
storing "mundane articles, such as baskets, but it is here also that are found large
quantities of penesite, pig and deer jawbones and cassowary breastbones, of which it
is forbidden to dispose™ (Ellen 1986:15). On the other hand, the loft at the opposite
end is ‘male’ and is "also used for mundane objects ... but the half towards the
mountainside of the house is devoted entirely to mone |"things sacred or prohibited”|
... |and| baskets containing valuables in which the spirits of the immediate ancestors
(saruana) invcked by spirit-mediums are said to reside” (Ellen 1986:15).

In the Atoni house, "the attic is used for storing unpounded maize and rice and
also contains the altar stone” used in agricultural ritual. From the perspective of
gender, what is noteworthy about the attic is that "The elder male and female in the
household usually manage it" (1973:213). Cunningham also states of the attic,
"I>ome-shaped as it is, it represents neno and all that it implies”, and one of the
implications of the neno is its ambiguity as regards gender: the "female Lord", a
divine being invoked in many eastern Indonesian societies (see Van Wouden 1968).
Similarly, on Flores, in the Lio house, "In the roof over the lulu [ritual compartment]
is the offering stone, the ‘plate’, for the Supreme Being Wula Leja (Moon Sun)”
which is likewise ambiguous with regard to gender (Howell 1989:427).

As a final case, McKinnon’s analysis of the Tanimbarese house provides a
particularly positive, determinative example of ‘male’ and ‘female’ inside, and
‘upside’ eastern !ndonesian houses. Heirloom valuables were at one time kept in a
small chest (dolan) stored on the roof beam above the altar panel [tavu]” (McKinnon
1991:88). These same valuables are represented in carvings on the altar panel that
*evoke both male and female associations”:

The ravu complex represented not so much gender ambiguity but rather
the unity of both male and female aspects of the house. The gender
unity of the ravu complex was represented more realistically by the
carved figurines—often in male-female pairs—that were placed on the



shelf above the altar panel. It was also represented socially, by the
conjunction of male and female figurines on either side of the ravu
panel. (1991:93)

Thu, - =at McKinnon's analysis, along with several others, suggests is that, although
the eastern Indonesian house may be a divided entity, its division is often given in
terms of complementary, yet asymmetrically, related categories. Thus, when the
principle of complementarity is emphasized, dualism implies unity. It seems as though
the principles of dualism and complementarity find expression as unified dualism in
the combined ‘inner’, ‘central’, and ‘upper’ spaces of eastern Indonesian houses,
where dual partitions of space tend to converge. This convergence connotes, in other
words, a fundamental unity of ‘male’ and ‘female’, a3 common third element, which
fundamentally mediates the pair. As I argue in chapter three, this implicit monism is
characteristic of all dualisms in eastern Indonesia.

Finally, it is worth noting that vertical space is frequently classified, not only
in dual terms, but as well according to a tripartite scheme of ‘low,’ ‘middle,’ and
‘high.” Refering to the Rotinese, Fox states,

the levels of the house may be considered as either a dichotomy or a
trichotomy. Conceived as a dichotomous structure, the house consists of
a ‘ground level’ (uma dae) and a raised “upper level’ (uma lai). This
division is based on coordinates, dae//lai, ‘above’//*below’ or
“earth’//*sky’ and the entire raised portion of the house is regarded as a
single unit. Conceived as a trichotomous structure, however, the ‘upper
level’ is seen to contain the loft (uma hunuk lain) which can only be
reached by an internal ladder from within the upper middle world
between the loft and the ground. (1993b:155 [see p. 47, fig.o"

Associated with these house levels are social ‘levels’ of inclusion.

Humans as well as animals, particularly dogs and pigs, occupy the
space at the ground level of the house.... A number of raised resting
platforms (loa-anak) are set at this level and used for everyday
activities.... |W]hen guests visit they align themselves in a rough order
of precedence [on these raised platforms].... The raised level of the
house is the private area. Only family members, relatives and guests at
certain rituals are allowed up into the house. The ‘inner house’ is an
even more intimate precinct than the ‘outer house’. In the ‘inner house’
is another ladder that leads up into the loft, which is the most closed
and intimate section of the entire structure. (Fox 1993b:155-57)

1 1t to suggest that, in addition to the social precedence, which pertains to living
human peisons, there is an implicit ontological hierarchy in this scheme of levels
which, nonetheless, is still metaphorically related to social classification. That



Schematic representation of the house (side view)
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lower level: wma dae
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& di to'ak: posts supporting the ridge-pole ( to'ak)

b di papauk: posts supporting the cross-beams ( papaukisemak)
¢ di lungus posts supporting the floor-beams ( lungus)

d di istuk: post supporting the perimeter roof

e lungus: beams supporting the floor boards

f papauk: cross-beams (ritual langusge - semak)

g dengak: struts that support the floor-beams of the loft

Figure 9. Vertical Partition in the Rotinese House
(Fox 1993:154)
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ontological hierarchy is given in terms of animals. humans, and spirits, whereby
animals occupy the ‘lowest level’, both metaphorically and spatially. humans the
‘middie level’, and spirits, the ‘highest level.’

According to Fox’s scheme it seems plausible to abstract just such a hierarchy
of being, a ‘great chain of being.’ The ontological order is provided in terms of the
following code:

HIGH MIDDLE LOW

spirits (ancestors)  humans animals™
non-guests ritual guests everyday guests
innermost inner outer

sacred (ambiguous) profane

purest pure impure

most closed closed open

(Table 2: Vertical space and value inside the eastern Indonesian house)

Ellen’s description of vertical space in the Nuaulu house, likewise concurs with Fox’s
account of the Rotinese house. Ellen points out that,

in vertical section there is a clear contrast between the loft space and
floor, and the floor and the underfloor.... The undertloor is the area for
refuse and coprophagous dogs. Nothing may be stored under the house.
This space is the depository for children’s faeces, fussily pushed
through the split bamboo flooring. food scraps dropped and swept
through for the dogs, chickens and the occasional staked feral piglet....
By contrast, the ridge is the most sacred part of the house viewed in
vertical section.... There is 2 movement in the house from BELOW to
ABOVE, as if the house ‘grew’ in the same manner as a plant. This [is
a] movement from things impure to things sacred.... The fact that the
house is above thc ground is significant in Nuaulu thought, since
sleeping on the ground is associated with animals; even in the bush a
bivouvac |temporary night dwelling] will contain a raised platform for
sleeping on. (Ellen 1986:16)

One theme that Ellen’s account brings to the fore is that of nurturance and growth.
The latter point is brought out even more explicitly by Traube in her account of
Mambai conceptions of the house and those who benefit from its life-giving gualities.

It is described as an enclosed shelter and frequently likened to & woman
who draws her cloth around her nursing children and ‘moulds” (lum)
them with her milk. Nor are human beings the sole beneficiaries of the
house’s maternal qualities. Beneath the house, at the ‘base of the
enclosure,” the area marked off by the house pillars, pigs and dogs feed
upon refuse that falls through the cracks in the floor above. Mambai say
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that thr: various children of the house nurse in their own ways, some
from above, some from below: Hina nor maena susu sai-sai, ‘Women
and men nurse up-up’, Haiha nor ausa susu du-du, ‘Pigs and dogs
nurse down-down’. (Traube 1986:79)

One finds essentially the same conceptions implied regarding vertical space,
ontological precedence, and nurturance and growth in a number of other ethnographies
about eastern Indonesian houses (see Forman 1980:155, Forth 1981:41, Mitchell
1981:43-55, Howell 1989:426-28, Forth 1991b:36-37, Vischer 1992:205-207).

The above associations bring out more clearly why the house as a whole is
considered feminine, and add to the previous mention of the widespread conception of
the house as a personified protector and shelterer, given its attributes as a container.
One point that should perhaps be given in addition to the above relates to the principle
of hierarchy contained in the ideas and values commented upon in this section.
Growth and nurturance are conceived in terms of precedence, which is further
represented in a spatial imagery that is vertically oriented. This complex of ideas
concords entirely with the botanical representations of ‘trunk’ and ‘tip,’ and ‘root’ and
‘branch,’ already mentioned. The essential notion to be abstracted here is organic
order. An organic, or ‘natural’ order is oriented and unidirectional, in terms of spatial
and temporal metaphors, so that there can be no possible alternative to its proper
progression.

‘Organic order’ is in the nature of things, it is a principle of cosmological
order, properly connecting all things within the natural cosmos, existing as the natural
analogue of society itself. The evidence for this order is readily discovered in such
things as the growth of plants and their relation to earth and sky, the relations between
humans and animals, humans and ancestor spirits and divinity, parents and children.
The vertical dimension is already perceptually inscribed in this evidence, which makes
the category ‘above’ a principle of superordination in relation to ‘below.’ Plants could
not grow without the nurturance of sky divinity, humans would not exist were it not
for their parents and ancestors, domestic animals would not survive were it not for
their caretakers. As for non-domesticated animals, they live ‘naturally” on the
ground, unlike humans, attesting to their lower rank in the order of things.

It is not merely for practical reasons that agricultural products are stored, in
many eastern Indonesian societies, in the loft of the house, and that the loft is the
precinct of women. Even in those societies which store agricultural goods in special
buildings, such as granaries, as is the case for Kédang (Barnes 1974), Rindi (Forth
1981), and Nage (Forth 1991b), the same essential idea is expressed that nurturance,
and therefore existence, derive from divinities associated with the realm of spirits and
ancestors. Nurturing products derive, ultimately, from above, just as humans derive
from the wombs of their mothers, before them. ‘Before’ and ‘above’ are mutually
implicative in this context. Nurturance and growth are processes which suggest ar
upward and outward movement, as from “trunk’ to ‘tip’, but the condition of
possibility for that movement is given from “above.’ It is this kind of spatio-temporal
logic that underlies notions of social precedence among agnatically and affinally
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related houses, as subsequent chapters will show. Precedence is the essential
conception that accounts for the understanding of socially referred categories such as
“trunk’ and ‘tip’, and ‘elder’ and ‘younger,’ which imply "a temporal order of
succession that is also an order of status” (Traube 1986:68).

o4 e ok ke o ok ok

The categories and preconceptual structures introduced in this chapter will be
further discussed by extending their reference to sccial relations in the following two
chapters. The house is a privileged site for the storage of cultural knowledge in
eastern Indonesia, and this is further indicated by ihe metaphorical presence of the
house, both as a single category and as an organizativn of multiple categories, in the
domains of kinship and marriage.
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ENDNOTES
1. 1 take this sentence to mean a relation between a mental representation (image) or
idea-sign, a thing-object, anl a location-object, the latter two also having the status of
signs since "an object can represent another than itself, and thus be a sign” (Deely
1986:15). This interpretation relies on the distinction between "signs which make
possible the existence of objects cognized |,ideas, concepts, or mental representations,
which are] ... the foundation or basis for relations of cognition to objects ... and signs
which must be perceived as objects even in order to function as signs. Both types of
signs, those which are such precisely because they are not what we directly apprehend
and those which are such precisely as part of what we are aware of, function as signs
in exactly the same way, to wit, to bring to awareness another than itself” (Deely

1985:17).

2. As Jackendoff (1983:75) makes explicit, "An essential aspect of cognition is the
ability to categorize: to judge that a particular thing is or is not an instance of a
particular category.... We should note at the outset that categorization judgements
need not involve the use of language: they are fundamental to any sort of
discrimination task performed by dogs or rats or babies.... | T]he ability to categorize
is indispensable in using previous experience to guide the interpretation of new
experience: without categorizaiion, memory is virtually useless. Thus an account of
the organism’s ability to categorize transcends linguistic theory. It is central to all of
cognitive psychology.”

3. "Text usually refers to a messege that has a physical existence of its own,
independent of its sender or receiver, and thus composed of representational codes”
(O’Sullivan 1994:317).

4. | am using Eco’s terminology here, which may need some explanation. He writes
that "the title function should be extended to all the uses of objects of use ... for with
respect to life in society the ‘symbolic’ capacities of these objects are no less ‘useful’
than their ‘functional’ capacities”. And as regards denotation and connotation "the
connotations would be founded on the denotation of the primary wtilitas, but would
not diminish their importance™ (Eco 1980:24, v. also, Eco 1976:55-56).

5. Also, see Bourdieu (1990:76), "Inhabited space - starting with the house - is the
privileged site of the objectification of the generative schemes, and, through the
divisions and hierarchies it establishes between things, between people and between
practices, this materialized system of classification inculcates and constantly reinforces
the principles of the classification which constitutes the arbitrariness of a culture.”

6. Deely (1982:117) writes, "stipulations, when successful. pass into customs, and
customs into nature. Thus, sign-systems arise out of nature in anthropoid experience,
become partially ‘conventionalized® in the sphere of human understanding, and pass
back again through customs into continuity with the natural world as it is experienced
perceptually by human and non-human animals alike.” This partly explains why the
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body can function as a powerful "mnemonic device upon and in which the very basics
of culture, the practical taxonomies of the habitus, are imprinted and encoded. ...
{T]he habitus is inculcated as much, if not more, by experience as by explicit
teaching” (Jenkins 1992:76).

7. 1 do not clearly distinguish between part-whole and container schemata because
they appear to be very closely related: thus, the "basic logic" for containment reads
"everything is either inside a container or out of it - P or not P", whereas the basic
logic for part-whole is "If A is a part of B, then B is not a part of A. It is irreflexive:
A is not a part of A. Moreover, it cannot be the case that the WHOLE exists, while
no PARTS of it exist. However, all the PARTS can exist, but still not constitute a
WHOLE. ... If the PARTS are destroyed, then the WHOLE is destroyed. If the
WHOLE is located at a place P, then the PARTS are located at P." There are, then,
some differences between the two schemata and it may be important to distinguish
them in certain instances.

8. Incidentally, it is the reciprocality of many hierarchical oppositions that forms the
basis for deconstructive critiques of oppositions such as writing/speech (Culler
1979:169). Another example of reciprocality relates to the ‘vulgar’ Marxist notions of
material infrastructure and ideological superstructure: as Max Weber has argued with
regard to Protestantism and Capitalism, the material base can not be said to be the
decisive factor in history, for its development can be linked with "irrational” value-
commitments belonging to a religious ethic. Actually, such value-commitment
probably possess at least a practical rationality with a definite material dimension. As
Bourdieu (1990:95) states, "religious actions are fundamentally ‘this-worldly’
(diesseitig), as Weber puts it; being entirely dominated by the concern to ensure the
success of production and reproduction, in a word, survival, they are oriented towards
the most dramatically vital and urgent ends.... [Tlhey apply a practical logic,
produced without any conscious intention by a structured, structuring body and
language which function as automatic generators of symbolic acts”. Value-
commitments are therefore ma.erially embodied and transmitted, which goes to show
that the material dimension need not be restricted to the sphere of the "economic”,
and, moreover, the materiality of religious ethic can take priority in relation to
economy.

9. It is because of such reciprocality that Forth has proposed that "in the interests of
comparison and translation (both linguistic and cultural) ... ‘place’ must be defined,
initially at least, with reference to space, and more particularly as location in space”
(Forth 1991:1). For an interesting philosophical argument in support of this view, one
should consult Johansson (1989:145-149).

10. Allen (1985:25-27) makes just this point when he writes: "To represent the
subordinate element in a hierarchical opposition as peripheral rather than central has
the advantage of conforming to much English usage, both everyday and analytical, as
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well as to conceptions common to most cultures™.

11. The category ‘house’ "defines a social group which is not necessarily the same as
the house’s residential group. The house as a physical entity and as a cultural
category, has the capacity to provide social continuity. The memory of a succession of
houses, or of a succession within one house, can be an index of imporiant events in
the past. Equally important is the role of the house as a repository of ancestral objects
that provide physical evidence of a specific continuity with the past” (Fox 1993:1).
The category ‘house’ can thus stand for the unity and continuity of a social group not
coincident with the individual dwelling.

12. Recursive complementary has to be distinguished from the notion of recursivity as
described in the introduction. The essential notion of return is, of course, preserved in

both conceptions.

13. It appears somewhat incongruous when Dumont states in Homo Hierarchicus,
"The opposition pure and impure appears to us the very principle of hierarchy, to such
a degree that it merge with the opposition of superior and inferior; moreover, it also
governs separation. We have seen it lead at many levels of seclusion and isolation.
The preoccupation with purity leads to the gerting rid of the recurrent personal
impurities of organic life, to organizing contact with purificatory agents and abolishing
it with external agents of impurity, whether social or other” (1980:59-60)|emphasis
addedj. Dumont appears to be "mixing metaphors” here, and the implications of
inner/outer, center/periphery schemata interferes with his privileging of the
containment schema.

14. Mixed metaphors often imply a shifting of spatial perspectives resulting in a kind
of "metaphorical motion sickness” as Pesman (1991:225) puts it. "In everyday life, we
constantly shift from metaphor to metaphor in our quest for understanding situations”

(ibid:227).

15. To avoid any appearance of inconsistency in my presentation, it perhaps should
be noted that ume nanan can be translated alternatively as "house inside”, rather than
"house center”, depending upon the context. Suffice it to observe that the term nanan
is used to refer to the “inside;center (inner section)” which is, in fact, the approximate
physical center, while the ume nanan surrounds that. Thus, there is an implicit
distinction between a general center - ume nanan, "the whole area under the roof™ -
"for agnates, affines, and guests”, and a specific center - "the center part opposed to
the outer part of an area; or the center part opposed to the periphery of a circle” -
where "guests should not enter” (Cunningham 1973:207-8).

16. Johnson provides a similar point when he discusses a "common type of
metaphorical projection [that] treats social or interpersonal agreements, contracts, or
obligations as bounded entities.... Being bound in these cases involves something
metaphorically akin to being in a physical space where forces act on and constrain
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you. If you enter info an agreement, you become subject to a (moral or legal) force
that acts within the abstract space contained by the agreement. So, to get out of such a
contract or agreement is to be no longer subject to its force, since you are no longer
within the ‘space’ where that force acts upon you (1987:35).

17. This is not to deny, of course, the analytical importance of identifying specific
contexts, situations, and levels in the data.

18. In the words of Nietzsche, "There is only a perspective seeing, only, a
perspective ‘knowing’; and the more affects we allow to speak about one thing, the
more eyes, different eyes, we can use to observe one thing, the more complete will
our ‘concept’ of this thing, our ‘objectivity’ be" (On the Genealogy of Morals, section
1, p.12).

19. v. Forth (1991:26-28), where, among the Nage, "the lateral division has
symbolic relevance in the front half of the house but not (or not so much) in the
back”. Nonetheless, the back section contains the inner lo, on the right side of which
is located the hearth where the ancestors are addressed on ritual occasions (1991:22).

20. Please note that ‘trunk’ versus ‘tip’ is a contrast similar, although not identical,
to the ‘trunk/branches’ opposition. The latter is more obviously concentric in a spatial
sense. while the former, ‘trunk/tip’, relies more upon a temporal distinction: the trunk
is representative of a stable origin, from out of which the tip extends in space and
time. The image would be entirely restricted to the vertical dimension were it not for
the implied metonymy of singular ‘tip,” with plural ‘branches,’, and, by extension,
‘peripheral parts.” Let it be stated unequivocally, however, that both representations
are essentially spatio-temporal.

21. The conception of wholeness in this case accords with Dumont’s definition as
"internal interdependence and consistency” (1986:254).

22. I clarify the semantic aftinity of whole-part and containment in the third chapter.

23. This principle of anthropological value represents a variation on Lévi-Strauss’s
claim that asymmetric dyads presuppose concentric dualism (1963]1956):151).
Maybury Lewis notes that, for Lévi-Strauss "there is an apparent contradiction in
hierarchical (asymmetric) dual organization, which |he] attempted ... to resolve by
means of the diametric = symmetric : concentric = asymmetric analysis” (1960:41).
Lévi-Strauss bases his claim upon the proposition that "social systems and symbolic
representations [are] parts of an underlying system” (19761 1960}:81). Without wishing
to contradict Lévi-Strauss at this time, 1 claim only to have found an alternative way
to explain asymmetric dualism which, | think, deserves further attention.
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24. The structuralist notion of mediation refers to a dialectically derived "synthesis”
of a contradiction between a "thesis” -like diametric dualism - and an "antithesis” -
like concentric dualism -, whereby the iatter two’s opposition becomes partially
cancelled out cr mcutralized, and at the same time partially preserved - as in
asymmetric dualism - a process Hegelian philosophy calls Aufhebung.

25. A curious exception to the animal-low association on Roti is given by Fox: "A
prerequisite for the well-being of a house is that it be inhabited by a cat. Such a cat is
called the ‘cat in the upper house’ (meo nai uma lai)” (1993:159). But perhaps the
inconsistency is only superficial, since "This cat is identified with the woman of the
house”, the ‘upper house’, being her exclusive precinct. Moreover, not all animals
need be classified into the same ontological class: see, for example, Tambiah’s
analysis of the Thai house in relation to animals where he analyzes the Baan Phraan
Muan distinction between "Animals in the house - inedible” and "Animals under the

house - edible with special rules” (1968:448).



CHAPTER TWO: HOUSE AND KINSHIP

This chapter marks a transition to a domain of referents not pertaining directly to the
house, that is, the house considered in terms of architectural features and spatial
organization, but pertaining, rather, to the metaphorical projection from the physical
(material and spatiai) domain of the house to the more abstract domain of social
referents.

In the context of immediate kinship relations within a ‘house’ group (a cluster
of, normally, agnatically related houses), a dualistic mode of thinking, consonant with
that cvidenced with regard to the architecture and space inside the house, is used with
reference to social relations. Intra-house space is ordered both laterally and
concentrically in a way that is iconic with the horizontal spatial orientation
experienced from the point of view of a human body. The house can thus be
understood according to a number of image-schemata: center-periphery. in-out
(container-contained), and whole-parts. These schemata are highly pertinent when it
comes to understanding the value dimension of the dualistic categories used with
reference to “inship, a reference which often takes as its perspectival source the
house.

Spatial contrasts, such as inside/outside, close/distant, and center/periphery,
provide a sensory means for understanding;, by means of a metaphorical mapping, a
number of social contrasts relevant to the social relations of kinship within the house
cluster. The most salient categories found with regard to the relations of kinship, and
referring specifically to the individual houses linked by kinship, are elder and younger
brother house, and trunk and tip house. Elder and younger, and trunk and tip, the
Jatter of which of themselves already imply a spatial contrast, are given spatial
connotations when they are understood in terms of contrasts such as close/distant,
source/issue, and center/periphery.

The value dimension implied by these contrasts and mappings derives, at least
in part, from the asymmetric ‘logic’ of the image-schematic gestalt by which they are
understood to be related. Thus, elder and younger derive some of their meaning as a
pair from the image-schematic relation of center and periphery: that is,
elder:younger::center:periphery. Inasmuch as a periphery is normally thought to
depend ontologically upon a centre (see Lakoff 1987:275), the analogy implies that a
younger brother depends in a similar way upon an elder brother. Similarly, trunk and
tip can correspond to a spatially and temporally separate source and issue or (quasi-)
cause and effect, and their relation is asymmetric to the extent that an issue (effect)
depends upon, and follows from a source (cause). The spatial meaning of trunk and
tip derives, as well, from our experience of spatially and, more generally, visually
distinct, albeit linked, botanical parts.

With regard to the fact that botanical parts are linked, we can see a more
pervasive notion of linkage implied by the spatial and social contrasts already
mentioned. Elder and younger are linked as brothers, trunk and tip are botanically
linked by a common life- substance, while trunk and tip houses are metaphorically
linked by a life-substance (which is in actual fact the common substance of kinship).
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Whereas the substance of kinship is shared by contiguous, but discontinuous
individuals within the house cluster, the botanical metaphor suggests a more tangible
link, that is, a continuous substance connecting contiguous parts of a substantial
whole. The trunk and tip metaphors thus serve to highlight one aspect of the concept
of kinship, that is, linkage, while hiding or downplaying another aspect, that is, the
fact that individuals are visually distinct, noncontiguous entities in space (see Lakoff
and Johnson 1980:10, on "highlighting and hiding"). The same metaphorical
structuring is at work in notions of house construction, with building components
being arranged in proper botanical order from trunk to tip (see ch.1). The house is
thereby conceived as being a multiply linked structure, a complex whole. That whole
can become transformed into a part when combined with another house, through
kinship, with the entire trunk/tip relation itself designating a larger whole.

Each categorical contrast mentioned, whether social, spatial, botanical, or
architectural, forms a simple whole, that is, a pair or dualistic whole. Although the
parts of that whole are spatially distinct, they are also united by the common space of
the whole. The house provides the preeminent model for a dualistically articulated
whole-parts object, a model by which to understand social objects, such as relations
between persons, or between metaphorical persons such as houses.

The house is also a tangible model for unity, because it is a container-like
object. The house is a bounded entity, marking the difference between inside and
outside. To the extent that the individual houses comprising a house cluster share a
common space, and identify with a privileged source or core house, the entire cluster
can be thought of as a metaphorical iouse. Being one metaphorical house implies
being contained within the boundary of that house, just as objects and persons (and
person-objects) are contained by the physical boundaries of an actual house.
Containment designates unity inasmuch as those who are inside form a unit in contrast
to those who are outside. Inside and outside can, however, permit of degrees of
inclusion, since the inside can be conceived in terms of a near-far schema, and in
terms of a homogeneous-heterogeneous contrast. Such ela™oration entails that those
who are closest to the source or core house, both spatially and substantially, approach
a more homogeneous quality of ‘inside’ than those who are “farther out’.

Thus, along with the pertinent social contrasts—elder/younger, and
trunk/tip—and spatial contrasts—inside/outside, close/distant, ceutre/periphery—there
are a number of corresponding image-schematic meanings—at jut containment,
concentricity, whole, and source—by which the value dimension of the relations
among those contrasts is grasped in preconceptual understanding. Dual categories are
related according to the axiological meaning' of image-schemata, and these schemata
indicate the structured nature of the categories. The categories by which social life is
conceived and understood, to borrow the words of Bourdieu, "exert their structuring
efficacy only in so far as they are themselves structured” (1990:95). And we know
that at least part of that structuration derives from the embodied, being-in-the-world
nature of cognition and categorization.

The categories that contribute to the structuring of social life derive from the
structures of perception and action in terms of which a world is enacted. The material
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significations of socially efficacious categories, given by way of basic-ievel objects
such as houses and parts of houses, give those cat:gories an objective. tangible, and
taken-for-granted existence, which is crucial to their being reproduced in social
practice. Thus, the subjective, imaginative, embodied environment of social categories
is in part supported by an objectively articulated, built environment, and the two
environments coincide insofar as they are enacted in routinized practices. The built,
structured, socially significant environment of material and spatial artefacts is, in other
words, the iconic, objective correlative of structures ‘present’ within preconceptual
understanding.

What 1 have argued above about the physical-and-sccial environment may be
summed up by a single, abstract proposition: inasmuch as the objective and subjective
poles of the process of categorization serve as both medium and outcome of the other,
each is recursively grounded in the other, and each is, therefore, irreducible to the
other.

In what follows, 1 focus on the eastern Indonesian categorical pairs
elder/younger, and trunk/tip, with regard to their image-schematic understanding, as
well as to their objective reference in the spatial and material artefacts of the house
cluster. I cannot, of course, demonstrate the recursive grounding of the categories,
their image-schemata, and their objective reference, but such grounding can be
plausibly inferred from the iconicity of its aspects or moments. The recursivity
argument is, however, only important here insofar as it relates to how we understand
categorization and embodiment. It may be helpful to recall Lakoff (1987:12) on this
point: "the properties of certain categories are a consequence of the naiure of human
hiological capacities and of the experience of functioning in a physical and social
environment. [This notion ...| is contrasted with the idea that concepts exist
independent of the bodily nature of any thinking beings and independent of their
experience” (also see Johnson 1987:20-21).

The previous chapter focused on the cultural design of the eastern Indonesian
house if: terms of the partition of space and the position of architectural components.
The present chapter will concentrate on the house as a social category within the
domain of agnztic kinsiip. As a social category ‘house’ designates more than the
physical dwelling: "a*hough a house has a physical referent, the category ‘house’ may
be used abstractiy * -is.inguish, not only just households, but social groups of
varying sizes” {t'u» 1993a:1). Such groups are generally ordered according to
principles of descent and lineal segmentation: "the category of ‘house’ defines and
often locates a descent group of varying segmentary order” (Fox 1980b:11). The term
‘house” must therefore be distinguished from household or domestic unit, the latter
being the less inclusive designation (see Francillon 1980:248, Fox 1980c.116,
Clamagirand 1980:136, Traube 1986:71, Lewis 1988:141, McKinnon 1991:98, Forth
1993:97). The term ‘household’ will be defined here as a group of people living
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together who form a domestic unit, who occupy a physical structure with walls and a
roof, a house, and who ccok, sleep, ang work together (see Otterbein 1972:45).

As a social category, ‘house’ refers to localized aggregates of related
households. A ‘house’ therefore conforms generally to what Leach calls a local
descent group: "membership in such gre ps is defined by descent as well as
residence” (1961:56). The households cor. prising such a group are either of a
conjugal family type or an extended family type, although it seems that the conjugal
type of household is more common.

Thus, for the Timorese Atoni, "The house [-hold] (umé) is the residential,
economic, and ritual unit at the base of Atoni society. It is inhabited mamly by an
elementary family, which eats and sleeps there” (Cunningham 1973:205). Similarly
for the Timorese Tetum,

The most tightly-knit unit in the Tetum social organization consists of
husband and ‘e, and their unmarried children, but although the Tetum
have a term for the domestic group that inhabits the houschold, the
simple family is favoured with no verbal recognition.... {And} for most
economic tasks. including harvesting, planting. buying and selling in
the markst, and daily chores, the household is seif-sufficient. (Hicks
1991:23-24)

Even for those castern Indonesian societies wherc domestic groups comprise extended
families, their nucleus, analytically considered (see Lévi-Strauss 1985:44), can still be
discerned in the conjugal unit consisting of a husband ar.1 wife, and their children®
(see Schulte Nordhoit 1971:118, Barnes 1974:67, Clamagirand 1980:136, *ditchell
1981:62, Traube 1986:71, Flien 1986:6, Lewis 1988:144).

The constitution of castern Indonesian domestic groups derives from a set of
rights and obligations relating to marriage, descent, inheritance, and post-marital
residence, extensively reviewed by Barnes (1980b). 1 will only be concerned with
marriage and descent here. Descent is commonly patrilineal in eastern Indonesia so
that the ‘house’ is defined principally by a core of agnatic relatives (Barnes 1980a:73,
Fox 1980c:113, Gordon 1980:49, Clamagirand 16%9:135, Forman 1980:154, Forth
1981:265, Mitchell 1981:60, Valeri 1980:183, McXinnon 1991:84, Traube 1986:70).
‘Houses’, or descent groups of varying segmentary order, are the exogamous units in
eastern Indonesian societies: this will be the topic of chapter three.

One of the constants in the processes of the devolution and formation of
households is the preservation of the related notions of location and origin: "the
house, by its nature, implies some idea of localization (or origin) thai is ultimately
centred on a specific physical structure” (Fox 1980b:12). The fact of vesidence 1mplies
a concern for the location of a house and its relation to an origin, a concern which is
»essential for social identity and differentiation™ (Fox 1993a:17). The aim of the
foltowing sections will be to examine how social relations among households are
urderstood in terms of indigenous categories, ‘elder-your.ger’ and ‘trunk-tip’, and
their underlying image-schematic structures.



ELDER/YOUNGER

Every residence is affiliated with other agnatically related residences according to a
scheme reckoned in terms of a spatio-temporal order of precedence. Visually, this
social relational precedence of houses finds expression in the recognition that space is
centred: among the Ema of Timor, for example, "a core house is the ‘heart’ of an
elder/younger brother [‘house’} group, and core houses that share the same name are
centred on a ‘mother’ house that is considered the original core house” (Clamagirand
1980:150, see also Lewis 1988:229, Forth 1981:24, Mitchell 1981:71, Vischer
1992:135).

The principal contrast employed among agnatically related households is
“elder/younger’, whether that be given in terms of same sex siblingship or generation,
while the spatial contrasi with which it cerrelates is ‘centre/periphery’, if only
metaphurically. The eldest bouse ix: 2 grovp of houses is situ~ted in the center in
relation to the others. The youriger houses extend by degrees »way from the center
toward the sociz! periphery. Fuch of the younger houses thus orients itseif in terms of
status and position by «s relation (0 the center house. The center or ceremonial house
is the house by which the entire group of elder/younger houses identifies itself as a
social unit ' House® 15 thus, i this context, a metaphor for a social unity defined in
terms of the physica} and other experiential properties connoted by the metaphor:
containment, bouadary, shelter, and protection.

In the house group, what one consistently finds is 2 ‘centre/periphery’
orientation associated both with a factor of priority in time and preeminence in space.
This is not an uncommon means of orientinz social relations in general, as Giddens
(1984:131) points out"

Centre/periphery distinctions tend frequently to be associated with
endurance over time. Those who occupy centres ‘establish’ themselves
as having control over resources which aliow them to maintain
differentiations between themselves and those in peripheral regions. The
established may empioy a variety of forms of social enclosure to sustain
distance from others who are effectively treated as inferiors or
outsiders.

The spatial differentiation of a centre and a periphery expresses a temporal precedence
that distinguishes the established insiders relativ: to the less established outsiders. The
socially established are temporally and spatially definite as a concentrated, relatively
stable origin and centre, while the less establishec i« peripherally indefinite lacking
such concentrztion and ar--horage.

The less established households in eastern Indonesia require a centre ‘house’ in
order to orient their social e»istence, as position and status, in spatial and temporal
terms. Otherwise, a house w~ild not have a ‘place,” as an identity and a value, in the
social order. The guiding principles of this order are succinctly exnressed by Traube
(1986:68): on the one hand, “outcomes evoke origins, both metaphorically, by
replicating on a lesser scale the earlier state of things, and mctonymicaliy, by their



61

culturally defined status as parts detached from a greater whole”; and on the other
hand, "Antecedence is precedence” because the closer one is to an origin, the closer
one is to the ‘whole’ that represents the source of one’s existence. These principles of
order derive their efficacy from the complementary perspectives on social life each
implies, and establish the essential balance between sccial difference and solidarity:
"Viewed from the perspective of outcomes, humanity is divided into hierarchically
ranked houses, but viewed from the perspective of origins, the human condition is

defined by unity.”
The spatio-temporal centre/periphery orientation of individual households is ar

¢. itial conceptual component of the ‘itutionalised hierarchy that orders inter-
household relations. It is an institutionahzed hierarchy because, as Bloch (1976:28%
points out, the inequality of relations it effects is both stable and hidden:

Some inequality is often manifested as unadorned oppression, but ... it
is then highly unstable, and only becomes stable when its origins are
hidden and when it transforms itself into hierarchy: a legitimate cider
of inequality in an imaginary world which we call social structure. This
is done by the creation of a mystified ‘nature’ and consisting of
concepts and categories of time and persons divorced from everyday
experience, and where inequality takes on the appearance of an
inevitable part of an ordered system.

At the level of house ¢ oups, or the "house system," inequality in the social structuic
is proportioned accordii:g to a conceptual scheme positing degrees of "the past and the
present in the present.” In such a scheme, the recognition of antecedence as
precedence relies on a notion of & continuous relation with the past whereby the past
becomes a resource for distinction, a form of “symbolic capital,” to use one of
Bourdieu’s terms (1990:68).

Apart from the naturalizing or ideotogical mystification working in this social
scheme, the hierarchy works as an institution if only partly because its effects of
differentiation are counterbalanced by the visually perva. ve metaphoricai space of
social unity: the concentric space of house groups. Every peripheral household is
ultimately focused on a central origin house. The common centre of the origin house
signities the house group’s identity, that is to say, sameness, while the orig.nal centre
is at the same time the reason for the production of social diiicrence because of the
implied temporal factor. Unity and difference combine as social structural principles to
effect a kind of negative, organic solidarity, a differentiated whole comprised of
mechanically solidary households (see Sahlins 1972:95).
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TRUNK/TIP

The dualisms of ‘centre/periphery” and ‘elder/younger’ codify social differences and
signify distinctions that are legitimated according to : cosmological principle of order.
‘Elder’ and ‘younger’ are categories that define a social difference founded on the
recognition of natural precedence. As gradable categ Jries, moreover, their singular
contrast can be multiplied in such a way as to produce a system of hierarchical
differences.

The reification of the properties defining such distinctions, particularly as
regards relative age distinctions in human life, are even more pronounced in the
categories of trunk and tip. These categories denote a botanical order of precedence
outside of social life, but they imply, more importantly, essential features of all
manifestations of proper order, and are, therefore, integral to social order as well.

In the chapter on principles of order inside eastern Indonesian houses 1
introduced the metaphorical pair of trunk and tip with reference to the way in which
the ends of major wooden components are distinguished and oriented in the
construction of traditional dwellings. It was indicated there as well that trunk and tip
are categories that can be interpreted through a concentric image-schema, the trunk as
central, principal part, the tip (branches and leaves) as peripheral (see Lakofi
1987:274).

Trunk and tip may also metaphorically distinguish a prior undifferentiated
whole from its derived part, depending on context of use. Whole and part thus star.!
to one another, in temporal terms, as source (or origin), and derivative (or issue).

As an ideological force, the metaphorical relation of trunk and tip serves to
objectify social relations by virtue of the background of essential prope:iies it has in
common with such relations. These essential properties, glossed here as the
asymmetrical relations of whole/part and source/issue, explain at least partly how the
botanical metaphor defines a social relation of precedence.

Like the contrast elder/younger, that of trunk/tip objectifies a relation of
temporal precedence. The common abstract properties of each contrast - e describable,
in part, as temporal terms : the categories ‘elder’ and ‘trunk’ define an zntecedent,
while ‘younger’ and ‘tip’ identify a consequent.

What is also implied is a contrast between a kind of cause, and its effect. The
‘trunk’ causes the ‘tip’ in the sense that the latter emerges out of the former by virtue
of the trunk’s capacity as a kind of agent.> Such a conception suggests that the trunk,
as prior undifferentiated whole, alreay conains the tip before it emerges, which
furthermore lends the conception of ‘trunk’ certain attributes of a dynamic agent’.
Thus, trunk and tip, as asymmetrical categories, stand 10 each other as container and
contained, and quasi-cause (or agent) and cffect (or patient) when considered in
certain aspects, just as in other aspects trunk and tip are underston? by way of
central/peripheral or whole/part schematic properties.

There is another way in which trunk and tip contrast as asymmetrical
categories. Their relation is demonstrably constrained by an image-schematic path
with the following definite izternal structure: (1) a starting point (the trunk); (2) an
end-point (the tip); and (3) a sequence of contiguous locations connecting the start



63

with the end (continuous botanical substance). Trunk and tip, understood in terms of a
path schema, metaphorically impose directionality upon the path.’ Directionality is, by
definition, asymmetrical. Likewise, asymmetry is understood in terms of a directional,
"linear spatialization of time": "] start at point A (the source) at time T;, and move t0
point B (the [superordinate] goal [or, alternatively, the subordinate issue, like a tip]) at
time T,. In this way, there is a time line mapped onto the path” (Johnson 1987: 114).
The time aspect shows how the path schema is compatible with the temporal attributes
of trunk and tip, as outlined above. The path-like properties of trunk and tip, finally,
also serve to highlight the essential wholeness of tiunk with tip: i.e., since "a
sequence of contiguous locations connecting the start with the end” equates essentiaily
with a continuous botanical substance extending iirough an abstract one-dimessional
space, like a mathematical line.®

It should now be sufficient to state that the dual metaphorical contrast trunk/tip
is asymmetrical, by virtue of a number of related super- and subordinate properties
which it implies. The metaphorical pair of trunk and tip therefore makes for a fairly
unequivocal expression of asymmetry in the referential domain of social relations.

Among agnatically related household:, +runk and tip are terms used in
reference to senior and junior ‘houses”’, resp:cciively (see Clamagirand 1980:140,
Forth 1981:44, Mitchell 1981:78, Traube 1986:73, McKinnon 1991:98, Vischer
1992:136)". And as ranked social units standing to one another as trunk and tip,
houses thereby imply all of the abstract structural relations described above, relations
of whole/part, centre/periphery, source/issue, and cause/effect.

o e ot e K ok e sk

This chapter has shown how certain preconceptual structures organize the
understanding of categories used to order social relations among agnatically related
kin. The understanding of such categories is clearly correlated with the understanding
of the categories that are used with reference to spatial an¢ architectural features found
in the house. The next chapter will explore how the same preconceptual structures
organize conceptions of marriage and alliance.



ENDNOTES
1. The term axiological refers to the value dimension implied comparatively and
contrastively between two or more categories. Axiological meaning is here understood
as being based upon cognitive schemata, that is, "structures of the imagination that
connect concepts with percepts™ (Johnson 1987:21).

2. {T}he elementary family may be regarded as "the reproductive nucleus of the
domestic domain. It consists of two, and only two, successive generations ... [The
nucleus is formed purely by the direct bonds of marriage, filiation and siblingship.
The domestic group is esscntialiy a householding and housekeeping unit organized to
provide the material and cultural resources needed to maintain and bring up its
members. The distinction ... is an analytical one. The actual composition of the
nuclear family and the domestic group may be identical...; but the strictly
reproductive functions, in the sense given to our concept of social reproduction, are
distinguishable from the activities concerned with production of food and shelter and
the non-material concerns for ensuring continuity with society at large. One might put
it that the domestic domain is the system of social relations through which the
reproductive nucleus is integrated with the environment and with the structure of the
total society” (Fortes 1958 in: Goody 1971:91-92).

3. As Lakoff and Johnson point out, the emergence mezaphor is only one of several
possible ways in which to conceptualize causation (1980:72-75).

4. Lakoff and Johnson define the following examples as "paradigmatic” cases of
direct causation by virtue of a number of “shared features”: "The agent is the energy
source ... and the patient is the energy goal (i.e., the change in the patient is due to
an external source of energy).... |Tlhere is a spatiotemporal overlap between what the
agent does and the change in the patient .... There is a single specific agent and a
single specific patient” (1980:70-71). 1 would interpret the relation between agent and
patient, with reference to trunk and tip, as ambiguous v .5 regard to the question of
intentionality: i.e., the agent is neither volitional nor non-volitional but something
transcendent of those categories. Perhaps this ambiguity relates to a conception of lifc,
considered as an abstract cosmological principle (v. Waterson 1993:230).

5. "Paths are not inherently directional - a path connecting point A with point B does
not necessarily go in one direction” (Johnson 1987:114).

6. This interpretation would require, in a more detailed exposition, the introduction
of what Lakoff and Johnson call the LINK schema: "In its simplest manifestation, the
internal structure of the LINK schema consists of two entities (A and B) connected by
a bonding structure. Typically, those entities are spatially contiguous within our
perceptual field. Extended cases might involve many related entities (rather than
merely two) and might include spatially and temporally discontinuous or
noncontiguous entities (as in "action-at-a-distance” (Johnson 1987:118). Thus, in terms
of the LINK schema, there is always a "third thing,"” which binds or relates at least
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two objects as a perceptual or logical feature.

7. It should perhaps be emphasized that the category ‘house’ refers to a social unit of
varying segmentary order. Although it is useful empirically to identify the various
social levels the *house’ denotes, in this context it is the conceptual relation between
such units, considered as abstract units or quanta, that is the focus. The principal
object is the relations of categories, not the interaction of substantive ‘things’. This
may be truer to the ‘emic’ view as well, since, as Barnes says of the Kedangese, "the
relationship which derives from marriage is more important to them than the nature of
the groups involved and ... the structural nature of the line {of descent] in question
depends on the context in which the relationship of alliance is called into play”

1980:82).

8. . Less common in eastern Indonesia are the enatically related households (v., eg.,
Lewis 1988:141, Francillon, 1967:332), although the principles of their differentiation
and rank are expressed in essentially the same metaphors.



CHAPTER THREE: HOUSE AND MARRIAGE

The following account of houses considered as marriage groups will not distinguish
alliance units from exogamous units. Although exogamous and alliance units certainly
overlap, they are not coterminous in eastern Indonesian societies. since alliance
relationship will often be established by a lineal segment more specific than that of
exogamy. This difference is. however, not important for the present purpose, which is
not precisely to define empirical groups, but rather to look at the marriage relationship
in terms of the idiom of the house, and what that idiom means in terms of
preconceptual structures.

Given that the category ‘house’ is used to designate social groups (comprised
of individual households) of varying sizes, and that the category ‘house’ frequently
designates the unit of alliance. the question arises as 10 the social boundary of that
unit: if houses intermarry, at what level of segmentation in the social structure do
houses function as marriage groups-—-households, local descent groups, larger lineage
sezments, clan? The answer proves, in some cases, to be elusive. Thus, among the
Nage of Flores, Forth informs us that

‘Houses’ (sa’0) are often spoken of as the units of alliance, yet any
given marriage will normally mobilize two much larger groupings
which, furthermore, usually do not exactly coincide with clans
(conceived as colicctions of houses recognizing common ancestors). In
other words, the ‘Rouse’ ... is no more than a focus around which more
inclusive social unities can form. (1993:97)

Considered as a urit of exogamy or as a unit of alliance, then, the category ‘house’ is
a metaphor for "social unities” that as empirically derived entities may vary.
Similarly, according to Barnes, among the Kédang on Lembata, "the notion of alliance
group cannot be given any fixed definition.” "| The}] various aspects of alliance work
themselves out below the level of the clan, but below the clan level the system loses
itself in a mass of particuiar arrangements” (1980a:85). Alliance and exogamous units
thus appear to be "practical groups” in these societies, groups which “exist ond
through and for the particular functions in pursuance of which they have beer
effectively mobilized” (Bourdieu 1990:170).

In other societies, however, there seems to be a more clearly defined order of
social segmentation wherein one may identify with some consistency the unit of
exogamy. Hicks (1976:81) reports of the Tetum of Timor that, with a fair regularity,
"whereas clans are exogam:ous only in theory, lineages are exogamous in practice,”
and that this practice is, iu iar, based mainly upon residence: “the hamlet |,a cluster
of up to a dozen or so households, ] is the largest grouping that maintains its
exogamy.” On Roti, Fox discerns four levels of social structure ordered taxonomically
from general to specific, wherein one may identify the unit of alliance: "cians (or
lineages) are described as divided into ‘lineage segments’ (‘nggi-lea’), ‘birth groups’
(‘bobongik’), and ‘houses’ (‘uma’). Of these, houses or ‘uma’ correspond to units of
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alliance” (1980c:115). Likewise, among Timorese Ema, "A core house is the minimal
exogamous unit of the society” (1980:141). Some core houses share a name with other

core houses:

an elder/younger relation can also exist between certain core houses if
one considers itself derived from the other or if they both claim a
common origin. This relationship is emphasized by a common name,
which is followed by a specific term that differentiates the houses.
(Clamagirand 1980:139)

These higher order associations of shared-name core houses are often, but not always,
coterminous with an exogamous boundary. Marriage alliance between two shared
named core houses is possible. Finally,

At a higher level, core houses are divided into two main categories:
Those derived from autochthonous core houses...and those from
immigrant core houses.... It is clear, then, that a core house...can exist
within the context of a larger group of elder/younger brothers attached
to different core houses. (Clamagirand 1980:141)

Other examples of the category ‘house’ used with reference to an exogamous group or
unit of alliance include the "house-complex” on Tanizmbar (McKinnon 1991:98, 115),
the "*lepo’” or "house compound” of the Florenese Tana ‘Ai (Lewis '9882:141, 154,
197), the "‘fada’" or minimal "house group" of the Timorese Mambzi (Traube
1986:70, 82). and the Timorese Makassae "lineage house (oma bese)” (Forman
1980: 154-156), while in the Kei islands in Tanebar-Evav, from the "point de vuc de
I'exogamie la maison, ‘rahan’, est le groupe pertinent” (Barraud 1979:90). Clearly, as
Fox writes, "the house, in its localized manifestations, tends to define the minimal
exogamous group primarily, though not exclusively, involved in the actual
arrangement of marriages” (1980b:12).

‘House’ is used with reference io more than the unit of exogamy or the unit of
alliance in contexts of marriage. ‘Fouse’ can itself become a metaphor for the alliance
relation itself. As Forth observes of ine Rindi of eastern Sumba,

the atliance relation is represented as a house, specifically the house of
the wife-giver. Another expression of this idea is an idiom employed in
contracting marriage, when it is said of the wife-giver that ‘he extends
the veranda for him (thz wife-taker) and adds to the house for him’....
The wife-taker’s house is then spoken of as ‘a house added on’...,
which as noted otherwise denotes a house subsidiary to a clan’s
ancestral house, i.e., a ‘cool house.’ (Forth 1981:294)

Similarly, among the Kédang
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the alliance relationsiiip is called nobol-teqa. This phiase refers o a
number of poetic expressions thai play on the interlocking and mutually
supporting parts in the structure of a building or bamboo platform. The
manifold and interlocking obligations entailed by an alliance work
themselves out on several levels over an appreciable period of time and
they involve a number of people. (1980:78)

Other examples of metaphors for marriage in the idiom of the house can be found
throughout eastern Indonesia (Barraud 1089:213-214, Lewis 1988:190. Fox 1980b:11,
1993:158, Valeri 1989:125, Cunningham 1973:226-227, 231, Traube 1986:94,
Mitchell 1981:311, 324, Forth 1981:376-381, Barnes 1974:260).

The category ‘house’ is thus both a metaphor for a social unit of exogamy, and
a metaphor for alliance. Both of these representations are consistent with one another
because their underlying schema suggests that a house is a whole (an exogamous
group) out of which a part (a person) may be derived or extracted. At another level of
signification, the ‘house’ can be interpreted as a metonym, a part (a single physical
entity) standing for a whole (the house cluster), of the group. The house is, then, both
a whole and a parr, but according to entirely distinct perspectives. On the one hand,
the house is a whole because it is a configuration of parts, of locations and objects,
and of persons. One the other hand, the house is, as a singular physical entity, merely
a part of a whole. The first perspective is ‘intra-housal’ and the second is “inter-
housal’. Each of these perspectives is understood, preconceptually, according to the
same image-schematic structure, whole-part. The same schema underlies the
representation of the alliance relationship, which is a relationship that is a whole made
out of the parts of two houses.

The alliance relationship is a created whole: in other words, it is a whole that
is made out of parts that, prior to their configuration into the alliance-whole, were
themselves wholes because they were separate houses. The impli>d temporal
dimension is, as Traube (1986:82) points out, crucial for understanding how this
configurative process works. This dimension is made explicit in the botanical idiom
that distinguishes ‘wife-giver’ and ‘wife-taker’ as ‘trunk’ and ‘tip’ respectively, as a
source out of which an issue is derived (see Forth 1981:286, Mitchell 1981:211,
Barnes 1974:249, Vischer 1992:325, Traube 1986:86). “Trunk’ and ‘source’,
moreover, are categories that suggest a center-periphery understanding in relation to
‘tip’ and ‘issue’ such that trunk:tip: :ceswr:periphery, as demonstrated in the second
chapter.

In addition to the whole-part, and centre-periphery schemata constituting the
understanding of the category ‘house,’ either as ‘trunk-that-gives® or ‘tip-that-takes’,
there is the structure of containment, which is based upon an in-our orientation. This
structure utilizes the experiential understanding of the ‘house’ as a container which, by
metaphorical extension, can be thought of as containing a social group. As indicated
in the previous chapters, the house is metaphorically understood as social container:
first, it has the basic properties of a container in that it has an interior, a boundary,
and an exterior; second, a house contains vatious objects, things such as inalienable
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weaith, and persons who live in it & a dwelling =2 » I as those persons who are
socially included within its purvicw as a priviieg s source of life and as a ceremonial
centre.

And as demonstrated in the hapter on the cultural design of the house, the
schematic structures, whole-part, centre-periphery, and containment, are not mutually
exclusive, and it may be worthwhile reviewing the effects of their superimposition.
To begin with, there can be a semantic affinity among the containment and centre-
periphery schemata. As Johnson writes, "we almost always superimpose a container
schema on our CENTRE-PERIPHERY orientation.... When such a container schema
is superimposed we experience the centre as inner and define the outer relative to it"
(1987:125). By means of a further superimposition, a temporal dimension, understood
in terms of a path schema (source-link-goal, which is a temporalized link schema), can
be added to the superimposition of containment and centre-periphery, so that the
centre can be transformed into a source in relation to some peripheral goal or issue.
This accounts for the preconceptual, structured understanding of the alliance
relationship of two bounded groups in terms of ‘trunk’ and ‘tip’. The boundedness of
the source group thereby eventuates the metaphorical encompassment of the issue
group, whose centre is, in this context, conceded to be identical to the source.

One may ask, then, how the whole-part schema figures in these
representations? The answer to this question will take us into the domain of marital
pres-ations and exchange; for it is by means of the exchange of goods that ‘house’ can
be understood as a metaphor for the alliance relationship, a metaphor that is
nonetheless based upon an understanding of the house as a whole comprised of

extractable parts.
ok ok ok ok o ok oK ok %k

As is evid. at from the first chapter, the house can be understood acce. Lusg t0
the image-schematic categorization whole-parts. As such, it is thought to inhere the
following basic elements: a whole, parts, and a configuration. A whole is, by
definition, a configuration of parts. We understand such theoretical entities as
psychological gestalten according to the whole-part schema, wherein the whole is
theorized to be more cognitively basic than the analyzed parts, and this theory
accounts for much of our everyday behavioural and perceptual experience. We
conclude, therefore, that the truth of the geszalt cannot be found by its decomposition
into primitive eizments. The house, 0o, is understood as a whole, and it bears those
features of what Lakoff describes as the "basic logic” of the whole-part schema:

The schema is asymmetric: If A is a part of B, then B is not a part of
A. li is irreflexive: A is not a part of A. Moreover, it cannot be the case
that the WHOLE exists, while no PARTS of it exist. However, all the
PARTS can exist, but still not constitute a WHOLE. If the PARTS exist
in the CONFIGURATION, then and only then does the WHOLE exist.
It follows that, if the PARTS are destroyed, then the WHOLE is
destroyed. If the WHOLE is located at a place P, then the PARTS are
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located at P. A typical, but not necessary property: the PARTS are
contiguous to one another. (Lakoff 1987:273)

The whole-part understanding of the house is highly pertinent in the context of a
marriage relation between two houses, particularly in terms of the exchange of goods
that accompanies and in part constitutes that relation.

We may begin by resolving an issue broached earlier regarding the semantic
affinity between whole-part, centre-periphery, and containment schemata. Firstly,
containment and whole-part schemata incorporate such properties as would tend them
cognitively to become superimposed. 1 will illustrate this point using an example from
a text of Dumont. Dumont states that there are essentially "two conceptions or
definitions of a whole, one through a rigid boundary, the other through internal
interdependsace and consistency” (1986:254). The former conception is described as
"modern and arbitrary or ... mechanical,” the latter as "traditional and structural.”
Dumont’s traditional/modern label of the distinction for conceptions of wholeness is,
however, less important to the discussion than the other features of his description.
The first description—"through a rigid boundary” hence mechanical—evidences a
containment schema, while the second—"through internal interdependence” hence
structural—conforms to a whole-part schema.

According to schema theory, then, the second conception of wholeness i more
properly holistic, but this is not to suggest that containment cannot become conrused
with wholeness. 1t is plausible to suggest that experience, whether "traditional or
modern”, often confuses the two for, insofar as the parts of a confivuration are
experienced as contiguous, as with the house, they may be thought of as encompassed
and bounded. and hence, contained. The eastern Indonesian house is certainly a
whole-container in this sense, since it is both a configuration of parts and a container.
Whole-part and containment may, therefore, be analytically distinct, but they are
probably rarely experienced as such. As a matter of fact, it is difficult to imagine a
whole-par:s configuration that does not inciude the encompassing perspective of an
"exotopic” position (see Holquist 1990:31), that is, an outside, observer viewpoint.

As a whole-parts entity, the house is configured in terms of dual
categories—such as, male/female, front/back, right/left, and centre/periphery. In the
context of marriage, it is the male/female dualism that is perhaps the most pervasive.
The dualism of male/female, like the other dualisms, does not express a dualism
between two fundamentally distinct entities, two ‘containers’ separated "through a
rigid boundary”, but rather a holistic dualism united "through internal dependence and
consistency”. The distinction can be expressed as follows: first, to take a dualism view
of X is to take the view that X is composed of two distinct, though related elements;
second, to take a dualisz view of X and Y is to take the view that X and Y are
fundamentally distinct (cf. Sparkes 1991:190).

The main point to be observed here is that ‘male’ and ‘female’, like ‘trunk’
and ‘tip’, or ‘wife-giver’ and ‘wife-taker’, are configured parts of a whole. Marriage
alliance is basically a process that reconfigures parts into new wholes, the alliances,
through the transforming action of giving and receiving. The alliance relation is thus a
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broadened, reconfiguration of the ‘house’, a whole, designating a social whole that,
although it exists on a larger scale in relation to the social topography, serves to
include affines and agnates in a common social-conceptual space.

The alliance relation between houses in eastern Indonesian societies is, by and
large, of the asymmetric type (see Forman 1980:156, Barnes 1980a:84, 1974:241-45,
Schulte Nordholt 1971:106-7, 128, Forth 1981:331, Traube 1986:84, Fox 1980c:119,
Mitchell 1981:191, Gordon 1980:54). In patrilineally ‘based’ societies, asymmetric
alliance refers to the practice wherein, for one’s own exogamous, agnatically based
group, affines will be divided into ‘wife-givers’ and ‘wife-takers’. Affines will be
distinguished thus according to the basic rule whereby a group that gives wives to
another group may not also take wives from that group. Hence, the giving and taking
of persons in marriage is not reciprocal or symmetric but rather non-reciprocal or
asymmetric.

The social mode of reproduction in eastern Indonesian societies, that is
asymmetric alliance, provides the practical basis upon which to enact a set of dual
categories on a broader scale in the social topography, that is, a scale that transcends
the domain of agratic kinship. The categories are experientially basic, involving
oppositionally salient notions about bodies, life and procreation, gender, houses,
plants, space, and time. It is their experientially basic qualities, along with their
practical enactment in social life, including contexts of ma: riage alliance, that make
them: sucn potent metaphors for living.

As metaphors to live by, the dyadic categories ¢o not merely concord with the
social order as Needham (1962:96) suggests; rather, they are part of the structuration
of that order, that is, the categories are structured by and also serve to structure that
order (see Giddens 1984:31, also Bourdieu 1990:95). Considered solely as structures
of signification, however, dual categories both constrain and enable certain social
srientations and practices among their users because they metaphorically structure the
understanding of social life (see Lakoff & Johnson 1980:10). The enactment of dual
categories in the context of eastern Indonesian marriage alliances produces an
understanding of social relations in terms of some basic preconceptual structures.

The dyadic relation of ‘wife-giver® and ‘wife-taker” is an obvious case in point.
Understood as ‘male’ and ‘female’ respectively, they form a dualism, that is, a
contained whole (see Forth 1981:284, Schuite Nordholt 1971:160, Barnes 1974:147,
McKinnon 1991:111, Clamagirand 1980:140, Valeri 1980:182, Traube 1986:82). The
dualism serves to create a metaphorical, bounded social space that includes the alliance
partners and excludes everyone else. Each member of the pair is a unity unto itself,
with regard to the fact that there are two levels of boundary in categorical dualism.
The first concerns the boundary between, in this case, the parts ‘male’ and ‘female;’
and the second, the boundary separating the whole ‘male-and-female’ and ‘everything
else’ (see Wilden 1977:186). Thus, just as we understand categories or classes as
abstract containers (Johnson 1987:39-40) so, by extension, do we understand
categorical pairs as contairers, albeit containers bearing crucially distinctive whole-
part properties. In other words, categorical dualism is a exemplary type of schematic
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superimposition which, in this example, involves the superimposed schemata of
containment nd whole-part.

Image-schematic structures often imply one another because they are frequently
associated in actual experience. Thus, whole-part implies some kind of substantive
link among the parts of a configuration ‘see Harris 1987:135). In other words, the
whole-part schema implies an even more experientially basic link schema, without
which the notion of part could have no meaning. Dual categories are linked parts of a
whole. As Johnson describes it, "In its simplest manifestation the internal structure of
the LINK schema consists of two entities (A and B) connected by a bonding structure.
Tpically, those entities are spatially contiguous within our perceptual field”
(1937:118). Our understanding of linkage relies on at least two objects that are bound
by some "third thing” common to each. For example, it is easy to conceive of male
and female as linked because the third thing that binds them is, among other things,
‘humanness.’

The link schema is strongly suggested in the metaphor of the ‘path’, which
refers, in eastern Indonesia, to the common trail connecting two houses linked in a
marriage alliance. The Timorese Mambai, for example, "liken their marital destinies
to the act of following a preexistent ‘path’ (‘dan’), a trail blazed by the marriages of
their ancestors” (Traube 1986:81). The image of the path in the context of alliance is
common throughout eastern Indonesia (see Cunningham 1973:227, Schulte-Nordholt
1971:107, Mitchell 1981:196, Barnes 1974:240, Lewis 1988:190, Gordon 1980:54,
Fox 1980c:118, Vischer 1992:254).

The link schema is, moreover, obviously fundamental in reckoning conaections
in the domain of kinship. Siblings are understood as linked by their connection to 4
common source: their parent(s). Conversely, spouses are linked by their comrion
issue: their children. What distinguished siblings from spouses as “male-female’ links,
apart from generation, is their respective temporal relations: ‘brother-sister’ imglies
the cultural message "unity-before-division” (divided unity) while *husband-wife’
implies "unity-after-division” (unified division). What inese gendered links have in
common, however, is the even more basic cultural message "bhoth-same-and-different”:
categorical dualism in eastern Indonesian expresses, from an imagined internal
perspective, a complementary botii/and rather than a mutually exclusive eithericr
relation. It is from an external perspective, however, that both/and is transformed into
a unit that becomes either/or when set against ‘everything else’.

The affinal relation is commonly referred to in terms of the consanguireal link
of brother and sister in eastern Indonesia. Expressing the affinal relation amoag two
hcuses in terms of cross-sex siblingship is consistent with a both/and way of
understanding (see Fox 1980b:14, Clamagirand 1980:141, Forian 1980:15€. Gordon
1980:53, Valeri 1980:185, Forth 1981:286, Barraud 1979:142, Howell 1390:453,
McKinnon 1991:115). According to Traube (1986:82),

what needs emphasis is the temporal dimensicn implicit in the
categorization. In alliance contexts, the idea of an original whole is
projected onto the cross-sex sibling pair, the boy and girl, raised in the



same house and later separated by their disparate s:arital destinies.
Allied groups distinguished as brother and sister evoke this image of
unity before division at the same time as they enact their
complementary unity in division.

But something perhaps more obvious is implied herc 25 well: the contrast between
cross-sex difference (affinity) and same-sex idearity {conzanguinity) in an
encompassing medium of siblingship. As Lewis (1988:303) observes,

parallel kin ... are o.e’s own people, while rejatior< through cross-sex
links are to a greater or lesser degree other people. ... Cross-sex
relations introduce outsiders—people of different bl -»d—into the
calculation of kin relations and social reiations gerer .jy. However,
those ouisiders provide or<’s own growp with the means for
reproduction.... [O]thers related to one’s own across a sister/brother
boundary are necessary for the reproduction of one’s own people as ¢
social group.

in this scheme of reckoning cne’s own people and others, everyone is united in ..
encompassing medium of sameness, that is, siblingship, and & ided by the difference
of gender (see Héritier 1982). As Fox states. "If telative ag. «istir ~tions (that is,
elder/younger) between siblings of the same sex forip the categorica basis for
differentiating groups of the same kind, then relationships ber -~ siblings of the
opposite sex serve to categorize their [affinal] #iliances”™ (1980b:13)." it follows that
what distinguishes groups of the same kind, "ong’s own people” as the “enrical, from
mother® affinal relatives, is an accumulation of sameness, ot siblingship «d of same-
sexness. To sum up, it might be useful to state, i teyms of a "symbolic; of sameness
and difference” (Heritier 1982:158), the understanding of rzlations among kin and
affines in the following way: ‘Cross-sex’ encodes diyjerence; conjugality a mediated
difference of unified division; sibit:Zsmip encodes sameness; and cross-sex siblingship
a mediated difference of divided unity. By way of clarification of the terms ‘unified
division® and ‘divided unity’, I distinguish conjuzality and cross-sex siblingship by
their implied temporal relation, nat is, according to whether they are iniially divided.
as in the former, or intially unified, as in the lager.

The categories of ‘male’ and ‘female’ simply provide .. more abstract way in
which to express the alliance relationship. Although the categories of gender seem
primarily to encode difference, in social life ‘migle” and ‘female’ are never simply
divided, they are, rather, both divided and unified in conjugality and siblingship.
‘Male’ and ‘female’ are apt metaphors for ‘wife-givers’ and ‘wife-takers’ respectively,
because they express an alliance (unity) between (divided) social units.

But while the categories ‘male’ and ‘female’, %~ wther dual categories such as
‘trunk’ and ‘tip’, are understood as being compicmertary, they are also asymmetric.
The asymmetry of dual categories derives, in part. from thair social and temporal
dimension. As Traube states,



74

Superiority and inferiority in status are not a function of the content of
synchronic relations of categorical opposition and correspondence
(male:female -:outside:inside...), but rather of the diachronic relations
that symbolic categories express. Thus, the superiority of
wifegivers. . .reflects aeither their symbolic attribute of maleness nor any
combination of horologous categories (male=front=east...). It is
rather that maleness, in the alliance context, stands for the status of
wife-pivers as the original sources of women. From this temporal

persp~ .- wife-givers ‘e the encompassing social category that
incle- - . male and female. (Traube 1989:324)

“Wiic-givers’ are thoug - .. as ‘sources’ in relation to ‘wife-takers’ throughout eastern
Indonesia (see F- rth 1981:288. Lewis 1988:301, Mitchell 1981:211. Fox 1980c:117,
Barnes 19727 748). In the context of marital alliance, the major ‘mode of social
reproduction,” a.. Jeclogy of gender expresses that ‘male’ encotapasses ‘female’
according to a diachionic process of emergence wnereby a whole-part configuration is
derived from one of the two parts. Bhaska: s figural action of consteliationality sums
up the notional process cxactiy: constellationality is a > ;e of contairment of one
term contrasted with an encorapassed term. from which ihe sacompassed term is
understood as beir:; diachronically emergent (Bhaskar 1994:27). ‘This description of a
relation «+f value must be distinguisted from Dumont’s roiion of " hierarchica!
opposition.” Thu: . constellationality is a conception that superimgoses whole-part and
containment schemata, but nesd nc: incorporate an r.p-down orientation structure, as in
the hierarchical conception of levels.

¥ is true that Dumont (1970:245) alternatively represents hierarchy & . "the
encompassing of the contrary, or, what amouats to the same thing, the orientation to
the whole.” These can be represented graphically wvithout an up-down 01 ientation.
Duriont also states, however, that "hierarchy assuines the distinction of [two] levels,”
which is strictly true because the term ‘hierarchy” i @ metaphor that is meaninyless
anless understosd in terms of an up-down orientatic:.  As Dumont (1970:242)
suggests. however, the di tinction of Jevels—whert» “at the superior level there is a
unity; {and] at the inferior level there is a distiiicuoin”— is not necessary to represent
the dimension of value, it merely permits "the clearest formulation.” My point is that
su:h clarity is for the sake of the literate mind only, and may not ade:suately
correspond to the indigenous reality at hand.

Returning to the issue of gender categories and marriage, ‘wife-giver’ and
‘male’ are conceived as source in relation to ‘wife-taker’ and ‘female.” There is thus
an impiicit causal schema in operation here in which the encompassing term is the
cause of the encompassed term. Prototypical causation involves an interaction between
an agent and a patient (L.akoff & Johnson 1980:70). Categories such as ‘male’ and
‘female’, and ‘trunk’ and ‘tip’, are thus causally connected. More specifically, such
categories are related in terms of "causal emergence,” which is a variation on
prototypical causation, wherein there is both a spatiotemporal overlap between the
quasi-patient and the quasi-agent, and a link. An example of such emergence is natural
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birth: "ia birth, an ohject (the baby) comes out of a container (the mother). At the
same time, the modicr’s subsiance (her flesh and blood) are in the baby (the contained
object)” (Lakoff & isnanson 1980:74).

Angthei fairly ot*vious example of emergence is found in the categories
of ‘trunk’ and “tip’. ‘Trunk’ and ‘tip’ are used to refer to ‘wife-givers’ and ‘wife-
talers’ respectively, in eastern Indonesia. The ‘tip’, an cbject, comes out of 2
coniainer, the ‘trunk’, while the ‘trunk’s’ botanical substance is continuous with that
of the ‘tip’. Moreover, duality and unity are combined in the categories of ‘trunk’ and
‘tip’ in the manner of a “constellation”.

Emergence informs the conceptual linkage between the categories of ‘male’ and
‘female’ as well. As Traube states in thc quote above, ‘wife-givers’ as ‘male are the
"original sources of women", thai is to say, the causal container-source in relation to
their caused centained-issue, ~vife-takers,” who are symbolically ‘female’, and who
rely on their ‘wife-givers’ for thesr ineans of reproduction.

McKinnon's anatysis of Tanimbarese 1 1arital exchange illustrates how exchange
transforms houses inio ‘tnale’ and ‘female’ councerparts. One of McKinnon’s main
problems was to discoves the conditi 1s of vossibility for the generation of an
“hie:»-chical” relation between wife-giver ¢ wif wake: She first examines
Dumont's concept of hierarchy as illustr.:/ « 78 ¥ory of the crcation of Eve from
the extracted rib (part) of Adam’s body (wiivie): “the superior pole of the hierarchical
opposition is coterminous with the whiie and the iaferior pole is determin:.. solely ir
relation to th Yormer” (Dumont 1986:253). McKinnon discerns three essexniial ideas
u.-licit in Dumont’s example, but, she arg..s, not fully develcped and articulated by
him..

first, the idea of a prior, undifferentiated unity: second, the i1dea...that a
process of differentiation is a necessary requirement for the existence of
a relation “stween two opposed entities; and third, the idea that, to the
extent that one entity is excacted from another, there will be an
asymmetry in the relation between the two such that the one that has
been extracted is hierarchically ence * wassed by the one from which it
has been extracted. (1991:34)

McKinnon & quently reaches a concidgsion as to the basis of the concept of
hierarchy:

There are thus two conditions for the establishment of a hierarchicai
relation between tw) opposing pari,. First, a part must be extracted
from a prior unity such that the remaining part is constituted as the
source from which its opposite issues forth. If one cannot be
conceptualized as the source of the other, there can be no hierarchy
only differentiation and equality. Second, a tension must be established
between the processes of extraction and containment, separation and
encompassment. (McKinnon 1991:35-36)
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The operation that brings about "hierarchy” in the context of Tanimbarese (and,
arguably, other eastern Indonesian) marriage practices is exchange: "exchange is t"
motivating force behind the constitution of both the identity of the units {houses| and
the hierarchical relation between units” (36).

I must maintain, however, that hierarchy i~ not clearly irplied in the process
that McKinnon identi‘ies. McKinnon’s account illustrates, rather, how, through
exchange, wholes (houses) get transformed, through a process of extraction, into parts
(‘male’ and ‘fema’. *) which, in furn, belong to a <« v - mergeG whole (the alliance).
Exchange there! , cnacts the schemata of comainmz2z = v whole-parts, by whicii the
alliance relation is understood, and not by metaphoricz! levels.

The soc™. categories associated wi.z marriage are conceptually consistent with
the categories of exchange. The cross-sex sibling pair i a unity, a whole that
originates within the house and that must be separated into parts so that an inherently
unprocuctive unity can be transformed intc a re-productive duality. It is by giving a
wife and exchanging goods that "the prior unproductive relation within a house is
thereby transformed into a productive cross-gender relation berween houses”
(McKinnon 1991:198, also see Clamagirand 1980:144).

A closer examination of the process of exchange will clarify how the whole-
part schema structures the understanding of exchange. The goods that are exchanged
in marriage stand for the parts of two separate, contained wholes. Symbolically
“masculine’ goods are transferred from ‘wife-takers’ 10 ‘wife-givers’ while “feminine’
goods are transferred in the opposite direction from ‘wife-_ivers’ to ‘wife-takers’
throughout eastern Indonesia (see Forth 19%1:369, Fox ~980c:117-118, Hicks
1991:38, Mitchell 1981:319, Fox 1993b:164, Barraud 1989:210, McKinnon
1991:190, Traube 1986:99, Clamagirand 1980:143-45). As Needham writes with
regard (o such systems of pres...ion,

In matrila.cral [asymmetric] alliance the masculine goods circulate in
the opposite direction to that of the women, and feminine goods in the
same direction as the women.... Thus the system is not characterized by
the one cycle of the initial model, consisting =f a unidirectional
circulation of women, important though this is, but by a reciprocal
opposition of two cycles, masculine and feminine.... Generalizing, we
may szy that a prestation must be appropriate to the character and status
of the receiver, and that a group is associated with those goods which
are given to it. Masculine goods are therefore proper to wife-givers,
and feminine goods to wife-takers: wife-givers are associated in this
way with the (superior) masculine cycle, and wife-takers with the
(inferior) feminine cycle. (Needham 1962:94-93)

Among the Timorese Mambai, Needham’s account is given support according to
Traube’s interpretation:
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Th. =xchange of gift items conforms to the gender categories that
express alliance relationships. Symbolically "male” goods circulate
against "female” goods, and groups are identified with what they
receive. Wife-takers provide the male gifts (water buffalo, goats,
horses, metal disks), and they are reciprocated with female gifts (pigs,
cloths, coral necklaces, cooked rice). (Traube 1986:88)

Other interpretations would also appear to conform to Needham's account (see
Clamagirand 1980, Hicks 1991:38), and what they have in common is that they tend
to emphasize how each class of goods stands in relation to the receiver: but what
about the giver?

McKinnon's analysis illustrates a unique perspective because it adopts the
viewpoint of the giver relative to the class of goods it gives. The opposed unilateral
transfer of ‘male’ goods in one direct’on, and ‘female’ goods in the other, is a double
act, the double entendre of which is signified in terms of opposite transformations. On
Tanimb.: by giving away the sister along with g_ods connoting ‘female’ qualities, the
wife-giving house symbolically mexteriorizes” its ‘female’ aspect. Conversely, by
providing a counter-prestation of "male valuables,” the wife-taking house
mexteriorizes” its ‘male’ aspect. In effect, the wife-giving house emphasizes its ‘male’
facet in contrast to the wife-taking house which highlights its female aspect (see
McKinnon 1991:165).

McKinnon’s account clearly illustrates how each house transforms itself into a
part that is the complement of the other. = effect, where at first there are only
separate wholes, the two houses prior to their marriage arrangement, by a
~ransformative "exteriorization” ‘firough exchange each becomes a part of a larger,
reconfigured whole: the two “ouses lir*~4 by marriage.

In fanimbar, ‘wife-givers’ give away the ‘femaie’ aspect of a house. This act
"elicits and constitutes” a ‘male’ identity as "th- sourcr: of life.” ‘Wife-takers,’
however, give away the ‘male’ aspeci of their house aud in so doing establish a
‘female’ identity as "issue-from-source.” Therefore, the feminine quality of ‘wife-
takers’ and the masculine guality of ‘wife-givers® derives not from the aspect that they
retain. but from the aspect that they give away. The elicitation and constitution of
identities or subjects in exchange, therefore, depends upon the values associated with
the objects that are alienated.

The ratification of the part-whole configuration of two ‘houses’ related in
warriage obtains with regard to the excliange of cbjects of value as prestations. The
"exteriorization” of ‘half’-pasts of a dualistic whole, the ‘house-whole’, is
accomplished through the transfer of marital prestations. Symbolically ‘male’ goods
travel away from or oui of ‘femaic’ ‘wife-takers’ to ‘male’ ‘wife-givers’, while
symbolically ‘female’ goods move from ‘wife-givers’ to ‘wife-takers’.

The above analysis could be taken further with regard to the content of marital
exchange. In Rindi, on the island of Sumba, ‘wife-takers’ provide a "bridewealth”
consisting of "horses, metal pendants...and chains of plaited metal wire” while ‘wife-
givers” respond with "counter-prestations” comprising "textiles,” "beads," "ivory
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armbands, and the woman'’s knife” (Forth 1981:359). It is aiso noted that the
prestations given by ‘wife-takers” and ‘wife-givers’ are distinguished as "masculine
and feminine goods." But this distinction corresponds to a broad articulation since
each general category is "further divided into masculine and feminine components”
(360). /s Forth indicates,

The combination of masculine and feminine qualities is enjoined by
rules that govern the composition of the indiviZual increments of which
a total marriage prestation is composed. In the first place, a pendant
should always be given vith a chain. This is the miniinal prestation,
which [is] given in exchange for a length of materiai (‘tera’) [a
textile].... It is also the most basic expression of the masculine/feminin.
distinction; thus while a pendant and a chain can be given without a
horse, the reverse is not possible. (1981:361)

All prestations and counter-prestations involve "the prescribed combination of
masculine and feminine valnes” (361-62). Exchanges entail the calculation of standard
values that complement each other. Bridewealth and the "counter-prestation” "should
be in proportion, otherwise the marriage will not prosper” (362). The principle of
masculine/feminine com;)i2mentarity, moreover,

permit[sj a systematic expans:on (or reducticn) of quantities with regard
to individual prestations. Briefly, this involves treating a basic
male/female pair (e.g., a pendant and a chain) as a unit (in this case
femipinc) when coni:-imed with another unit (e.g., a horse) of the
opposite geader. Tk ~-ocess may ther: be continued until the limit of
two stallions, two mares, and four pendant- . is reached. (362)

Fox (1989) has commeaied at length on Forth’s analysis and notes the
"recursion of male-female categories." He suggests that "what is significant is the
recursion of these categories—the way in which they may be applied successively in
various contexts and at many levels of signification.... By this principle of recursive
complementarity, nothing is exclusively of ore category; anything that is categorized
according to one component of a complementary pair can potentially contain elements
of its complement” (Fox 1989:45-46). Thus, as Forth indicates, the process of
recursive complementarity permits "a systematic expansion (or reduction) of quantities
with regard to individual prestations” (1981:362).

The process of recursive complementarity illustrates another manner in which
parts are configured into wholes. Recursive comp’ementarity indicates that some
wholes are more ‘holistic” than othei wholes. This is suggested by the idea of a scale
of quantity, with each unit in the scale being a whole. The scale increases as the
complexity of each successive whole increases, because each unit will include the
previous units. In Rindi, the holistic scale is reflected in the dyadic character of cach
unit of bridewealth: "The composition of marriage prestations ... reflects the value
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attached to even aumbers. ... In this context, the quality of evenness (or completeness)
is clearly founded on a duality deriving from the prescribed combination of masculine
and feminine values” (Forth 1981:362-362).

A whole is, by definition, greater than the sum of its parts. It follows,
therefore, that it is the relations among those parts, in addition to the number of parts,
that determines the complexity of the whole. The features of relation among parts of a
whole seem to be invariant in eastern Indonesia—features such as dualism, categorical
asymmetry, and recursive complementarity. Given these basic features, it follows that
the greater the sum of the parts the greater will be the whole, because more parts
implies more relations. This is evidenced by the exchange of marital prestations in
Rindi: although ‘male’ and ‘female’ designate parts extracted from ‘wife-takers’ and
‘wife-givers,’ respectively, each of those parts ("units") is, in itself, a dyadic whole,
and each of those wholes may include a suborinate whole, and/or may be included
within a superordinate whole. A gross redundacy in the number of dyads involved is
useo Lo transform quantity into a holistic network of parts and relations. In other
words, although marriage payments evidence a quantitative aspect, emphasis is placed
upon the qualitative effect, that is, the holistic effect associated with, but not
determined by, sheer quantity.” This quality of holism is reminiscient of that
associated with the house indigenously conceived as an interwoven complexity, a kind
of textile (Cunningham 1973:222, 235, Fox 1993b:143), or ‘text.” a word of which
the original meaning is ‘to weave.” (see Ong 1982:13).

he holistic measure of the prestations will be determined by the holistic

asure of the alliance, that is, its generational depth: as Forth states of the Rindi,
"the nuriber of in rements 1< juire ... depends upon the rank and wealth of the two
parties and the tenure of their alliance” (1981:362). This means, basically, that
established alliances are ‘less expensive’ per marriage than newly insticuted ones,
which require more elaborate payments of brideweaith. The holistic measure of the
marital prestations is thus inversely proportional to the holistic measure of t= alliance.
It is as if the one measure is designed to Lompensate for the other, with the
encompassing value being holism. Holisip thus refers to a gualitative meaning that is
essential to conceptions of sorial affinity. Other examples of whole and parts
undersianding. and holistic accounting in alliance and exchange may be found
throughout eastern , zdonesia (see Forman 1980:161-62, Mitcheil 1981:319, Wischer
1992:318, Fox 1993b:164, Cunningham 1973:229).

oSk sk ok ok

The above interpretation in'ticates the contribution that certain image-schematic
structures can make with regard to the understanding of alliance and exchange among
houses in eastern Indonesia. There are many other aspects to alliance and exchange
that have not becat examined in the light of such preconceptual structures. What I take
to be the sociologically most important categories, however, have been examined. 1
have shown how 2 dimension of eastern Indonesian social life, alliance and exchange,
is uncerstandable according to cognitively basic structural categories, categories that
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are. moreover, shown to be present in other domains of socizty, i particular the
Aeeestic domain of house and house cluster The present work could be extended to
the tield of political relations, which are linked to m.drriage and alliance, and the same
structures would. I believe, emerge, thus indicating a widespread consistency.
reflecting a cognitive economy, ‘n the understanding of eastern Indonesian cuiural
categories.
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ENDNOTES
1. The brother-sister categories are used with reference to affinally allied ‘houses’ in
a wide number of eastern Indonesian terminologies: Sumbanese (v. Onvlee in: Fox
1980:14), Timorese Ema (Clamagirand 1980:141), Timorese Makassae (Forman
1980:156), Rotinese (Fox 1980:14), Florenese Mangarrai (Gordon 1980:53),
Seramese Huaulu (Valeri 1980:185), Eastern Sumbanese (Forth 1981:286), Timorese
Mambai (Traube 1986:85), Florenese Ata Tana 'Ai (Lewis 1988:216), Tanebar Evav
(Barraud 1979:142, 1989:200-1), Florenese So’a (Smedal in: Howell 1990:253),
Florenese Lio (Howell 1990:252), Fordata Tanimbarese (McKinnon 1991:115), and

others.

2. Johnson (1987:122) describes our understandii.g of scales in terms of quantity and
quality: "The SCALE schema is basic to both the quantitative and qualitative aspects
of our experience.... |[Wle can view our world as a massive expanse of quantitative

amount and qualitative degree or intensity.”
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CONCLUSION

At the beginning of this thesis I introduced the notions of embodiment and
preconceptual structure. Embesliment reaers to "basic biolog« -} capacities and ... the
experic. e, of functioning w & phys’zal and social environme:4“ (Lakoff 1987:12). As
for v >onceptual structure, there are generally two kinds: ##:: -level and kinesthetic
impir. -+ -nematic. The presence of such structures in concey..saitzed categorizations
inuicates the embodied nature of cognition.

The theory of embodied cogaition can contribute to an explanation of cultural
phencmena within an oral tradition, where conceptual elaborations are limited by the
"meais of communication” and storage of knowledge relative to a culture with a
written tradition (see Goody 1977:10, 146-162). Cultural knowledge, which basically
~onsists of shared categories of social and piysical experience, i likely to be
motivated by directly meaningful, preconceptual structures within an oral tradition,
rather than constituted by a conceptually elaborated network of meanings:
conc: ptualizations displaying, for example, complex sequences and relations of
logically principled propesitions, rules, and formulaz utilizing arbitrary symbols,
which are difficult to remember and apply in everyday experience, and are simply
impractical in most contexts (see Lakoff 1987:280). The available means of
co:rmunication, storage, and recall of knowledge within an oral tradition entails the
fact that such a tradition will be mostly comprised of directly meaningful knowledge.
knowledge that is easier to learn, remember, and use: in other words, preconceptually
motivated knowledge rather than arbitrary knowledge. Exceptions to this will arise, of
course, depending upon whether the relevant psychological caparities are
»underutilized in a culture or are specially developed io a level of expertise” (Lakoft
1987:38): well known exarples of the la:-~ would incl Nuer knowledge of cattle,
or Inuit categories for snow {see Lakoff 1'% N8 on "the 2-words-for-snow
phenomenon”) in comparison to the knov:i ve f such things possesse< by, for
instance, an ‘average’ urbar; Canadian.

1 examined examples from the ethnography of eastern: Indenesia with the
intention of finding evidence of preconceptual structures underlying those categories
tha: appeared to be the most salient because of their ».-- ‘e distribution both within and
across societies. 1 concluded that the house is an especially privileged siwe ©. he
production and reproduction of cultural knowledge in eastern Indonesia. Ethnographes
of the region have already noted that "the pre-eminence of the house stems ... from a
combination of sociality and physicality” (Ellen 1986:28). As Cunningham (1973:233)
writes, moreover, "the house is one of the best modes 1 =iable t0 =+ preliterate society
to encapsulate ideas, given the absence cf literature and the sporadic occurrence and
varying degree of participation in ritual.” Tiie predictable signifying capacity of the
house directly relates to the extent that it affords cognitively basic, routinized kinds of
interaction with objects and persons. The built environment of the house s made up of
human-sized,” basic-level categories of physical objects and relations, that is, basic in
terms of overall perceived shape, ease of mental imaging, recognition, and
identification. This follows f:-m the fact thet, as Lakoff siates, "most basic human
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artifacts are constructed so that our bodies can interact optimally with them. Chairs,
tables, houses, books, lamps, coats, cars. €lc £7¢ coustructed with our basic-level
interaci«ns abilities and purposes in mind” (1987 270). In eastern Indonesia, the
1. v environment of the house is comprised of patial partitions and

aichitct iuzal objects, such as doors, rooms, hearths, posts, poles, not to mention the
entire Lailding itself.

The house also affords other cognitively basic kinds of experience, experience
involving sensorimotor interactions and orientations—in-out, front-back, right-left, up-
down, whole-part, center-periphery, near-far. These spatial categories follow from the
basically horizontal character of experience. As Ellen remarks, "we construct space in
terms of concentric rings" and divide space into binary oppositions "modelled [in part|
on the human body, in the anatomical symmetries which allows us to divide the body
into halves.” Such embodied experience is projected onto fixed metaphorical bodies,
the eastern Indonesian house being an exemplary instance of such projection. Such
metaphorical bodies are further given the attributes of human agency, explaining why,
in eastern Indonesia, houses are thought of as corporate. quasi-persons which, from
the perspective of the ethnographer, appear as “the principal siructural units that ar¢
concerned with matters relaiing to land, property, and marriage” (Fox 1980:11).

Extending beyond the distinctive space of individual dwelnngs, houses are also
significant features in the wider eastern Indonesian social topography of kinship and
marriage. Although a house is defined principally as a familar place, that is, a here
associated with typical patterns of co-presence and cooperatizm, such a locale bears
meaning as well in relation to the elsewhere of other houses, oarticularly those to
which one is linked in kinship and marriage. It is the idinm of the house which is used
10 express the relations between spatially distinct group ki< idiom is thus nscribed
isi the social space beyond the domes:*  sphere, and it is i it that is direcily
meaningful, in part, inasmuch as it is understood according iy .o SEPua., Spatio-
temporally patterned gestalts of th understanding, that is, embe i d image-schematic
structures.

The broader eastern Indonesian social space has as its geographical markers,
basic-level otiects, houses, and the cartography of this space is given in part by the
basic-level architectural-spatial map, which is a general orienitational, schematic map,
understood on the basis of cognitive schemata. That is to say, the k...« provides a
physical domain by which to project from "human-sized" features of experience 5 k¢
abstract, conceptual space of social relations. Insofar as ¢ceptions about social
relations and the practices which support them are understood iconically with other
domains of krowledge—bota‘:al, architectural, bodily—each will confirm the other’s
reality. But there still remains the fact dhat there is a level of understanding that is
cognitively basic, and the pre-eminence of the house in eastern Indonesia can be
explained inasmuch as it affords a cognitively basic medium by which to learn,
remember, communicate, and use culturally basic knowledge, that is, cuitural
knowledge that is grounded in the cognitive infrastructure.

The preconceptual understanding of eastern Indonesian houses and society
indicates a thoroughly embodied kind of cultural knowledge consistent with the
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argument that, in an oral tradition, preconceptually motivated knowlcuge will he more
likely than arbitrary knowledge to attain a cultural level of distribution, given the
basic human psychological tendency for cognitive economy: "Human beings try to
construct classes that are as general as possible and seek to link those classes together
by means of associations that are also as widespread as may be. T here is, in other
words, a drive for generality and inclusiveness (Law & Lodge 1984:33, also see
Bourdieu 1990:86, Benjafield 1992:70). 1 have shown how a number of cultural
categories (or classes) in eastern Indonesia evince such cognitive economy, to the
extent that they are cognitively basic as well as associated in terms of image-schematic
structures.

This thesis is given only partial support, however, since 1 do not provide
evidence for negative instances, that is, for categories that appear not o have the
retention criteria associated with embodiment and that are correlatively describable as
not widely distributed. These negative instances are implied only counterfactually.
Their presence could, however. be tested, for instance, in studies of sociocultural
change where knowledge bearing a correlation of "physicality and sociality”, that is,
embodied knowledge, can be shown to lose some of its motivation and, consequently,
its popularity. This loss would be occasioned by a change in material or social
circumstances, whereby the shared conceptual categories of past social and physical
experience no longer seem to correlate with the referential reality of present
experience. It remains reasonable and plausible to argue, however, that the most
established, socially instituted, and hence widely distributed cultural categories within
an oral tradition are likely to strongly correlate with, and hence likely ‘9 have been
directly motivated by, preconceptual structures of experienc. .
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