Insiders, Outsiders: Knowing Our
Limits, Limiting Our Knowing

Marcia Herndon

The insider/outsider dichotomy continues to gamer a great deal of inter-
est in numerous disciplines (cf. Headland. Pike & Harris 1990) almost forty
years after Kenneth L. Pike, a linguist. coined the terms ‘emic” and “elic.” At
the 1992 meeting of the Society for Ethnomusicology, for example. a round
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Marvin Harris, Dell Hymes, and four other scholars.

Pike and Harris represent two contrasting approaches to, and uses of,
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different ways of thinking with regard to their meaning and use employed by
Pike and Harris. If a scholar is thoroughly familiar with the work of Pike and
not Harris, or vice versa, this would explain some of the historical difficulties
with these terms.
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For Harris, and for some other anthropologists, science is a special type
of emic system that is unique in its attempt to deal with both physical and
cultural realities. Assuming that there is an observable independent reality
that can be discovered, then the objective of scientific study is 1o reveal the
internal logic of the reality that is human culture. Etics is a goal in the under-
standing of native systems, an entry point into the study of a cultural system
In contrast to Pike, Harris feels that

to ignore the special interests and motivations of scientific "outsiders” is surely
1o misrepresent the emics of the scientfic tradition. It is for this reason that the
‘emics” of the observer must be categoncally distinct from the emics of the
parucipant and that is precisely why we need the term glics as well as gmics
(Harns 1990 49)

In ethnomusicology, our assumptions about emic and elic have not
come directly from either Pike or Harris, but rather through interpretations by
Dell Hymes (1962, 1974), Roger Abrahams (1977), Richard Bauman (1977),
and Alan Dundes (1962), among others. In particular, the development of
the ethnography of speaking, the ethnography of communication, and the
ethnography of musical performance all owe a debt to Dell Hymes' seminal
work, and draw heavily upon his understanding of the terms, which is some-
thing of a combination of that of Pike and Harris.

In this issue of “the world of music,” we are re-examining and re-evaluat-
ing the imphications of emic and etic for our field of study. It is entirely proper
that we do so, not only in order to arrive at some degree of consensus re-
garding the use of these terms in our field of study but also to determine
some of the effects that our concepts of emic and etic may have had on our
work,

As we move toward the beginning of a new century, | find it deeply dis-
turbing that ethnomusicologists are still attracted to oppositions, as repre-
sented by the contrast of emic and etic. We know very well, if we but admit it,
that music, musicians, and music cultures have few clear oppositions. We
may contrast sound and silence, but even here it is not always clear just
when a piece of music or a performance actually begins. We may contrast
two time periods, or one faction of musicians with another, or one genre with
a different one, but even here the boundaries are not always clear. When we
do find clear, neat oppositions, as | did in the Eastern Cherokee Stickball
Game songs (Herndon 1971), perhaps we should suspect, rather than em-
brace, them.

In part, our fascination with oppositions may spring from the origins of
ethnomusicology in European-American scholarship. Much of our theory
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and European-American thought.

re-examining Mrl?lﬁcptm. goals, and assumptions. There is also an
increasing emphasis on issues of equity, and even some admission that the
wdmmmmwmm-mmm
meaning to analysis. Consider, for exampie, the dual imphcabons of Pike's
well-known and often cited assumptions:

(1) The outsider can learn to gct like an insider
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(2) The insider can learn to analyze like an outsider.

This seems to be axiomatic. However, if the insider can indeed Ie_:arn to
analyze like an outsider, why would thi?? approach be better than having the
ider learn to analyze like an insider”

wls.‘l.;ince the 1950:1Yrrzrum and more people of color have become ethno-
musicologists. One result of the shifting danmgraphicg uf the field has_baan
to pressure old assumptions about “us” vs. "them,” insiders vs. outsiders,
and the understanding of emic and etic that used to be applrad to ethno-
musicology. This, in part, leads us back to some basic questions:

1. Who can/should speak for the ? |

2. s history only a story? If so, does it belong to someone, something, a
group? |

3. Are we to emphasize similarities, or differences between human
groups?

4. Are we lo represent, present, translate, and/or interpret? And if we do
publish or otherwise present our work, to what extent are we legally,
morally, and ethically responsible to our teachers, consulta:_"lts. or
sources? How do these responsibilities conflict with, or contrast with, our
duties to our field, or employers, or our granting sources? |

5. Are we, as scholars, bridges to greater understanding between socie-
ties, or are we only marginal, both to our own society and the one(s) we

ing?

6. :ia:hir:g of our secret goals been merely acquisitive, or have they
had more sinister undertones?

7. To what extent are we still objectifying or marginalizing our mnsulljintg?
Do we slip, for example, into thinking of them as "informants"? Or insist
on doing s07?

Ouring the Society for Ethnomusicology's 1992 meeting, Ellen Kur?knﬂ
posited that the positions of insiders and outsiders are not pc_-lar opposites,
but exist as points on a continuum. She suggests the examination of four

assumptions:

1. Insider/outsider are undifferentiated categories.

2. Insider/outsider are fixed categories.

3. Insider/outsider are exclusive categories.

4. Insider/outsider can be turned inside out (Koskoff 1992:n.p.).

These assumptions appear to be in conflict, if viewed wi!:l'rmt'exanpls. In
fact, they are a type of cognitive dissonance, often existing simultaneously
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within a single field experience and its subsequent representations in print
and various media. They permeate much of our work in ethnomusicology.

Behind both the questions and assumptions lies an implied attitude of
our field of study that may border on the delusional—the notion that we, as
ethnographers or documenters or students of (mostly non-Western) music,
are powerful. In fact, as anyone who has done hield work knows very viscer-
ally, we mostly come into a new field situation both powerless and unin-
formed. In fact, as anyone who labors in the groves of academe soon
knows, ethnomusicology is not usually regarded as the most essential area
of a music, anthropology, sociology, or religion school or department. Nor
are ethnomusicologists in great demand, or favor, in applied or public pro-
grams outside the university world. In addition. we have tended to write and
talk more for ocne another than for “oulsiders” to our field, so it is difficult for
us to demonstrate our power in the greater world of scholarship.

Whatever power we might have had has been in our access to informa-
tion about the musics of other people, and the ways in which we choose to
present it, or represent it, to others. We even felt possessive about “our”
people, defending them from other outsiders who might wish to come into
“our” territory. Within the colonial model, this was an accepted, and comfort-
able way to proceed. The scholar, removed and rational, objectified the
other, interpreted *it," selected aspects lo emphasize and facets to ignore.
This cannot continue to be the case, because the “objectified other" now
has access to, and can read. the work of the scholar. Further. the
“objectified other* may now also have credentials as a scholarly insider to
comment on previous work, to respond to, and re-vision intellectual “proper-
ties."

It is no longer clear that either a conceptualized dichotomy of emic vs.
etic or a continuum from total insider to total outsider is entirely useful. In-

stead, it might be well to consider congeries of possibiiities, some of which
may include:

(1) Scholars who are partial insiders, whether by birth, ethnicity, kinship, or
early enculturation.

(2) Scholars who are partial insiders, due to marriage, associations, or
membership in a cognate group.

(3) Scholars who have access to information and/or musical performances
because of the host's assumption that they are “invisible,” for example,

(4) People who, by their own actions or accomplishments, are then ex-
cluded, or included, to a greater degree than before.,
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(5) People who are perceived as being included, but who are peripheral or
even marginal.

(6) People who are perceived as being included, who do not perceive
themselves to be included.

(7) People who are partial insiders.

There are, of course, many other possibilities, and ranges of acceptance.
Gender, status, intentions, actions, context, timing, manners, and other fac-
tors come into play, as does self-perception.

In order to move out of familiar categories of opposites such as insider
vs. outsider, or emic vs. etic, we will have to become increasingly aware of
the implications, contexts, intentions, and conceptualizations of our field
situations and the ways in which we wish to interact with our consultants, our
colleagues, and the world at large. In particular, this means that the scholar
must be more forthcoming and self-reflexive.

2. A Personal Look Inward

In order to look at the question of insider and outsider more clearly and
personally, | want to place myself, first, and then examine an aspect of
Cherokee life and thought in the light of that inward placement. It is only
through this type of open revelation that we can begin to determine the de-
gree and type of resonance (sympathy, empathy, bias, Verstehen) present
in the interpreter.

First, in terms of training, | am an ethnomusicologist with interdisciplinary
experience, interest, and intentions. | identify myself to myself as an approxi-
mately half-breed Eastern Cherokee Indian, although this is not politically
correct. | grew up about thirty miles east of the Quallah boundary of the
Easlern Band of Cherokee in North Carolina among relatives who had been
shamed for being Indian, or speaking Cherokee, and therefore tried to hide
this part of their identity in public. The other *half* of the half-breed is Ger-
man-English-Irish.

My maternal grandmother was a doctor; so was her father before her. As
a child, | did not think these facts were odd or unusual, and | simply as-
sumed, if | thought about it at all, that my grandmother had of course gone to
medical school.

In many ways, | was more ignorant of much of Cherokee culture and so-
ciety than a total outsider, because of tacit assumptions, unspoken family
taboos, and general cultural climate, when | entered graduate school in
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ethnomusicology. At the end of my first year of graduate study in an interdis-
ciplinary program, | went back to Eastern Cherokee territory for a brief field
project on music. Seventeen years later, my field work there ended when the
last of my eleven main teachers died.

During that time, | came to realize many things about this maternal
grandmother who was dead when | was born—she couldn't have gone to a
white medical school in the 1890s, for one thing. Only after ten or more years
of field research did one of my teachers mention that he knew her, and that
is why he was talking to me; then, later, he said he'd proposed marriage to
her when they were both quite young, and she refused him.

Was my situation, then, with Pike, an etic entry into a system, which was
later abandoned as the emic system was revealed to the half-breed and
developing scholar? Or was my birth a flawed etic entry? Or were my early
years partly emic?

I never was a total outsider to Eastern Cherokee culture; | never can be a
total insider. The same is true of any attempts | make, or am asked to make,
about the complexity of cultures in native North America, simply because |
am assumed to have some innate knowledge of 200+ Indian cultures be-
cause of partial membership in one of them. Can any American Indian or
half-breed presume to speak for the entire externally-assigned category? Is
any one person capable of speaking for the whole category? Of represent-
ing it, particularly as a designated insider?

And what happens when the insider—for example, an American In-
dian—learns to analyze like an outsider, perhaps by learning Western music
theory or simply by attending college? One of my most riveting moments as
a professor came some years ago in teaching a seminar to a group of native
Americans. During that class, we were all being very open about our feel-
ings and responsibilities, and finally all of us came, at once, to the realization
that we could never go back to Indian country and be the same, because
our study, our exposure to new ways of thinking, our degrees, had changed
all of us forever. Nobody in that group, however, considered himself or her-
self to be a real outsider, either.

Note, too, that the general assumption about who is an insider and who
Is an outsider has tended to be that Europeans and Americans are probably
insiders, if they are not members of ethnic, racial, or other minority groups,
and that everyone else in the world are outsiders. It is probably uncomfort-
able to some scholars to think of American Indian college students as a cat-
egory of insiders (to their own cognitive systems) who are learning to

analyze like outsiders (to their way of thinking). Yet is this not really a matter
of perspective?
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In the same way, exposure 1o music changes the ethnomusicologist
whatever his or her cultural background might be. Certainly, our fascination
with the music of the “other” and the expernence of doing field work also
changes us, often in ways we cannot articulate. Doing the work of
ethnomusicology. we both risk and dare becoming other than we were, per.
haps even outsiders to our own culture. How can a look inward, profession.
ally or personally, inform what we have long assumed to be the “real” work of
our field? | would like to examine this question by taking some examples
from scholarship on the Eastern Cherokee Indians.

3. Situating the Eastern Cherokee

The Cherokee, like the Navajo, are among the most studied populations
in North America, if not the world. Unlike the Navajo, however, the Cherokee
have long existed in dispersed populations—{rom California to North Caro-
kna; while the North Carolina and Oklahoma groups have both received ex.
tensive scholarly attentions, most published material has dealt with the
ChuﬂuNﬂmian.hMoiuMM.puﬁmﬂaﬂym
dealing with healing, concerns the Eastern Cherokee.

Who are—and were—the Eastern Cherokee? According to one legend,
they were driven out of the north at some time prior to white contact by an
mm.wmmmammum-;mdm
'o another legend, they came to the southern Appalachians by migrating
north, possibly from South America.

The first story has linguistic support. Cherokee is an Iroquoian language,
although the evidence suggests that its separation from the other Iroquoian
languages took place in the distant past. Archaeological evidence also sup-
ports the theory of an early exodus, indicating that the Cherokee were al-
ready established in the Southeast at least a millennium ago. The first leg-
¢ end is also supported by the mutual distrust, if not hatred. of the Cherokee
and other Iroquoians, which has only begun to dissipate in the last few years
with the expansion of the United Southeastern Tribes.

A!ﬂnﬁnudmuwmmﬂunid-TN\muy.Mwunwhm
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miles in what became portions of the Southern United States: the Carolinas,
Gmmrmm.xm.ummmwm.mam
“towns” ranged in size from settlements of two or three households to vil-
lages with a population in excess of five hundred people. Both the size and
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number of towns varied greatly in the period after contact The smallpox epi-
d.nicolﬂsa.mw.rapoﬂodlyhilodmhnﬂolmmaﬁm;in
the 1750s, MlmmwbmummdMth French,
to the Creeks, and to South Carolina militia. Byﬂﬁo.ﬂ'nChuokupopcn*
tion was less than 10,000 (Bartram 1928:301.-2).

Each town was an autonomous unit, governed largely by cabal. Legal

Crow-type kinship system, and were matrilineal and matrilocal They tend to
be matrilocal even today, and retain some matrilineal practices.

4. The Nature of Healing and Power

As is true in many North American tribes, song and dance are integral to
both healing and power. Aimost all music is music of the spirit, in some way.
m&mmmuwmmw.mi:mw.m
Mwl.mdmhhdnoimhgs.ﬁuuﬁmmmdwm
ought to be healed? The word ‘nuwoli” refers to that which heals disease,
expiates guilt or remedies pollution. Hhukindofpmﬂutcmnctl.pm
social units or upon individuals. Poliution, physical disease, and bad feel-
ings of all kinds are conceptually intermingled within this term, which also
MhshmthidMSuchnwoihaﬁngmi:
rather predictable in what has been called a *face-to-face" (Gearing 1962)
mwwm.mdw.mmwmadrﬂm
fict. nwamm:mmmm%mmamwmm
or settiements, loosely allied into ger groupings as necessary, and did not
hrmnvhdmmluudbymwdumhhnid-wmm
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tool of healing is to be employed, as well as the number of people required,
the number of repetitions, the number and type of instruments, and even the
number of pitches, must be appropriate to the demands of the specific oc-
casion. These are power issues, which are of great importance. That which
is 1o be healed is always some kind of stress, dysfunction, disruption, or
other disharmony in the sociocultural system; it always relates directly to the
basic Cherokee ethos, which does not allow disharmony.

Whalt, then, is the Cherokee concept of power, and how does it relate to
healing? Power is the vehicle that disrupts, maintains, and restores har-
mony, thus serving the Cherokee ethos (cf. Herndon 1990). Power, in
Cherokee thought, can be acquired or lost; it is transitory and impersonal,
manifesting differentially in persons, groups, places, or things. In social in-
teraction, any outward display of power is proscribed. Although the concept
of power underlies much of Cherokee belief and action, it is not directly
labeled or referred to, but remains implicit.

The Cherokee word for power, “ulanigvgv,” indicates an impersonal,
non-gendered transitory energy having differential distribution in the uni-
verse. According to Fogelson (1977:186) his informant, (one of my teachers)
defines ulanigvgv as

energy denving from such phenomena as lightning and running water (both of
which are personified in Cherokee world view), and from spiritual beings, in-
cluding animals, ghosts, personified deities, other human beings, and from
compasses electric power, ethnic power ... and is used for most references to
power in the Cherokee translation of the Christian Bible (as in St Luke 21:27
“and then shall they see the Son of man coming in a cloud with power and

great glory”)

Power, in Cherokee thought, is a free energy that may be acquired, transmit-
ted, accumulated, or lost. It may not be inherited. It should be noted, also,
that, unhke many other North American tribes, the Cherokee never had a
guardian spirit complex; there was no mechanism whereby an individual
could establish an alliance with a powerful spirit being.

5. The Dualistic Structure of Power

Gearing posits a dualistic structure of power in considering what he
calls the "Red vs. the White Condition." He frames his analysis of what he
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cd!l four male “structural poses” ( ng 1962:15) on |

White (or peace) and Red (or war) WGWW Peace, Lr hﬂ;hum:n:'
was viewed as the natural, preferable, usual, and harmonious ntwutinn'
Adair (1775:388). writing about the southeastern tribes generally and pose
bly specifically about the Cherokee, noted that

[MM}MmmnﬂbomhIMnlw_mdummm

are become impure by shedding human blood
fast of three days :denw:.;ﬁ.d they hasten to observe the

Wu.wmﬁodwﬁm\.inwuﬂumm.mbloody. This is

s}xdymaptmolﬁdmmlrl.bmmdmimludauﬂwr

situations requiring an increase in adrenaline.
The%ita,wpeaca.Cmdiumi;ﬁnmmuhanghbmmaF

council house .. conflicting interests within a village were Quietly stated
restated, usually for days on end Unﬁlnﬁhgnmﬁmm(:wttlluodwmj
open opposition ceased, there could be no decision

: WWO'WMFWIIMHMW:OIWW.



6. A Triadic Structure of Power

WhFradGnﬁng'am:dChuokumﬁmlofmi:m-
centered and dualistic, Raymond Fogelson argues for a triadic structure of
power. He leels that “the Red and White dualism ... is a ... cultural fiction
m-mmwmmmdmm.dd
men, and women" (Fogelson 1977:193). Gearing did not consider women at
all, confining himself to priests and warriors. Fogelson views women as a
point of articulation, mediating the tension between the Red and White or.
gwm.ﬂgwnulﬂwmwﬂmdmwiuﬁm'muquq
considered as male age grades” (Fogelson 1977:191). Other problems
aside, it is difficult to support any conceptualization of power that views the
Mmmmmnnummmmumwtma..
partures from normal (White) condilion.

Fogdwnmu:mmliznolmtcmvihguﬁm!y.ﬂu
practice of clan exogamy, and the tendency toward matrilocal residence A
young man, he feels, would probably have to marry outside his village or
mhnunlinmdamwymwmdamam“ogw.ﬁvmm
tendency toward matrilocality, a young married man would probably live
withhithhm.nndbeuubpcludlunmo!lmizodrdﬂmmimwim
them,

Because of what he calls “the abiding antithesis between male and fe-
male” (ibid ), Fogelson insists that *women must be regarded as a unitary
group® (ibid), because ol matrilocality and perceived social restrictions.
Women, the third aspect of his triadic model of power. were summarily re-
garded as a unitary group, undifferentiated from cradie to grave. As he re-

marks (1977:192):

Wam'npdﬁcdrﬁumbmhwwunmwmw
Red and White organizations If one were forced to generate appropriate sym-
bolism from a sociological palette to designate the collective structural posi-
bon of women, they would be colored pink [sic)

Musically, can Fogelson's views be supported? The answer is not un-

FulSﬁdMGurl.HhchMﬂummdlh-mnhdnglrw-
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| It tl_'le w?nm‘l role i‘: i_ndaad one of mediation, it is difficult to view it as
either “pink” or of mediation between the Red and White ‘organizations"
(young men vs. old men). In the Stickball Game dances. the women's efforts

are directed loward weakening the men on the Opposing team, who are pre-

In contrast to both Gearing's dualistic and Fogelson's triadic con-
mﬂmﬁum.llmhunmdmmmmm
.wnuuumgmm+m:hpmuwmmvhwnlm

whi,:h Is 'hot one must prevent any anlry of “cold,” or blue. Maintaining

quires vigilance against movement loward blue, not White. For men and
groups, h'nr!dmim from White to Red Condition, or vice versa, cannot
be accomplished _wilhoul the necessary rituals.

More pragmatically, | would suggest that given a matrilineal, matrilocal
system, females must be inc inwwmnﬁmolm.ﬁiwn
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historically, by puberty rites, but was probably linked to specific acts initj.
ated by individuals, such as marriage and the establishment of a family unit.
Most young men passed gradually into the status of beloved man, acquiring
that status of prestige, influence, and respect sometime after the age of fifty
when they ceased o join war parties. For young women, the change from
the status of woman to post-menopausal woman was more definite, since
women were (and are) regarded as sociologically post-menopausal after
the age of thirty-five.

The importance of blood in Cherokee thought and tradition should not
be neglected. In the literature about the Cherokee, much has been made
about the taboos connected with menstruation. Cherokee thought, in con-
trast, views menstruation as a form of power. However one may choose 1o
analyze the presence ol menstrual blood in Cherokee thinking, it is a bio-
logical fact. For women, it is a marker of both the change from child to
woman but also of the transition from woman to post-menopausal woman.

For men, the distinction between Red and White Condition is deter-
mined by social circumstances, and is effected through ritual transforma.
tion. This distinction was partially marked, historically, by the distinction be-
tween young man and beloved man, in that beloved men were not usually
required to assume the Red Condition any more.

For women, the distinction was somewhat based on biology and par-
tially on socially determined age status, and was not effected through ritual
transformation. Women, like young men, were moving back and forth be-
men, tended to remain in White Condition. While age status, and the distinc-
tion between woman and post-menopausal woman was important, within
the status of “woman”® occurred a monthly cyclical change of condition from
what might be called "white” to “red” with the onset of her menstrual period.

Thus, there is a quadrilateral system, in which red and white may be
said to stand for both age and sex, for both men and women. In the case of
the younger men and women, transformations back and forth between the
two conditions are much more frequent.

8. The Cherokee Concept of Balanced Response in Healing
The act of healing is a transformative ritual, requiring balanced re-

sponse 1o the situation at hand, in order to restore harmony (cf. Hermdon

1987). Therefore, in addition to the use of herbal decoctions and other
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ph-,_rml agents, ceremonies—or what Mooney (1891) called “sacred formu-
u—ugum,wmumnmilrmwﬁbyloivmﬁmmn.hu
oqmnuybenwu.wnﬂod.m.orw\g.nnmﬁmnin
mchﬂumlummmmemmldm{:l.Homdm
1971:349-50). Note that this, too, IS a quadrilateral system.

These ceremonies, which were orally transmitted for many generations,
began o be written down immediately following the invention of the
mmmmby&mmhmwry1m.mnmnw
Ghuakoe.mlhm:muw:bohggmlulonnlhmmcmlmt;dﬁcacy
depond:mumwdngmdhrmﬂmmmmingoiﬂuwd:uud.

Theucmmmnrahtmdodlobringpowudhmmkhd
md_mmt to transform a disharmonious situation or condition into a har-
monious one. Disease is regarded as an intrusive element thal causes dis-
hrmmy.mﬂinglhuhulobomud.m.hhodhgprmin-
Mhmtdm.hiﬁﬂndhmhﬂuwdﬂum.
anmmlﬂmﬂmmtdmi:mmlnrnMnmw_

Ittuhwwwm.mmﬁmmWHMd.
transformations are accomplished, and healing is effected. This does not
nm,hmwm.htmmﬂnmeMImmis.mm.mr. In the
first plm something as strong as music is not always required. Second.
mmﬂwinwhupowmmddw;ilmﬂnmmdhoﬂhg
when used in the proper circumstances and contexts.

9. Conclusion

| lwuwmhidﬁnumddu.nﬁmuymicmhﬂy
m.hlbownyEnsthhemkonﬁddwork.lwasa!hummmuuu
muwmmmmmmmmmmuw
W.Mumm&m“damphm.mrndm
Mdmm:mnmm&lrmdﬂdhmd | was not a total
mu.mmmmw.mmlmmmmﬂ-
mmdm\odbyohun‘pmmmmﬂwm.lm
became, nor could | ever become, a total insider.
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if you ask the wrong questions, you get the wrong answers. Well, have yo
ever thought that this may be a good thing?

But is there no way to get across that gap? Besides, how can it be good?

Well, it 1sn’t too good if an outsider knows too much about what goes on be-

tween a man and his wife, is it? That can only lead to trouble. The same thing is

true for outsiders who look at Indian music. Relax. Let them play around with
their old ideas. Whatever they do is fine, just so long as they don't ever get too
close to what really matters.

He folded his arms and closed his eyes. He was quiet for a long time

Even Jesus didn't tell his mama where he was at all the time, you know. And

he sure didn't tell those disciples everything, either. Who are we to do any dif-

ferent than that?

Perhaps history is only a story, whose telling may change as times,
voices, and contexts alter. Music ethnographies, as types of history, are also
stories. Perhaps what scholars say to each other is a type of story that
should be limited in scope and depth by principles of human dignity and the
nght to privacy. We know that our teachers and consultants probably speak
with us selectively, even though they may have known us for many years
and even adopted us into their families.

As to the question of who can, or who should, speak for a musical style,
music culture, performer, or occasion, that, too, is negotiable territory. If
possible, multiple voices, from many points of view, over a considerable pe-
rod of time would weave a clearer picture of the music of a people. Such
voices would include all ranges of practitioners, participants, non-partici-
pants, total strangers, and deep initiates. Lacking this, we do the best we
can, and should remember that no voice, by itself, is sovereign, absolute,
and definitive.

In terms of the foregoing exploration of Cherokee healing and notions of
power, it might be said that Fred Gearing is correct in delineating the oppo-
sition of White and Red Conditions; given that he was writing in the late
1950s and early 1960s, it is not surprising that he did not even think about
including women. Raymond Fogelson is also correct in including women in
his conceptualization of a triadic notion of power; given that he was writing in
the 1960s and 1970s, it might be expected that he would include women,
but reluctantly. | am also correct in positing a quadrilateral structure of
power, given my own gender, my interest in music and gender as a topic of
study, and the tenor of the times, this, too, is not surprising. Combining the
three views, however, brings us closer to an apprehension of Cherokee
healing and notions of power. Even in combination, however, there is no de-

finitive truth; we can only aspire to see a bit more clearly.
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An Increasing emphasis on gender and Issues of equity now means that
l.hﬂ dominant culture may finally be ready to hear, and to know, that tradi
tional Cherokee healers came from both sexes. The importance c;! harm:n :
balanced response, and gender equity in Cherokee thought and aclinrnysl
may now I?a be!tar understood by those who lack the matrilocal, matrilineal
emphasis in their own backgrounds. |

I nptgd earlier that | was neither insider nor outsider, neither fully emi
nor elic in either sense of those terms. Having writter; of my nw)r: t:
pherokaa bagkgruund and self-interest in matters of power, gender hE:L
ing, and music, as well as my personal preference for fnur:part stru-ctures

and models, | proceeded to reiterate a call f :
' or a four-part in '

Is this, then, a mere lautoiogy? Or, by knowin ' '

s this , ? Or, g something of himi
and Etuuhng c:ehera?y some of the limiting of my knowing and ?hat g;y utha::.
can the reader of this article garner further unde : '
R - rstanding of Cherokee

In sum, the new developments within the soci '

T social and behavioral sciences
and_ the humanities Mmay mean that we are now ready to explore the relative
merits of the pnsbduchntum_qus point of view. Instead of continuing to deal
mtru the cn:nfnrtabla oppnmhpns of structuralism, or posing things in terms
of “Xvs. Y." or even _sugggshng continua, perhaps scholars are now ready
to encounter multi-dimensional congeries, or even multi-dimensional dy-

can also be quite useful. When we know that our knowing is limi

 useful nowing is limited, and
can suspect how II'IS Imted we then know our limits, and can suspect the
true extent of our limitations. In the end, to paraphrase Koskoff. we may
turn ourselves and our field study II"EIdB out. One place to start is by
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Ethnomusicological Research,
Another “Performance”’

in the International Year of
Indigenous Peoples?

Gerald Florian Messner

“Performance is a mode of behaviour. an
approach o experience”
(Victor Turner 1982: np.)

1. Preamble

It is appropriate in the year of the indigenous peoples o review some
aspects of that "performance” which is ethnomusicological research. We
should recall that we, as the bearers of Euro-American cult/ure!, had an irre-
mwabla and almost wholly negative impact on other cult/ural systems. This
Is certainly true of the cult/ures of many indigenous peoples, and now that
we have started, as it were, to study the debris of what remains, we never-
theless still try to reconstruct their systems according to our own criteria and
our own, largely verbal, methods—methods rooted in the very concepts,
bohafls and convictions that led to their destruction. We still operate on
premises derived from an exclusively Western point of view which in its es-
sentials has not really changed considerably since the institutionalization of
ethnomusicology as an academic study. Why is it that we do this? Do we



