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The Ifugao of Northern Luzon, the Philippines, are famous for their extensive system of irrigated
rice terraces, and previous anthropological accounts of the Ifugao have stressed their immense
importance for social life. This book attempts to "go against the grain" and approach Ifugao
society through an often overlooked element, namely their pigs. By a detailed ethnographic
description of Ifugao cultural practices related to kinship, animism, prestige, and death, Pigs and
Persons in the Philippines shows how pigs are involved in the constitution and re-constitution of
relations between humans and between humans and spirits.Remme draws upon theories of
relationality, performativity, and assemblages to argue that the exchange and consumption of pig
meat have the ontological effect of enacting persons. He also shows how pigs are the prime
means of engaging in relations with spirits and argues further that prestige can be understood
as a heterogeneous assemblage of relations of which pigs play a central role. While pigs are
thus constitutively involved in the enactment of persons, Remme also shows how they are
operative in the re-constitution of relations that occurs at death.In documenting these practices,
Remme argues for a relational understanding of personhood that goes beyond inter-human
relations and includes relations with nonhuman beings, including spirits, and animals.

The book is nicely written. Certainly, it is a product of scholarly work, with a solid theoretical and
historical backdrop. Anthropologists will find this book useful, particularly on the theoretical
discussions of social differentiation. ― AnthroposThis compelling contribution to the
anthropological literature adds both ethnographic granularity and theoretical depth to studies of
the Ifugao. . . .He persuasively argues throughout this engaging and skillfully researched
work. . . .Within this evolving branch of the discipline, the complexities and contradictions
underlying the interpenetrative linkages between humans and animals are laid bare in a way that
has previously not received much in the way of scholarly attention . . . It is within this context that
the relational personhood Remme examines among the Ifugao assumes particular significance.
― American EthnologistJon Henrik Remme’s book is fascinating both in terms of the
ethnographic material he presents on the human relationship with pigs among the Ifugao—
something which merits much more attention throughout SE Asia, where pigs are widely of
considerable nutritional, social, and cosmological significance—and in terms of his focus on the
ways in which pigs and humans are entangled, are part of each other and constitute each other.
He draws on the relational philosophy of Deleuze and Guattari in his focus on the way in which
pigs are involved in human ‘becoming,' as well as drawing on recent multi-species anthropology.
I found his extension of both analytical approaches into what he describes as their 'dark' sides—
prompted, as he says, by the punctuation of his fieldwork by the screams of dying pigs—
interesting and thought-provoking in relation to its implications for understanding the boundaries



of living beings, both spatially and temporally, in the context of a relational approach to
understanding the meaning of 'being a being.' -- Monica Janowski, University of LondonPigs and
Persons in the Philippines is a treasure trove of ethnographically nuanced and theoretically
sophisticated analysis. Through an innovative re-reading of the Ifugao through their pigs,
Remme makes an original and powerful contribution to the ethnography of Southeast Asia and
the anthropology of personhood and sociality. The book traces the intricate ways in which
domesticated pigs mediate Ifugao relations with human and non-human consociates across the
spheres of kinship, ritual, and politics. Through lively and engaging prose it vividly evokes the
concrete processes whereby Ifugao selves and society are constituted through exchange of
pigs, and makes a compelling case for how kinship and spirit relations are constructed through
the practices through which they are enacted. -- Kenneth Sillander, University of HelsinkiAn avid
and marvelously thorough account of human and porcine entanglements in Batad, Ifugao. --
Harold C. Conklin, Yale University --This text refers to the hardcover edition.About the AuthorJon
Henrik Ziegler Remme is post-doctoral research fellow at the Department of Social
Anthropology at University of Oslo. Remme has published articles on a number of themes
including animism, ontology, causality, and interreligious burial rituals. --This text refers to the
hardcover edition.
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Chapter 1IntroductionAfter more or less eight hours on the bus from the Philippine capital region
of Metro Manila, through the rice paddy plains of the northern Luzon lowlands and over the
Caraballo Sur mountain range, I could finally glimpse my destination, the Cordillera Mountains.
These precipitous, forest-covered mountains were once considered almost impenetrable by
Spanish colonizers, and the fierce resistance to their attempts at Christianization no doubt
contributed to the reputation of the tribes living there as being vicious headhunters. The area is
now much more accessible, and it took us no longer than a couple of hours before we started
descending again toward the small town of Banaue in the province of Ifugao. As the bus panted
and puffed its way along the narrow winding road, I could here and there glimpse between the
majestic, dark green pine trees that covered the mountaintops a valley where the sides had all
been carved into giant stairs and covered by light green rice plants. Approaching the valley, a
sweet scent of maturing rice seemed to drape the valley, accompanied by the sound of water
trickling through age-old irrigation channels and seeping from terrace to terrace. Thus, the
famous rice terraces of Ifugao presented themselves in all their beauty.I knew from the
anthropological literature I had read before I went off to do fieldwork, that these terraces play a
significant role in the life of Ifugao villagers. They are of course a most important source of food
provision, and they are where a major part of the day is spent either planting, weeding,
maintaining the walls, keeping birds and insects away, removing snails, or harvesting. The
terraces are also, as I will say more about later, a source of wealth and prestige and are a central
part of a person’s property and inheritance. If the pictures on postcards and posters are any
indication, Ifugao ethnic identity is closely linked to them as well. The terraces and the rice
cultivated in them are beyond doubt of the most central parts of Ifugao life.Having settled down
in one of the small villages surrounding Banaue, I quickly understood the importance of rice in
peoples’ lives. Rice was everywhere. They lived on it, and for those living in sitios, or clusters of
houses situated in the middle of the rice fields, they lived in it as well. Rice was what they ate no
matter if it was breakfast, a dull, everyday morning or if it was the lavish common meals they
serve on festive occasions such as weddings and other kinds of rituals.However, it did not take
long before I came to realize that there was another quite important component in the lives of my
Ifugao co-villagers. No matter where you go in Ifugao, you are almost bound to notice the
ubiquitous presence of pigs. Many households keep several pigs in their yard. Few of them are
kept in pigpens, and most are allowed to roam around freely in the village, at least during the
day. Pigs are also bought and sold, either directly from a neighbor or anyone else who might
have one for sale or at the weekly pig market in the lowland town of Lamut. Pigs are not
uncommon passengers on jeepneys and the sight of a large pig on top of a small tricycle is not
rare either. During rituals, pigs are offered as sacrifices and offerings from humans to spirits.
They are given as gifts from a hopeful young suitor to the family of his chosen girl, or as
payments of fines by perpetrators of tribal law. In short, if rice is everywhere in Ifugao, so are



pigs.While most of the previous literature on the Ifugao highlights the role of rice and rice
terraces in the lives of these people, I want this book to show that pigs are involved in these lives
in a very important way as well. This does not mean that I in any way underrate the significance
of rice or attempt to undermine the contributions of earlier researchers concerning this. I seek
rather to broaden our understanding of Ifugao society by including what I see as a very central
part of it. Attempting to understand Ifugao society and culture without taking pigs into account
makes that understanding unnecessarily partial. This book is partial, too, I admit that, but I hope
it will contribute by filling out the larger picture we paint of this fascinating part of the
world.Focusing on pigs is therefore in itself a fruitful area of expanding our understanding of
Ifugao society. By mapping the way people use pigs in their daily lives, how pigs are born, bred,
and fed, how they are used in rituals and as gifts between people and between people and
spirits, we would gain knowledge on what appears to be a key component in Ifugao culture. I
think, however, that the pigs can help us bring out other interesting aspects of Ifugao culture as
well. This is so for two interconnected reasons. First, although rice and pigs are both eaten and
thus sources of food, there are some important differences between them which make them play
quite different roles and make people behave differently toward them. Beyond the more obvious
differences—that one is a plant and the other an animal, for instance—the most relevant
distinction between them in this case is the fact that pigs are involved in exchange practices to a
much larger extent than rice. They are, as mentioned, the prime object of exchange in weddings,
and they are given by humans to the spirits in order for the latter to reciprocate with good crop
yields and health. As we shall see, although rice is also sometimes the object of ritual actions, it
is pigs that rituals tend to revolve around. They are the target of many of the actions performed
by the mumbā’i, the ritual experts, and they are the center of attention in large parts of the rituals.
Rice is served at these occasions, too, but it is the exchange of cuts of meat that takes place in
them that gains people’s attention and which is discussed afterward. People come to these
occasions expecting to receive cuts of pig meat and if they do so, they are expected to
reciprocate at a later occasion. The fact that pigs are much more involved in exchange than rice,
brings out, I will argue, a second reason why a focus on pigs is fruitful. The exchange that pigs
are so heavily enmeshed in show us an aspect of Ifugao culture that tends to be underplayed in
previous anthropological literature, namely the way relations are established, maintained, and
renegotiated. I see these relational practices as fundamental to Ifugao culture, and I think that
paying attention to pigs and the exchange of pigs means that we can gain insight into the
relational aspects of Ifugao culture. Of course, relations are established, maintained and re-
negotiated in a variety of ways here as elsewhere, and it is not my attention at all to provide a
complete overview of how this is done in Ifugao. But that pigs play a major role in these relational
activities will, I hope, become apparent through the pages that follow. By describing how pigs
are involved in negotiating relations between humans and between humans and spirit, I show
that pigs are constitutively involved in the making (and unmaking) of persons in Ifugao.Saying
that implies, in fact, a whole range of potential problematic analytical issues, which I will



elaborate upon below. But before I do that, let me draw out how these issues relate to previous
works on rituals in the area, showing thus what this book and its analytical argument contributes
to our knowledge of the Philippine highland societies.Ethnographic ApproachesOther accounts
of rituals in the Cordillera are not lacking, neither from earlier times in Ifugao nor from other parts
of the Cordilleras. The Belgian missionary Francis Lambrecht produced an impressively
elaborate series of descriptions of rituals in the area around Mayoyao in the eastern part of the
province (1932, 1935, 1938, 1939, 1951, 1955, 1958), and Roy Franklin Barton wrote at length
on Ifugao law (1969), religion (1946, 1954), economics (1922), and how these worked out in
practice (1978, 1938). These accounts are truly valuable for comparative purposes, but much
time and not least anthropological approaches, have passed since Lambrecht and Barton
traversed the paths of the Ifugao landscape. Reporting from ritual actions performed in the early
twenty-first century, this book provides a considerable updated version of how rituals similar to
those described by my anthropological predecessors have both partly withstood the test of time
and partly changed. My specific theoretical interest in the relations between pigs and persons
and the heuristic act of ‘sidelining’ rice also underlines this book’s complementary role to
another crucial contribution to Ifugao anthropology (not to say in general), namely Harold C.
Conklin’s masterpiece Ethnographic Atlas of Ifugao (1980) in which rituals are analyzed mainly
in relation to land use patterns. My explicit theoretical aim also contrasts it to more descriptive
accounts of rituals and change in the area (Dozier 1966; Barton 1973; De Raedt 1989, 1996;
Jefremovas 2007; Wallace 2013).Also in other Cordillera regions, rituals have been a main
anthropological concern. A major part of these works has been done within the framework of
political economy, discussing the ways in which rituals are involved in giving shape to local
political economic structures and how they become a part of and mediate local involvement in
various forms of commoditized market exchange. Noting, as I do, that rituals of rice in the village
of Sagada could rather be referred to as ‘politics of pork,’ Voss (1987) shows how redistribute
feasting continues to be significant with increasing market exchange as capital surplus is
reinvested in the prestige generating distribution of pork. The commoditization of Sagada
economy is thus a result of a dialectic process of dominance of capitalist market relations and
resistance to them in terms of implicating them in a traditional prestige-based redistributive
economy.In a slightly different fashion, Lewis (1992) examines the complex and interesting
relations between capitalist transformation and cultural persistence in Buguias and argues that
the traditional ideology of Buguias ancestor worship has increased partly because it encourages
economic entrepreneurship as long as ancestors and neighbors are feasted. This continuation
of prestige-feasting strengthens social stratification and incites inflated ritual spending. Although
the rituals may have short-term redistributive effects as poorer families get access to meat and
rice, the elite families reap the long-term benefits since the continuation of ritual practices
requires also poorer families to arrange rituals and to do so they must borrow from the wealthier
elite. The effect of resource distribution this entailed had significant nutritional effects, allowing
the poorer families to access protein and fat, and as Kwiatkowski (1998) shows in her book on



the politics of hunger in Ifugao, the decrease in ritual activities she observed in Ifugao had
consequences for the social distribution of hunger as well. While some areas of the Cordillera
have seen a gradual demise of ritual practices, analyses of the processes of modernization and
socio-economic change are not all pointing in that direction. Russell (1989) argues in her study
of the changing economic conditions in La Trinidad on the outskirts of the urban sprawl of
Baguio that traditional ritual practices have encompassed the new economic conditions. This
has led to expansion and inflation of ritual expenses (see also Hefner 1983; Volkman 1985;
Russell 2007), mainly among the medium wealthy families who tend to increase the costs of
smaller rituals in order to attract locally important people and thereby consolidate their relations
with the local and regional elite (Russell 1989, 34). This focus on rituals, politics, and social
stratification is echoed in Wiber’s (1989) work from the Ibaloi in which she argues that ritual
serves as an intersection point of a ‘gift’ economy and a commodity economy, allowing the
transformation of animals from alienable to inalienable goods and land and labor from
inalienable to alienable. For elite families, this represented an opportunity for profit as they were
able to provide loans or mortgages to the poorer families. The intrinsic entanglement of
redistributive and market economies entailed that when market forces increased their presence
in the area, ritual exchanges did not decline but continued with strength.Comparable arguments
are made also from other parts of the Philippines, with Gibson’s (1986, 1989) work on the Buid
of Mindoro as a particularly interesting case. He argues that the continued strength of rituals of
sharing and cooperation have facilitated their adaption to outside encroachment, while at the
same time this encroachment has put collective orientation to test. This comes out most clearly
in the increased attacks of predatory spirits wearing lowland clothing, and thus Gibson points to
the way rituals dealing with these attacks become ways of managing the larger social system in
which they are embedded.

Chapter 1IntroductionAfter more or less eight hours on the bus from the Philippine capital region
of Metro Manila, through the rice paddy plains of the northern Luzon lowlands and over the
Caraballo Sur mountain range, I could finally glimpse my destination, the Cordillera Mountains.
These precipitous, forest-covered mountains were once considered almost impenetrable by
Spanish colonizers, and the fierce resistance to their attempts at Christianization no doubt
contributed to the reputation of the tribes living there as being vicious headhunters. The area is
now much more accessible, and it took us no longer than a couple of hours before we started
descending again toward the small town of Banaue in the province of Ifugao. As the bus panted
and puffed its way along the narrow winding road, I could here and there glimpse between the
majestic, dark green pine trees that covered the mountaintops a valley where the sides had all
been carved into giant stairs and covered by light green rice plants. Approaching the valley, a
sweet scent of maturing rice seemed to drape the valley, accompanied by the sound of water
trickling through age-old irrigation channels and seeping from terrace to terrace. Thus, the
famous rice terraces of Ifugao presented themselves in all their beauty.I knew from the



anthropological literature I had read before I went off to do fieldwork, that these terraces play a
significant role in the life of Ifugao villagers. They are of course a most important source of food
provision, and they are where a major part of the day is spent either planting, weeding,
maintaining the walls, keeping birds and insects away, removing snails, or harvesting. The
terraces are also, as I will say more about later, a source of wealth and prestige and are a central
part of a person’s property and inheritance. If the pictures on postcards and posters are any
indication, Ifugao ethnic identity is closely linked to them as well. The terraces and the rice
cultivated in them are beyond doubt of the most central parts of Ifugao life.Having settled down
in one of the small villages surrounding Banaue, I quickly understood the importance of rice in
peoples’ lives. Rice was everywhere. They lived on it, and for those living in sitios, or clusters of
houses situated in the middle of the rice fields, they lived in it as well. Rice was what they ate no
matter if it was breakfast, a dull, everyday morning or if it was the lavish common meals they
serve on festive occasions such as weddings and other kinds of rituals.However, it did not take
long before I came to realize that there was another quite important component in the lives of my
Ifugao co-villagers. No matter where you go in Ifugao, you are almost bound to notice the
ubiquitous presence of pigs. Many households keep several pigs in their yard. Few of them are
kept in pigpens, and most are allowed to roam around freely in the village, at least during the
day. Pigs are also bought and sold, either directly from a neighbor or anyone else who might
have one for sale or at the weekly pig market in the lowland town of Lamut. Pigs are not
uncommon passengers on jeepneys and the sight of a large pig on top of a small tricycle is not
rare either. During rituals, pigs are offered as sacrifices and offerings from humans to spirits.
They are given as gifts from a hopeful young suitor to the family of his chosen girl, or as
payments of fines by perpetrators of tribal law. In short, if rice is everywhere in Ifugao, so are
pigs.While most of the previous literature on the Ifugao highlights the role of rice and rice
terraces in the lives of these people, I want this book to show that pigs are involved in these lives
in a very important way as well. This does not mean that I in any way underrate the significance
of rice or attempt to undermine the contributions of earlier researchers concerning this. I seek
rather to broaden our understanding of Ifugao society by including what I see as a very central
part of it. Attempting to understand Ifugao society and culture without taking pigs into account
makes that understanding unnecessarily partial. This book is partial, too, I admit that, but I hope
it will contribute by filling out the larger picture we paint of this fascinating part of the
world.Focusing on pigs is therefore in itself a fruitful area of expanding our understanding of
Ifugao society. By mapping the way people use pigs in their daily lives, how pigs are born, bred,
and fed, how they are used in rituals and as gifts between people and between people and
spirits, we would gain knowledge on what appears to be a key component in Ifugao culture. I
think, however, that the pigs can help us bring out other interesting aspects of Ifugao culture as
well. This is so for two interconnected reasons. First, although rice and pigs are both eaten and
thus sources of food, there are some important differences between them which make them play
quite different roles and make people behave differently toward them. Beyond the more obvious



differences—that one is a plant and the other an animal, for instance—the most relevant
distinction between them in this case is the fact that pigs are involved in exchange practices to a
much larger extent than rice. They are, as mentioned, the prime object of exchange in weddings,
and they are given by humans to the spirits in order for the latter to reciprocate with good crop
yields and health. As we shall see, although rice is also sometimes the object of ritual actions, it
is pigs that rituals tend to revolve around. They are the target of many of the actions performed
by the mumbā’i, the ritual experts, and they are the center of attention in large parts of the rituals.
Rice is served at these occasions, too, but it is the exchange of cuts of meat that takes place in
them that gains people’s attention and which is discussed afterward. People come to these
occasions expecting to receive cuts of pig meat and if they do so, they are expected to
reciprocate at a later occasion. The fact that pigs are much more involved in exchange than rice,
brings out, I will argue, a second reason why a focus on pigs is fruitful. The exchange that pigs
are so heavily enmeshed in show us an aspect of Ifugao culture that tends to be underplayed in
previous anthropological literature, namely the way relations are established, maintained, and
renegotiated. I see these relational practices as fundamental to Ifugao culture, and I think that
paying attention to pigs and the exchange of pigs means that we can gain insight into the
relational aspects of Ifugao culture. Of course, relations are established, maintained and re-
negotiated in a variety of ways here as elsewhere, and it is not my attention at all to provide a
complete overview of how this is done in Ifugao. But that pigs play a major role in these relational
activities will, I hope, become apparent through the pages that follow. By describing how pigs
are involved in negotiating relations between humans and between humans and spirit, I show
that pigs are constitutively involved in the making (and unmaking) of persons in Ifugao.Saying
that implies, in fact, a whole range of potential problematic analytical issues, which I will
elaborate upon below. But before I do that, let me draw out how these issues relate to previous
works on rituals in the area, showing thus what this book and its analytical argument contributes
to our knowledge of the Philippine highland societies.Ethnographic ApproachesOther accounts
of rituals in the Cordillera are not lacking, neither from earlier times in Ifugao nor from other parts
of the Cordilleras. The Belgian missionary Francis Lambrecht produced an impressively
elaborate series of descriptions of rituals in the area around Mayoyao in the eastern part of the
province (1932, 1935, 1938, 1939, 1951, 1955, 1958), and Roy Franklin Barton wrote at length
on Ifugao law (1969), religion (1946, 1954), economics (1922), and how these worked out in
practice (1978, 1938). These accounts are truly valuable for comparative purposes, but much
time and not least anthropological approaches, have passed since Lambrecht and Barton
traversed the paths of the Ifugao landscape. Reporting from ritual actions performed in the early
twenty-first century, this book provides a considerable updated version of how rituals similar to
those described by my anthropological predecessors have both partly withstood the test of time
and partly changed. My specific theoretical interest in the relations between pigs and persons
and the heuristic act of ‘sidelining’ rice also underlines this book’s complementary role to
another crucial contribution to Ifugao anthropology (not to say in general), namely Harold C.



Conklin’s masterpiece Ethnographic Atlas of Ifugao (1980) in which rituals are analyzed mainly
in relation to land use patterns. My explicit theoretical aim also contrasts it to more descriptive
accounts of rituals and change in the area (Dozier 1966; Barton 1973; De Raedt 1989, 1996;
Jefremovas 2007; Wallace 2013).Also in other Cordillera regions, rituals have been a main
anthropological concern. A major part of these works has been done within the framework of
political economy, discussing the ways in which rituals are involved in giving shape to local
political economic structures and how they become a part of and mediate local involvement in
various forms of commoditized market exchange. Noting, as I do, that rituals of rice in the village
of Sagada could rather be referred to as ‘politics of pork,’ Voss (1987) shows how redistribute
feasting continues to be significant with increasing market exchange as capital surplus is
reinvested in the prestige generating distribution of pork. The commoditization of Sagada
economy is thus a result of a dialectic process of dominance of capitalist market relations and
resistance to them in terms of implicating them in a traditional prestige-based redistributive
economy.In a slightly different fashion, Lewis (1992) examines the complex and interesting
relations between capitalist transformation and cultural persistence in Buguias and argues that
the traditional ideology of Buguias ancestor worship has increased partly because it encourages
economic entrepreneurship as long as ancestors and neighbors are feasted. This continuation
of prestige-feasting strengthens social stratification and incites inflated ritual spending. Although
the rituals may have short-term redistributive effects as poorer families get access to meat and
rice, the elite families reap the long-term benefits since the continuation of ritual practices
requires also poorer families to arrange rituals and to do so they must borrow from the wealthier
elite. The effect of resource distribution this entailed had significant nutritional effects, allowing
the poorer families to access protein and fat, and as Kwiatkowski (1998) shows in her book on
the politics of hunger in Ifugao, the decrease in ritual activities she observed in Ifugao had
consequences for the social distribution of hunger as well. While some areas of the Cordillera
have seen a gradual demise of ritual practices, analyses of the processes of modernization and
socio-economic change are not all pointing in that direction. Russell (1989) argues in her study
of the changing economic conditions in La Trinidad on the outskirts of the urban sprawl of
Baguio that traditional ritual practices have encompassed the new economic conditions. This
has led to expansion and inflation of ritual expenses (see also Hefner 1983; Volkman 1985;
Russell 2007), mainly among the medium wealthy families who tend to increase the costs of
smaller rituals in order to attract locally important people and thereby consolidate their relations
with the local and regional elite (Russell 1989, 34). This focus on rituals, politics, and social
stratification is echoed in Wiber’s (1989) work from the Ibaloi in which she argues that ritual
serves as an intersection point of a ‘gift’ economy and a commodity economy, allowing the
transformation of animals from alienable to inalienable goods and land and labor from
inalienable to alienable. For elite families, this represented an opportunity for profit as they were
able to provide loans or mortgages to the poorer families. The intrinsic entanglement of
redistributive and market economies entailed that when market forces increased their presence



in the area, ritual exchanges did not decline but continued with strength.Comparable arguments
are made also from other parts of the Philippines, with Gibson’s (1986, 1989) work on the Buid
of Mindoro as a particularly interesting case. He argues that the continued strength of rituals of
sharing and cooperation have facilitated their adaption to outside encroachment, while at the
same time this encroachment has put collective orientation to test. This comes out most clearly
in the increased attacks of predatory spirits wearing lowland clothing, and thus Gibson points to
the way rituals dealing with these attacks become ways of managing the larger social system in
which they are embedded.As these examples show, rituals, and by implication the pigs involved
in them, have been issues of anthropological interest also before this book. The framework of
political economy, which most of these works are situated within, has uncovered significant
aspects of these practices, not least the connection of rituals to processes of change and larger
regional and national contexts. Much of what has been reported in these studies is valid for the
Ifugao I have studied as well, and instead of providing yet another confirmation of the
continuation, increase and partly modification of ritual activities in the Cordillera, I want to use
these works as a base and instead offer a different take on the role of these rituals. This is
inspired partly by my own experiences within the field but also and quite significantly due to my
different theoretical concerns. Without disregarding the contributions made by these other
authors, I would like to point out some assumptions that these theoretical approaches make
which I find problematic. Basically, these are related to notions of personhood, human-animal
relations, and the effects of ritual practices. While earlier contributions tend to operate, implicitly
or explicitly, with persons considered as more or less strategic individuals using rituals as ways
to enhance their wealth and social standing, I approach these rituals with a particular focus on
relational personhood. This also involves taking a different approach to human-animal relations
since these other works mainly treat pigs simply as objects owned by and used by humans. I
want instead to see how pigs are constitutively involved with people. While many of the authors
point out how rituals are involved in creating, maintaining, and reinforcing relationships, they do
not foreground these aspects as clearly as I do. In addition, I underline the way the constitutive
effects of ritual practices are connected to a relational notion of personhood and to a particular
form of human-animal relations. Having thus indicated how my theoretical interests position this
book in relation to previous work in the region, let me elaborate on the theoretical assumptions
that have driven this work.Theoretical BackgroundRelational PersonhoodThe idea that persons
everywhere and at all times are thought of as individuals has been a matter of debate within
anthropology for a long time. Already in 1938 did the French sociologist Marcel Mauss point out
that the so-called Western concept of person was the product of a unique historical
development in which it had developed from designating a mask to meaning an individually
bounded unit, which was gradually given metaphysical and moral value and ended up being the
fundamental form of thought and action (Mauss 1985 [1938], 22). At a much later stage, Clifford
Geertz (1973) argued similarly and claimed that the individualistic concept of person as(. . .) a
bounded, unique, more or less integrated motivational and cognitive universe, a dynamic of



awareness, emotion, judgment, and action organized into a distinctive whole and set
contrastively both against other such wholes and against its social and natural background, is,
however incorrigible it may seem to us, a rather peculiar idea within the context of the world’s
cultures.This virtual deconstruction of the person as first and foremost an individual has been
complemented by alternative conceptualizations of the person, most notably in the form of what
we can call the relational perspective on the person. Dumont (1988), for instance, argued that in
South Asia, the individual is conceived of as an integral part of a larger unit and that it has no
autonomous sociological status. Also Marriott (1976) pointed out that persons in South Asia are
thought of not as indivisible and bounded individual units, but instead as divisible or what he
called ‘dividual.’ These ideas were also influential in the anthropology coming out of Melanesia,
where for instance Strathern (1988, 13) argued strongly for an understanding of persons as the
plural and composite site of the relationships that produced them. In contrast to Western
persons, Melanesian persons are not regarded as unique entities. Instead, ‘they are as
dividually as they are individually conceived.’The implicit or explicit distinction between the
Western individual and the ‘other’ individual or relationally defined person we find in these
arguments might be overemphasizing and even essentializing what in fact is in both cases quite
complex concepts of person. It has been pointed out, quite rightly I think, that it is at least
possible that persons everywhere contain aspects of both individuality and relationality (LiPuma
1998; McHugh 1989), but that different cultures foreground one of them and background the
other. Socio-cultural changes might entail a change in this balance (LiPuma 1998), but a
foregrounding of the individual sides of persons does not necessarily entail the total
disappearance of the relational side. Relational and individual aspects of persons might thus
operate side by side (Niehaus 2002; Snyder 2002).Having now implicitly indicated that relational
and individualistic concepts of persons might be co-present also in Ifugao, it remains for me to
make clear that I in this book have chosen to concentrate on the relational aspects of persons in
Ifugao. This is so partly because I connect this issue to the significance of pigs in this society. It
is, I argue, through exchange that the relational aspects of persons here are established and
renegotiated, and one crucial element in this exchange is pigs. It is through practices where pigs
are exchanged that the relational aspects of personhood become particularly apparent, and it is
also through looking at Ifugao culture with a relational perspective that we get a better
understanding of the role of these pigs. The pigs and the persons are, it seems, somehow
constitutively implicated in each other.This attention to relational personhood should be
supported by two additional important points. First, relations are not simply taken for granted, but
are enacted in practice. Relations emerge or come into being, are modified, and can be
dissolved. In that respect, they are processual, requiring practice. Second, such a relational
understanding of persons can move beyond mere inter-human relations. The debate on
individual versus relational personhoods has to a large extent revolved around how persons are
constituted or not by the relations they have with the other persons with whom they relate. As we
shall see here, these other persons could also include other-than-human beings in the form of



spirits, but it is crucial also to note that the emergence of persons is not reliant on relational
processes solely between humans and spirits, but also and significantly between humans and
animals and even material objects. The relational processes from which persons emerge are
therefore not dyadic relations between persons, but are better understood as entanglements
that are heterogeneous in the sense of involving many different kinds of entities, including but
not restricted to humans, spirits, animals, and material objects. Understanding personhood as
an effect of a heterogeneous relational process, I want to demonstrate how becoming human is
always and already an entanglement, blurring thus the boundaries between humans and
animals, subjects and objects, although as we shall see, not totally dissolving them.Humans and
AnimalsAlthough animals such as chickens, dogs, ducks, and pigs are almost everywhere in
Ifugao, the earlier literature on the Ifugao, Barton and Lambrecht in particular, has relatively little
to say about them, at least if we compare it to what is said about rice and rice terraces. I should
not, however, criticize my predecessors too harshly for having overlooked these matters in their
research. Things might have changed since they conducted their research, and the whole issue
of relations between humans and animals were, it seems, not on their agenda for various
reasons.Animals have, however, attracted anthropological interest since then, and the ways in
which they have been approached have varied with the conceptual shifts and conflicts that the
discipline has gone through (Ingold 1988; Mullin 1999, 2002). A quite radical shift in the
anthropological attention to animals came in the first decade of the twenty-first century and
could be termed ‘the post-symbolic turn in the anthropological studies of animals’ (Candea
2010, 242). Until then, animals had featured mainly as either material resources or as symbols—
that is as food or food for thought—both approaches focusing on how animals were used by
humans (Mullin 1999). The post–symbolic turn represented a rethinking in the way animals and
humans interconnected and regarded animals as part of human society and treated them as
subjects or as actants with agency (Haraway 2003, 2008; Latour 2007; Callon 1986; Lien and
Law 2011).In various ways destabilizing the boundaries between humans and animals, these
approaches opened up to studies of the multifarious entanglements of humans and animals and
the practices through which they were enacted as entities and distinctions and connections
drawn between them. These recent anthropological concerns have been central for the
argument of this book, and especially so Haraway’s (2008) notion of ‘becoming-with.’ Instead of
looking at how humans use animals and otherwise relate to them as already-existing objects,
Haraway argues that humans and animals rather become with one another. We as humans are
thus implicated in the existence of our companion species and vice versa, and this forces us to
rethink the conditions of respect and ethical responsibility inherent within these entanglements.
Although as we shall see, relations between humans and pigs in Ifugao take quite different forms
than the interspecies companionships described by Haraway, I have allowed myself to be
inspired by the notion of becoming-with nevertheless as a useful tool for analyzing the way pigs
are involved in the constitution of persons. As we shall see, pigs live closely together with
humans, in some cases share houses with them, but they are also killed, sacrificed to spirits,



and cut into pieces that are distributed among kin and friends. The involvement of pigs in these
activities not only makes them different from the companion species in Haraway’s case, but also
from other Ifugao animals such as dogs, which also are killed and eaten but not sacrificed or
distributed; carabao which are killed, eaten, distributed but not sacrificed; and chickens which
are killed, sacrificed, eaten but not distributed. Ifugao pigs are particular in this way as they take
part in all these activities, being thus involved in the enactment of relations between humans and
between humans and spirits. I argue thus that persons and pigs are in a becoming-with relation,
and that this means that pigs in fact play a fundamental or existential role in the lives of these
people. As the fifth chapter will reveal, I use these ideas to discuss how pigs then also become
involved in the relational dis- or re-entanglement that goes on in death rituals. As much as
persons become with pigs, they seem to un-become with them.Performativity and Enactment of
AssemblagesThe third and last theoretical concept I will introduce here is the notion of
performativity. This is related to the following questions: What do practices such as the exchange
of cuts of pig meat actually do and what is their connection to the relations of the persons
involved? One possible way to answer these questions is to say that the exchange of cuts of
meat points to already existing relations—say kin relations—thus making them visible or
objectified. Such a view on these practices entails that the relations which they are connected to
are already there and that the exchange does not actually do anything else than make them
appear in another form. Such an approach focuses on representations, which means that the
exchange practices and the cuts of meat are mere representations of already existing relations
whose existence is not fundamentally changed by that representation. An alternative answer to
these questions is that it is exactly through the exchange of cuts of meat that the relations come
into being. We could say that they are constituted by these actions and objects. This approach,
which I follow in this book, stresses the performativity of the exchange of cuts of meat. The
exchange has effects in terms of bringing relations into being and transforming them. It would
therefore be misleading to say that the exchange represents the relations between the people
who engage in it. Rather, the relations are enacted in practice.The use of concepts such as
performativity and enactment hints to the inspirations I have drawn from a range of work which
investigate the effects of relational practices involving both humans and ‘other-than-human
entities’ (de la Cadena 2010, 341). These include material semiotics (Law 2009; Abram and Lien
2011), actor-network theory (Latour 2007), and contributions associated with the relationally
oriented New Melanesian Ethnography (Strathern 1985, 1988, 1991; Wagner 1991; Myhre 2012,
2013), which all in their various ways underline that entities such as kinship, persons, and other
entities are constituted through relational practices.It is this enactment of the relational
constitution of persons that I want to describe in this book. The relational practices I describe
should therefore be understood as having the effect of positing the persons at a particularly
point in a constitutive relational network which I will call, to paraphrase Howell (2003a, 207),
‘particularity of sociality.’ As I find Ifugao sociality to consist of a multitude of relations, I use the
concept of ‘particularity of sociality’ to mean the particular combination of activated relations that



constitute the person. It is an important point that pigs play a significant part in establishing this
‘particularity of sociality’ of a person. In this regard, persons and pigs emerge from relational
assemblages that are inherently unstable and whose existence and form depend on being
enacted (Law 2007).Approaching the connections between persons and pigs in Ifugao with a
performative perspective and combining this with a relational approach to personhood enables
us thus to see how pigs are implicated in the constitution—relational constitution that is—of
persons. The enactment of the relational aspects of personhood relies on an other-than-human
component, that is pigs, and in this way pigs become intimately involved in the constitution of
persons.
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