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In understanding health-related consequences of torture,
wwo complementary approaches can be identified within the
contemporary ‘work field of torture’: the clinical approach
and the community approach. The former “utilises a medical
and psychological paradigm and relies on clinical history,
physical examination, and mental status examination of the
individual”,? while the latter “involves assessment of trau-
matised groups or populations and focuses on the impact
of torture on interrelationships and the ‘psychosocial health’
of the community”.2

Recognising the complexity of the health-related sequelae
of torture, most rehabilitation centres and programmes today
provide multidisciplinary treatment approaches, including
medical and psychological services, social counselling as well
as legal assistance. While some centres concentrate on reha-
bilitation of individual survivors of torture, and others focus
on family and group therapy, there are still others which are
modelled entirely on community-based intervention.2

As it has been pointed out by Roger Gurr & José Quiroga,
knowledge is still to be produced on the effectiveness both of
different treatment approaches and of different models of or-
ganisation of rehabilitation services.> While the production
of such knowledge is part of the aim of the ongoing Rehabili-
ration Impact Assessment Study (2), undertaken by the Inter-
national Rehabilitation Council for Torture Victims (IRCT),
the purpose of the present paper touches upon another but
closely related area, namely, the study on intervention stra-
tegies for the reduction of the severity of mental health con-
sequences for survivors of violence, that be of armed con-
flicts or by torture, and for the prevention of the onset or
the recurrence of exchanges of violence. This is, at least in the
case of torture, an area that constitutes yet another field
which has been recommended for furure research by Gurr &
Quiroga.?

The present desk study is an anthropological contribution
to such research agenda. The aim of the study is to explore

~ the following two-folded hypothesis:

1) Whereas violence of armed conflicts, including the use of
torture, does not solely target individuals but also com-
munities, there is, in terms of community healing and con-
flict prevention, an outspoken need for community-based
interventions in ‘post-conflictual’ settings.

2) Whereas the understanding and treatment of massive
trauma should not be restricted to intra-psychic processes
of individual survivors of violence, be that of armed con-
flicts or by torture, it is essential that the comprehension
and implementation of community-based intervention
‘move beyond the dominating strategy of delivering reha-
bilitation services in ‘the bush’.

To argue for the validity of this hypothesis, I will firstly start
out by making a point of clarification in terms of shedding
light on what makes a community into a community, and
thereby enlighten what violence of armed conflicts, including
the use of torture, potentially targets on the communal level.
Secondly, I will examine the need for community-based in-
terventions in ‘post-conflictual’ settings by outlining three

~anthropological approaches to violence (3), iden-
tifying causes and effects of the use of violence in the context
of armed conflicts. Thirdly, on the grounds of an anthro-
pological critique of the medicalisation of massive trauma

@), I will advocate com hesling and conflict pre-
ﬁémmmfotmmr_ ent community-based inter-
intervention on the com-

munal level rather than inm i the cOrmmuRIrY.

Methodologically speaking, I will primarily make use of
anthropological literature on conflict and violence as well as
on pain and social suffering. In order to illustrate some of the
theoretical points, and thereby to highlight the relevance of
an anthropological contribution to the work against torture,
I will draw upon empirical data in terms of interview mater-
ial gathered in 2002 during the first phase of the IRCT Reha-
bilitation Impact Assessment Study. The interview data were
obtained through semi-structured individual interviews as
well as through focus group interviews with clients and pro-
fessionals attached to rehabilitation centres located on three
different continents. That is, the interview data were col-
lected respectively in Bosnia and Herzegovina at the Centre
for Torture Victims, Most, Sarajevo (CTV), in Indonesia
at the Rehabilitation Action for Torture Victims in Aceh
(RATA), and in Kenya at The Independent Medico-Legal
Unit (IMLU) (5).

BEYOND THE VILLAGE:

WHERE IS THE COMMUNITY?

To underscore some of the elements of what it actually is that
violence of armed conflicts potentially can devastate on the
communal level, and what it actually is that community-
based interventions potentially can heal, I will use this sec-
tion to highlight how community is conceptualised within
contemporary anthropology. The question is: what makes a
community Into a community?

To come up with a clear answer to this is not a simple task.
As Vered Amit reminds us, many anthropologists have no-
ticed the ‘slipperiness’ of the notion of ‘community’,
“arguing that it is too vague, too variable in its applications
and definitions to be of much utility as an analytical tool”.%
Anthony P. Cohen points out that ‘community’ has never
been a term of lexical precision, nor has there ever been any
generally acknowledged theory of community. Sometimes
‘community’ is used synonymously with ‘society’; sometimes
it appears to be used to discriminate between ‘us’ and
‘them’,?

Nevertheless, Amit claims that it is these very ambiguous
features of ‘community’ which help to ensure the persistence
of the notion in the academia as well as in the street. Like
‘nation’ and ‘culture’, the term of ‘community’ persists in
usage because it evokes a ‘thick’ selection of images, pre-
sumptions, and meanings which are likely to have a stronger
emotional appeal than a more utlitarian term like ‘group’.®

Cohen argues that ‘community’, at any level from the local
to the global, designates individuals who supposedly share
a condition which they may not even be conscious about; a
condition that may not even reach beyond the specific item
which people are presumed to share. Indeed, communities
may even be without place. ‘Community’ has become “a way
of designating that something is shared among a group of
people at a time when we no longer assume that anyehing is
necessarily shared”.?

In brief, there is not necessarily any convergence of com-
munity, place, people, identity, and culture. Hence, as Cohen
notes, ‘community’ appears to have become a normative
rather than a descriptive term. “Community seems to have
remained a compelling idea, perhaps indicating a yearning
for a degree of commonality and for a focus on those social
features which conjoin people rather than those that divide
them™.”

In that respect, Cohen seems to be subscribing to the con-
ceptualisation of community within contemporary anthro-
pology and its sister disciplines, which according to Amit, has
involved “a marked shift away from community as an actual-
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ized social form to an emphasis on community as an idea or
quality of sociality”.® Following on from Benedict Ander-
son’s notion of ‘imagined communities’,? which deliberately
de-coupled the idea of community from actual interacting
groupings of people, Amit notes that contemporary anthro-
pologists, when referring to ‘community’, often appear to
have in mind an emotionally charged caregory of social rela-
tions.®

Notwithstanding Pnina Werbner’s observation that the no-
tion of ‘imagined community’ has been ‘liberating’ the con-
cept of community from its previously restricted sociological
association with Ténnies’ ideal “as a traditional face-to-face
collectivity of consociates, bound in amity” (6); Amit claims,
in agreement with Fredrik Barth, that communities are not
simply the creation of the act of imagining. The construction
of communities is fundamentally based on the effort to mo-
bilise social relations.®

In this regard, Amit distinguishes berween two different
logics of collective identification, between two different forms
of community, namely, the consociate and the categorical.
The former is based on consociate relationships, concep-
tualised primarily in terms of what is held in common by its
members rather than by reference to oppositional categories
between insiders and outsiders. Consociate communities,
and the identities deriving from them, are constructed through
particular forms of social interaction, through the shared
experiences of participation in particular associations and
events. 10

In contrast, categorical communities are based on ascribed
categorical identities. Whether of gender, race, religion, na-
nonality, or ethnicity, these identities are conceptualised as
anterior to the actual social relatonships and activities that
may be attributed to them. What matters the most is not what
“we’ are sharing, but the boundary dividing ‘us’ from ‘them’.
The category trumps the relatonship, making categorical
identities relying heavily on symbolic markers.10

In the perspecuve of a ‘post-cultural anthropology’, Nigel
Rapport argues that rather than amounting to objectivities,
categorical communities, or ‘cultural communiries’, as Rap-
port terms them, are first and foremost the subjective rea-
lisatons of those who symbolically articulate and animate
them art particular times and places. In spite of the extent to’
which cultural communities may tend to lay absolute claim
to individual members’ lives, thoughts, feelings, and loyalties,
Rapport regards individuals as more than their membership
of and participation in cultural communities; individuals are
to be seen as coming first ontologically (7).

Amit adds that the more distanced categorical identities
are from actual relationships of intimacy, the more likely it is
thar cultural communities will be dependent on the invo-
cation of oppositional categories, primordialised notions of
moral obligations, and the involvement of some element of
force in times of mobilisation. 10

In other words, while violence of armed conflicts po-
tentially unmakes communities in terms of bringing rela-
tonships of consociation and intimacy to an end, the use of
violence is at the same time likely to make communities in
terms of mobilising social relations based on categorical
identities. Violence is in itself an act of categorisation, lethally
separating ‘us’ from ‘our’ enemies, Whereas nothing seems
to divide ‘us’ more from ‘them’ than the use of violence,
nothing tends to bring ‘us” as closely rogether as times of
violent conflict. In facing ‘our’ common enemy, 'we’ come
together in expressing ‘our’ common opposition, while *we’
are likely to perceive any dissidents within ‘our’ own ranks as
traitors who should be dealt with accordingly.
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However, as it has implicitly beep indicated by the anghy,,
pological perspectives on community abfn"c. the unmaking o
communities is not necessarily a matter nt’h‘mrullv wiping oy
‘the village'. On the contrary, less will .dn. o *wound’ 4 com-
munity, if not to destroy it altogether, is a matter of attacking
the condition of what is shared among the members of (.
given community, that be, both ip terms of consociare and
categorical identities. To ‘traumatise’ a community is a gy
ter of breaking relationships of consociation and intimacy.
it is a matter of silencing any intra-communal dissension;
it is a matter of vandalising or ruining symbolic markers
categorical identities; it is a matter of categorising and ta,.
geting individuals on the grounds of ascribed commyny
identities.

By the same token, at this point it should be clear that
heal a community trough community-based intervention,
should at least involve strategies of repairing broken relarion.-
ships, promoting the freedom of speech, and restoring sym.-
bolic markers while decreasing the divide between ‘us’ and
‘them’. Before making a more thorough examination of such
strategies, I will first turn to an exploration of the need for
community-based interventions in ‘post-conflictual’ settings
by outlining three contemporary anthropological approaches
to violence.

BEYOND THE SURVIVAL OF THE FITTEST:
ANTHROPOLOGICAL PERSPECTIVES
ON VIOLENCE
Jonathan Haas reminds us that violence of armed conflicts
can be explained along several dimensions, such as differen:
models of causation, the origins vs. the maintenance systems
of violence, and the causes vs. the effects of violence.!? While
models of causation have historically been dominant in eve-
lutionist and functional approaches to violence (8), Ingo
W. Schroder & Bettina E. Schmidt observe that it is only the
latter approach which continues to be held in common by so-
cial scientists researching conflict, violence, and war."?
Indeed, Schréder & Schmidt emphasise that, particularly
since the 1980s, the field has become increasingly frag-
mented. Accordingly, Schroder & Schmidt identify three
main approaches to violence within current anthropology
which they term ‘the operational’, ‘the cognitive’, and ‘the
experimental’ approach.!3 Although this distinction might
be questioned due to its broad definitions and resulting
overlaps, I will, nevertheless, adopt it for analytical purposes
in the present paper. I will especially pay attenuon to the
experimental approach, since it is the one of the three
approaches, which I have found to be supported the most
by the empirical data obtained through the IRCT Impact
Assessment Study,

Diamonds and oil: operational approaches to violence
The operational approach, as characterised by Schroder &
Schmidt, is a theoretical approach which “links violence
to general properties of human nature and rationality 7 ©
general coneepts of social adaptation to material condite™
Itaims to explain violent action by comparing srructural €O
ditions as causes affecting specific historical conditions -
It is an approach, which under the heavy influence of @ 01"
logical concept of competition, tends to portray violence &
resulting from competition for scarce resources.

A noteworthy example of such an approach is providet
Jeffrey A. Sluka who is subscribing to a ‘power-mnt] ict
theory” in order to explain why State terror has today beco™®
a major and growing world problem. According to SIUk® [h‘.
power-conflict theory views State terror as resulting o™ giee

ided by
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strength of the State and the ever increasing concentration
of power in the hands of national and international elites.
“Terror States’, as Sluka calls them, do not emerge because
there is a functional necessity to resort to violence in order
to maintain law and order, but rather because elites choose
to rely on violence, “believing that it is a rational and cost-
effecive means to achieve their politicoeconomic ends —
namely, to preserve and advance their privilege within the
system of social stratification”.!

While Sluka reminds us that several anthropologists have
emphasised social stratification as “the most dangerous fea-
ture of contemporary society”,! Schroder & Schmidt under-
score that violence does not inevitably result from competi-
tion. On the contrary, conflicts are much more often settled
by non-violent means than by violent confrontations. Never-
theless, under specific circumstances, violence may pay;
violence may prove to be a highly efficient strategy to influ-
ence the outcome of the competition in favour of ‘our’ own
community or group.!

By linking violence to a basic state of conflict, Schroder &
Schmidt highlight that they are making three implicit but im-
portant statements about the social ramifications of violent
practice. Firstly, violence is never totally idiosyncratic; it al-
ways expresses some kind of relationship with another party.
Secondly, as social action, violence is always associated with
instrumental rationality, which is why violence is never com-
pletely sense- or meaningless in the eyes of the perpetrators.
Thirdly, violence is never a totally isolated act; it is always
related to a competitive relationship and therefore a product
of a historical process.!3

Between the lines it is to be read that from the operational
approach, as described by Schroder & Smith, the effects of
violence are likely to be measured in terms of gains and
losses of resources ranging from power and control over
human lives and territory to diamonds and oil. In brief, the
result is social stratification, as referred to by Gerald Ber-
reman, as:

“The fact that some categories of people get more of the valued
things in life and others get less; a few get most, and most get
the rest. Some live well and long; some live poorly and
briefly. There is a ranking, in other words, of access to goods,
services and experiences — to what the social theorist Max
Weber called ‘life chances’. There are national elites and in-
ternational elites; the national poor and international poor.
There are rich nations and poor nations” (9).

Material losses: “Before the war I had everything”
One of the categories of people which tends to get less of
the valued things in life is survivors of torture. Many of the
torture survivors, who were interviewed for the IRCT Re-
habilitation Impact Assessment Study, expressed that they
are encumbered by socio-economic problems related to their
experiences of being tortured. Several of the survivors have
lost their ability to work and are consequently suffering fi-
Whereas torture survivors, as a disadvantaged social
,fm,-mﬂmost bound to have a negative socio-economical
impact on the wider society, the loss of income and/or prop-
erty is likely to be an enormous burden for the individual sur-
vivors. In the words of a Bosnian client at the CTV:

“I was traumatised, and I knew, I had to overcome all these
difficulties because before the war I had everything, And
now, I knew, I had to fight by myself in order to live because
there was no-one else to support me ... and, you know, that
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to solve this problem, this housing problem ... I had to fight,
but, I knew, I had to force myself ...”

The case is not that the involved rehabilitation centres do
not recognise their clients’ socio~economic problems, but
the case is from Bosnian and Herzegovina over Indonesia to
Kenya that the given centres do not possess the resources
to provide any sufficiently socio-economic assistance. As an
Indonesian health professional at the RATA points out, “the
clients have usually three types of disorders: physical dis-
orders, mental disorders, and also social problems ... the big
problems, faced by the clients right now, are social problems
(...) But RATA doesn’t have the budget for social problems”
(10).

A Bosnian health professional at the CTV adds that:
“These problems are connected because the clients — if they
get any berter — they always talk about social problems, and
social needs, about the shoes they need, about the clothes
they need, about everything they need” (11). This appears to
be reflected by an Indonesian RATA client who states that
“I’m happy for what the doctor gives to me, but [ want more
help; I suggest that rice is given to me, because I have the
responsibility for my younger sisters™ (12).

Stars and stripes: cognitive approaches

to violence

Unlike rice, you cannot eat flags for breakfast, although that
often tends to be what you are led to believe when applying
a cognitive approach to violence. Schréder & Schmidt de-
scribe the latter as an approach in which violence is viewed
as “first of all culturally constructed, as a representation of
cultural values — a fact that accounts for its efficacy on both
the discursive and the practical level. Thus, violence is seen
as contingent on its cultural meaning and its form of repre-
sentation”.13

Conflicts are, according to Schréder & Schmidt, mediated
by the cultural perception of the given society, community, or
group, engendering specific meaning to the conflictual situa-
tion. Motivation for acts of vielence follows the given culmral
interpretation framework that defines the value and relative
importance of material and social benefits.!? Hence, cultural
meanings associated with violence may impel or induce
people to commit acts of violence.

In this context, the performative quality of violent imagin-
aries plays a lead role. These imaginaries are, following
Schréder & Schmidt, either represented through narrarives,
performances or inscriptions. Through narrazives memory of
past violence is kept alive in stories, either by glorifying the
deeds of ‘our’ own community or group, or by the perceived
injustices ‘we’ have suffered. Through performances antago-
nistic relationships are staged, and prototypical images of
violence are enacted in public rituals or ‘war ceremonies’.
Through inscriptions violent imaginaries are inscribed in the
cultural landscape as images displayed on banners and mu-
rals, or in the visual media.!?

In order to carry out acts of violence, Schroder & Schmidt
emphasise that perpetrators are in need of violent imagin-
aries, framing the practice of violence in a code of legitima-
tion which claims the assertion of interests to be related to
moral imperatives.!?> As David Riches points out in his
groundbreaking work on the ‘triangle of violence’, that is, on
the triangular relationship between perpetrators, victims and
witnesses, each of the involved parties is likely to appeal to
social rules and values, and to invoke justice to be on their
side. In brief, the legitimacy of violence is contested; victims
and ‘dissenting’ witnesses are most likely to deem the acts of
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violence for illegitimate, while perpetrators and ‘consenting’
witnesses presumably will argue for the legitimacy of the
violent acts. !4 n

Pamela ]. Stewart & Andrew Strathern elaborate that vio-
lence is praised by some, and condemned by others, because
order is a subjective concept. Whether violence creates or de-
stroys order turns on the question of whose order is at stake.
Likewise, the perception of what constitutes a violent act may
also be subjective. In most cases there is, however, agreement
about what an act of violence is, while there tends to be
disagreement about whether such an act is appropriate or
justifiable. 13

Indeed, Schroder & Schmidt claim that “wars are made
by those individuals, groups or classes that have the power
successfully to represent violence as the appropriate course
of action in a given situation™.13 As Edmund Leach notes in
relation to ‘terrorists’ and those waging a war against them,
each side represents the other’s acts of violence as ‘bar-
barism’, while they are considering their own use of violence
as ‘heroic’ (13).

Still, Schroder & Schmidt argue that historicity is the most
important code of representation to legitimate the use of
violence. “Wars are fought from memory, and they are often
fought over memory, over the power to establish one group’s
view of the past as the legitimate one”.!2 Therefore, violence
is not only a resource for solving conflicts over material issues,
but also “a resource in world making, to assert one group’s
claim to truth and history against rival claims, with all the so-
cial and economic consequences this entails”.13

Dehwumanisation: “They don’t consider you as a person”
Historicity is not the only code to legitimise the use of vio-
lence. Another one is constituted by the theme of dehuman-
isation which serves to transform ‘our’ enemies into radical
Others. In the context of the Colombian ‘Dirty War’, Michael
Taussig claims that semantic functions of ‘cleansing’ are
shared by the political assassinations and the process of ‘clean-
ing’, L.e. the process in which beggars, sexual minorities, and
petty criminals are gunned down in the streets by ‘dead
squads’, and are thereby:

“... creating firm boundaries where only murk exists so that
more murk can exist, purifying the public sphere of the pol-
luting powers which the dominant voices of society attribute
to the hampa or underworld whose salient political feature
lies in its being strategically borderless — invisible yet in-
filtrating — but decidedly Other; prostitutes, homosexuals,
communists, left-wing guerrilleros, beggars, and what T guess
we could call the dark threatening mass of the undeserving
poor — which, when you think about it, doesn’t leave too
many people in the upperworld”.16

Insplred by Richard Rorty,!” Kirsten Hastrup argues that by
categorising entire communities or groups of people as less
than human, the ‘branded’ people are alienated from the
human community.!® By dehumanising others as sub-hu-
mans or beasts, ‘we’ are, according to Hastrup, regarding
ourselves as prototypes of humanity, as better examples than
the Others,'® and thereby, as I will add, excluding the Other
from ‘our’ moral community.
By representing and perceiving other h

‘animals’, ‘barbarians’, ‘terrorists’, or the lik:?::rne':er? fnle?s
to be morally capable of striking out against these ‘inferio::
Others. As David B. Morris observes; “We do not acknowl-
edge the destruction of beings outside our moral communi
as suffering; we detach ourselves from their pain as iy were n?:
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incomprehensible behaviour encountered on some Swiftian
inco

island”.!? i th ture which he w
In that respect, reflecting on the torture WhIch he was ex-

posed to during his time in prison, a Kenyan client at IML_y

states that:

“The beatings, and actually the mocking — that you are mockeq
by all prison warders — thcy don’t consider y‘(m as a person:
they just see you as a criminal. And as Hrcscnbcd by the law;,
you are supposed to be hanged, but: “We ;irc not going to
hang you; we are going to beat you to death - So lwhm actu-
ally hurts my heart is the brutality, the brutality of the prison
warders, the brutality to Kenyans, or to human beings, wh
are in the prison as prisoners. That really hurts me” (14),

Fear and loathing: experimental approaches
to violence
The brutality, the hurt! Experimental approaches to vio-
lence, as identified by Schroder & Schmidt, focus on the sub-
jective qualities of violence. “Violence, here, is highly contin-
gent on individual subjectivities, and its meaning unfolds
mainly through the individual’s percgpnon of a violent situ-
ation”.!3 Experimental approaches portray violence as some-
thing that structures people’s everyday lives, even in the ab-
sence of an actual state of war.!3

In that context, Arthur Kleinman argues thart the violence
of ‘low intensity’ warfare is meant to control people through
the implied suffering, involving a range of traumas: pain,
anguish, fear, loss, grief and the destruction of a coherent
and meaningful reality. Images of violence, spectacles of ter-
ror, and displays of power, are all used to create helplessness
and mistrust. Such techniques of violence are meant to in-
timidate witnesses, to suppress criticism, and to prevent re-
sistance. In brief, massive trauma is used systematically to
silence people through suffering.20

Consequently, as Veena Das and Kleinman note, trust is
lost in your known world when access to established conrexts
and trusted categories disappear in ‘the shadow of violence”:

“People have to ‘unlearn’ normal reactions — for instance,
Fhey learn how not to respond to cries from the neighbour-
ing house in case their reactions are being watched by the
gcurity police or one of the terrorist organizations and are
interpreted as sympathy for one or the other political cause.
'Ijhc grounds on which trust in everyday life is built seem to
disappear, revealing the ordinary as uncanny (...) there is a
feeling of extreme contingency and vulnerability in carrying
out everyday activities ... As [E. Valentine] Daniel points

ugs % yesterday’s terrorist could be today’s prime minis-
ter”.

Culture of terror’: “I'm always in fear®

:‘The horror, the horror! In the eves of Michael Taussig, the
space of death’ is “important in the creation of meaning and
consciousness, nowhere more so than in societies where tor-
fure is endemic and where culture of terror flourishes”.>
The latter is described by Sluka as:

“an Institutionalized system of permanent intimidation of the
masses or subordinated communities by the elite, character
1zed by the use of torture and disappearances and other
forms of extrajudicial ‘death squad’ killings as standard prac-
tice. A culture of terror establishes ‘collective fear’ as brutal
means of social contro] .. When fear becomes a way of life;

as it did : H .
emerge d'l'l_jl entina and Guatemala, a culture of terror has
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In relation 10 the Colombian ‘Dirty War’, Taussig claims that
«he underworld’ is a paranoid construction of the ruling
class designed as if it was to produce and reproduce a
Hobbesian world in which you cannot trust anyone. The
Hobbesian fear is a strategic tool of silencing due to the
individualisation and unexpectedness of violence: anyone is
potentially a target, if he or she is categorised by the ‘dead
squads’ as belonging to ‘the underworld’. “There is no offi-
cially declared war. No prisoners. No torture. No disappear-
ing. Just silence consuming terror’s talk for the main part,
scaring people into saying nothing in public that could be
construed as critical of the Armed Forces”.16

The result is the sound of silence. “Nobody wants to
know” as a Kenyan client at IMLU puts it (15). He elab-

orates:

“In fact, I don’t talk much with people, especially not as long
as they know the kind of system, you know, the Government,
the kind of politics that have been preached to Kenyans, the
fear that has been inflicted to Kenyans by the system ... So,
I am always in fear, and I usually isolate myself from some of
the groups. I don’t discuss things because I don’t see any
point in telling someone about my problems, or about my life
in jail, other than he happens to report things” (16).

A Kenyan counsellor at IMLU adds that “there are cases,
where the client will just keep shopping around, talking
about many, many different things, but these clients mostly
have anxiety. The client is not really sure of his safety” (17).
In that respect, another Kenyan IMLU counsellor claims
that an indicator of successful rehabilitation is when he can
tell that the client is able “to overcome certain fears within
him™ (18).

‘Geography of fear’: “Pm afraid to go out”
Fear and anxiety is not solely associated with a ‘culture of ter-
ror’, but more concretely also with a ‘geography of fear’. In
the context of long-term intensive conflicts, Dag Jerund
Lenning points out that individuals are doing warlike activ-
ities as well as living their lives and doing ordinary tasks in
‘the shadow of the war’. The conflict becomes the ‘normal
order of things® in which every individual has to cope with life
and find meaning in the violent conflict. Socially speaking,
every individual has to relate to the hostile surroundings in
terms of avoiding certain areas and people.23

This is also likely to be the case for ‘post-conflictual’ set-
tings. Survivors of violence, be that of armed conflicts or by
torture, are often, if not always, afraid of certain places and
people which they associate with the causes of their suffering.
In the case of a Bosnian CTV client, she states that; “I’m still
afraid of airplanes and of other things” (19), while an In-
donesian client at the RATA says that “I cannot stay in my
home village because the military comes and disturbs me”
(20). Another Indonesian RATA client explains that: “I can-
not walk out; I cannor walk out at all, because there are many
soldiers in the surroundings, even in the hills, Yes, there are
many soldiers there. Yes, even though they don’t hit me, but
P’m afraid ro go out” (21).

Stigmatisation: “There are some people who cannot feel happy
when they see you” a

Lenning highlights thar in ‘the shadow of war’ individuals
have to relate to the hostile surroundings, not only socially
but also culturally in terms of making sense out of the hos-
tlities. In this regard, Arjun Appadurai notes that one of the
worst implications of ethnic violence is its distortion of the
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relationship between daily, inter-ethnic face-to-face interac-
tions and the collective categorical identities forged through
images of the global media or through the nation-building
practices of the Nation-State. 24

Distortion of relationships is not bound alone to the con-
text of inter-ethnic violence. In the case of torture, survivors
are likely to be ‘branded’ by the interest which their torturers
have shown in them; survivors tend to be associated with
danger and disorder; they tend to be stigmatised within their
respective communities. Strikingly, an Indonesian health
professional at the RATA claims that her objective is in part
that “the clients can be accepted by the community” (22),
while a Kenyan client at IMLU explains:

“Once you have been convicted within your area, people be-
gin to suggest that you are not a good man because you have
been to prison ... those people, they can hit you; there are
some people who can not feel happy when they see you. Es-
pecially those relatives, who are still my neighbours, they are
not glad to see me” (23).

Breakdown of intimate bonds:
“I don’t think that I can live with you any longer”
While violence of armed conflicts, including the use of tor-
ture, is likely to distort some relationships, it is almost bound
to bring others to an end. As Kleinman, Das and Margaret
Lock point out, violence is a form of social suffering that not
alone gravely damages subjectivity but also ruins the inter-
subjective and collective connections of experience.?3

In other words: “The experience of suffering is interper-
sonal, involving lost relationships, the brutal breaking of in-
timate bonds, collective fear, and an assault on loyalty and re-
spect among family and friends”.2? As an Indonesian RATA
client explains: “my father was shot at home, and the military
raped me in front of my mother. My mother is a torture vic-
tim too ... My mother is hanged in front of me. So yes, I was
crying” (24). Furthermore, a Kenyan counsellor ar IMLU
emphasises that he had several cases in which the wife of a
torture survivor would come and say, “since you no more
have your testicle, I don’t think that I can live with you any
longer” (25).

Violation of selfhood: “She didn’t want to talk with anybody”

In addition to the intersubjective and collective levels, sur-
vivors of violence, be that of armed conflicts or by torture,
are also affected on the subjective level. Hastrup emphasises
that the first lesson from the increasing number. of anthro-
pological studies on violence and suffering is that violence
“hyper-individuates the victim because pain cannot be
shared”.18 .

Kleinman, Das & Lock seem to suggest that pain is in-
communicable due to its capacity “to isolate sufferers and
strip them of cultural resources, especially the resource of
language”.?% Pain inflicted by violence is, according to Has-
trup, highly localised and bounded by the survivor’s body.
Therefore, at a certain experimental level, the role of culture
is close to being non-existent: “Suffering makes no cultural
distincrions but obliterates them all. The individual in terror
is just that: an individual in terror; alone, on the edge of
speech”, 18

Indeed, at the subjective level of experiencing violence,
Hastrup observes in accordance with Elaine Scarry, that
pain actively destroys language. Such destruction is closely
related to the destruction of the subject; “Violation is not
simply a transgression of somebody’s physical boundaries; at
a deeper level it is a violation of selfhood, and hence a de-
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struction of the position from which one may speak in first
person”, 18

Whether it is first and foremost because pain is incommu-
nicable, or simply because the survivor is in fear, or is feeling
embarrassed, the resulr is silence. As a Bosnian health pro-
fessional at the CTV recalls; “there was an example of a
woman who didn’t want to talk ... this was a raped woman
... she was always silent (...) she didn’t want to talk with any-
body ..." (26). Reflecting on Aegean communities in Kenya,
an IMLU counsellor adds that:

“The sort of things that I talk about, like my brother was hurt
and ... has become schizophrenic; those are things that they
will not ralk about; those are family secrets ... Africans will
share with their neighbours, but these ones won't. If it is in
the family, it stays there ... If somebody has been bashed in
the prison and becomes a zombie, he is hidden at home be-
cause they are seeing it as embarrassing ... They are not look-
ing at the health aspect ... They are hiding, because they are
clearing their face. For them it is an embarrassment” (27).

Moreover, an Indonesian health professional at the RATA
observes that “the client’s family will take a decision about
the client’s problems and situation because the client cannot
talk” (28). A Kenyan IMLU counsellor elaborates that be-
cause of the confused situation of the torture survivors, “their
stories are distorted. So, cognitively they are not able to say
anything, and they are scared, you know” (29). Not surpris-
ingly a Bosnian health professional at the CTV claims that
an indicator of successful torture rehabilitation is when the
clients “want to talk more, when they want to talk all the
tume” (30).

The logic of reciprociry: “One day they will pay for it”

While some survivors of violence, be that of armed conflict
or by torture, may be rehabilitating trough talking, others do
not seem to find peace on earth, or in heaven, before their
suffering has been revenged. Among the latter is a Kenyan
client at IMLU. He makes it clear that: “all I know is that one
day they will pay for it (...) Since they have ruined my life,
for all the time, God will get revenge for me ... God is there
for me, to revenge for me. And, I know, that it will happen”
(31).

Michael Jackson argues, as in the case of gift-giving, that
the conditions of the possibility of violence are inherent in
the most elementary and universal experienced form of in-
tersubjectivity, namely, in the logic of reciprocity. That is, the
possibility of violence is conditioned by our obligations to

* give, receive, and repay which govern our relations with those
we love as well as with those we hate, providing the rationale
for both the giving and the taking of life,26

Jackson points out that the exchanges of violence are cycli-
cal. The ‘vicious circle’ of violence is sustained by an inter-
minable process kept in motion by the impossibility of the
warring parties ever to decide unambiguously when they are
even; when an eye has been paid for an eye and a tooth for a
tooth.2¢ This is why all attacks tend to be carried our as
counter-attacks which are again responded to by counter-
counter attacks; and this is why acts of violence are often,
either implicitly or explicitly, morally justified as ‘vengeance’,
‘retaliation’ or ‘retribution’,

Thus, as noted by Jackson®7 as well as by Allen Feldman?®,
violence so to speak takes on ‘a life of its own’ by detaching
itself from its initial origins and consequently becomes the
condition of its own reproduction. This point is also recog-
nised by Stewart & Strathern who argue that revenge, as a
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basic impulse, plays an extremely important role in motivat-
ing exchanges of violence. Still, contemporary conflicts are
often very difficult to settle because modern processes of
conflict management rarely take account of revenge and the

intrinsic dynamic of violence. !?

The logic of reversal:

“Something is upside doton, something must be done right”
Elaborating on the reciprocal logic of violence, Jackson ar-
gues that it has often fatal consequences when the moral
order collapses due to breakdown in the reciprocal obliga-
tions that ideally should obtain between senior and junior
persons — that be, between parent and child as well as be-
tween ruler and subject, coloniser and colonised, rich and
poor.2? Such breakdowns, either real or imagined, tend, ac-
cording to Jackson, to be experienced as movements toward
death and chaos, as reversals in our life-affirming order of
social life.30

As Hastrup emphasises, violence tends to undermine the
subjectivity of the survivors because they are alienated and
disorientated by the violent shattering of the moral horizon
of good and evil, right and wrong. Following E. Valentine
Daniel, Hastrup adds that the survivors’ sense of a linear time
and biography is defied by violence. “The moment of shock
extends into and disrupts all possible meanings of the pre-
sent, and defies narrative understanding, where ‘concordance
is king’ ”.18

Against this experienced disorder of things, Jackson un-
derscores that acts of violence take the form of extreme re-
reversals of the social order. Hence, violence is generally
driven by ‘our’ need to retake what ‘we’ believe that ‘we’ have
been wrongfully deprived and is now owed.??

Less extreme expressions of this logic of reversal are to be
found in the wish for positive change. As one Kenyan IMLU
client puts it; “it is bitter and something must be done, some-
thing must be done to implement change ... Something is
upside down, something must be done right” (32). A similar
kind of logic appears to be at play when another Kenyan
client at IMLU is asked about what he wishes for his life in
the future. He replies that: “I wish that I am still young ...
According to how I have suffered a lot, if I can have a job or
experience to get money, to assist my family, I can live very
happily” (33).

What is more, the logic of reversal is likely to have trans-
generational implications. Inspired by the work of Vamik
Volkan on ‘chosen trauma’, Suarez-Orozco & Robben seem
to claim that victimised communities ‘choose’ to transform
their losses into cultural narratives which become an integral
part of the communal identity.# In other words, communities
may develop representations of themselves as victims of past
losses or injustices:

“Past humiliations may be passed on from parent to child,
and from one generation to the next. Feelings of shame, help-
lessness, and loss of self-worth are borne by each generation
in the belief that the next generation will undo the past har™
and humiliation. Thus, the chosen trauma may threaten 3 50
ciety by burdening future generations with the self-righteous
exercise of violence™ 4

While it is arguable whether or not communities are given @
choice to choose a trauma, not to mention that cultural €™
muni:'iea, in the words of Rapport, “do not possess their O‘fm
Energies, momentum or agency”,!! Jackson's intersubjective
approach to violence does, nevertheless, appear [0 SUgEest
that a crucial aspect of communal identities may be STU¢-
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rured around historical humiliations; around the existential
need to right the perceived wrongs of the past.

Sudrez-Orozco & Robben conclude that violence of armed
conflicts continues to pursue the involved parties “long after
the slaughter ends and the peace treaties are signed” .4 This
holds true for survivors and their children as well as for per-
petrators and witnesses; violence of armed conflicts contin-
ues in various ways to shape their inner, interpersonal, and
socio-cultural worlds. Still, attempts at ‘healing the wounds’
Jargely tend to focus alone on the rehabilitation of the indi-
vidual body and mind.

BEYOND MEDICATION:
ANTHROPOLOGICAL PERSPECTIVES
ON COMMUNITY HEALING
As reflected above throughout my exploration of anthro-
pological approaches to violence of armed conflicts, acts of
violence tend not alone to target individuals, but also com-
munities. While violence of armed conflicts potentially dam-
ages body and psyche, the same holds true for interpersonal
relations as well as for the moral and socio-cultural order.
Recognising this, Suarez-Orozco & Robben emphasise that
the understanding of massive trauma should not be restricted
to intra-psychic processes of the individual survivor.4

Today, such a restricted understanding of massive trauma
seems, nevertheless, to be the most dominating ground on
which rehabilitation services are provided to survivors of
violence, be that of armed conflicts or by torture. In order to
draw up the rough contours of alternative ways of respond-
ing to massive trauma, I will dedicate the remaining pages of
this paper to an outline of three different strategies of com-
munity-based intervention. In other words, with the point of
departure in an anthropological critique of the medicalisation
of massive trauma, the purpose of the following pages is to ex-
amine anthropological perspectives on community healing.

PTSD: when trauma becomes a disease to be cured

While acknowledging that the construction of the ‘Post-
Traumatic Stress Disorder’ (PTSD) has resulted in signifi-
cant clinical advances, Suarez-Orozco & Robben criticise the
PTSD concept on several grounds. Among these, the most
important one is that the application of the PTSD concept is

medicalising trauma into a unilinear and decontextualised
disorder.?

“The hegemony of the PTSD concept has been so great, and
the psychotherapeutic treatment of individuals such a large
and important professional practice, that collective manifesta-
tions of massive trauma and their impact on the surrounding
society continue to be neglected areas of scientific inquiry”.4

Kleinman elaborates that the way in which health profes-
sionals tend to think and talk abour trauma situates it in
personal rather than in social dynamics. Psychiatrists and
psychologists tend to view violence as an event that can be
studied outside of its particular context because of its alleged
universal effects on individuals. As a consequence, massive
trauma s ar large ignored.20

Inspired by Allan Young’s cultural analysis of the PTSD
construct, Kleinman regards PTSD as a professional personi-
fication of violence of armed conflicts, illustrating how social
‘problems are transformed into the problems of individuals,
‘and how, thereby, social traumas are re-figured, for policy
and intervention programmes, as psychological and medical
,—,,-r;r hgies,zo |
~ Kleinman argues that the diagnostic criteria for PTSD are
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mapping distress in the mind of the individual; the social
experiences of trauma, resulting from the devastating effects
of violence of armed conflicts on families and communities
as well as on the routines of everyday life, are made over into
personal experiences of suffering. Accordingly, the use of
PTSD tends to overlook the fact that the locus, causes, and
effects of violence of armed conflicts are predominantly so-
cial.20 In brief, medicalisation of massive trauma violates the
experience of the trauma; purely medical phrasings distort
and neglect the social experiences that survivors undergo.

Taken to its extreme, the medicalisation of massive trauma
implies that trauma is treated as a disease which is to be
cured. As a case in point, an Indonesian health professional
at the RATA states that “We have to provide medicine for the
clients until they are fully cured” (34). As Kleinman observes
in relation to the diagnostic criteria of the PTSD concept,
the underlying idea seems to be that “suffering cannot and
should not be endured. It should be brought to an end”?7,
The same idea tends to be at play in the treatment of
traumatic memories as something that are to be ‘worked
through’ and ‘erased’.

Again the Indonesian case is illuminating (35). A RATA
health professional states that “I can provide activities for the
clients; something to keep them activated, so they can reduce
their trauma. By keeping them occupied they forger their
problems, they forget the conflict maybe” (36). The health
professional adds that a difficult case is one in which “the pa-
tient doesn’t want to take medicine ... I cannot control the
patients every week (...) Maybe by taking medicine she can
reduce her problems ... When I go there, she always cry,
1 don’t know why, maybe she remember her husband?” (37).

In this regard, anthropological studies on violence of
armed conflicts can make valuable contributions to the fore-
grounding of what has been removed by the medicahisation
of massive trauma, namely, the social context as the chief
focus for understanding massive trauma. In addition, Suarez-
Orozco & Robben point out that:

“The anthropological contribution to an interdisciplinary
study of massive trauma has considerable potential. The
work can delineate the dynamic relation between society and
trauma because, on the one hand, the social context influ-
ences the self-perception and recovery of the traumatized
and, on the other, the victims themselves, as a social group,
have an influence on the society at large™.4

To illustrate the importance of the social context, Suarez-
Orozco & Robben compare the homecoming of American
Vietnam War veterans and Gulf War I veterans. While the lat-
ter were received as patriotic heroes, the former were likely to
be ridden with guilt feelings by the nation-wide anti-war
protests.*

The point is that different social circumstances cannot but
have an effect on the recovery of the traumatised war veterans.
Likewise, ranging from social restoration to social dis-
integration, massive trauma is bound to have an effect on the
wider society.d Once again, it seems manifest that commu-
niry-based intervention is an imperative. Still, the question re-
mains: how to heal a ‘wounded’ or ‘traumatised’ community?

Community-based intervention:

breaking the cycles of violence

As it has, at least implicitly, been indicated above, in particu-
lar by the experimental approaches to violence, community
healing implies as a minimum that the use of violence is
brought to an end. However, as reflected especially by Jack-
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son’s intersubjective approach, violence is not solely a matter
of rational instrumentality. Violence is not simply a matter of
continuing ‘politics by other means’. Hence, exchanges of vio-
lence are not likely to be brought to an end simply because
the contending parties rationally commit themselves to a
course of non-violence. While such a commitment may result
in a truce, the achievement of a long-lasting peace is unlikely.

Rather, as it follows from Jackson's intersubjective ap-
proach, to break the cyclic exchanges of violence, the inter-
subjective conditions of the possibility of violence have to be
challenged. This implies, on the one hand, the challenging of
the reciprocal and reversible logic of violence, and on the
other, the challenging of the othering processes associated
with the violent imaginaries which frame the use of violence
in a code of legitimation.

Enlightenment: the Other as ourselves in other circumstances

To challenge the othering processes, preconditioning the
possibility of violence, is in the words of Jackson a matter of
deconstructing, “both in practice and discourse, the ‘abnor-
mal’ distance that we believe to exist between ourselves and
others, and between ‘here’ and ‘there’”.2% To do so, Jackson
advocates Hannah Arendt’s notion of ‘a visiting imagination’.

To train your imagination ‘to go visiting’ s, according to
Jackson’s reading of Arendt, to renew and extend the reach
of your understanding as outsider. It implies neither a de-
tached knowledge of another’s world, nor an empathic blend-
ing with another’s worldview. It is rather, a method of putting
yourself in the place of another, of “interleaving a multiplicity
of particular points of view in a way that calls into question
all claims for privileged understanding. No matter how ab-
horrent the view of the Other, it represents a logical pos-
sibility for one’s Self”.26

By blurring categorical boundary lines, ‘a visiting imagin-
ation’ challenges what Primo Levi calls our ‘Manichean need’
for clarity and simplicity which reduces social relationships
to conflicts, and conflicts to duels, duels to ‘us’ and ‘them’,
friends and enemies, the good and the evil. ‘A visiting im-
agination’ is likely to reveal that human beings are not crea-
tures of neither/or, but, on the contrary, ambiguous hybrids
that make the world a ‘grey zone’, not black and white.3!

To make judgement in such a ‘grey world’ is, in the words
of Jackson, “a way of doing justice to the multiplex and am-
biguous character of human reality by regarding others nor as
inhuman, but as ourselves in other circumstances — even though
those ‘others’ may include the Adolf Eichmanns of this
world”.26 This is not an argument for moral relativism but an
appeal for making judgement conditional upon understand-
ing, that is, upon putting yourself in the place of another.

Whereas Jackson advocates the ethnographic method as
the most challenging terrain for our imagination ‘to go visit-
ing’ (38), Arendt recommends history,2® while I will add
anthropology as well. As the ethnographic method hardly is
a realistic option for community-based intervention, I will
advocate that historical and anthropological studies of ‘the
other side’ should be prioritised on all levels in national edu-
cation systems together with the encouragement of cross-
community dialogue and exchange programmes,

The possibility of ‘rebirth’: a new begimning
A renewed understanding of ‘the other side’ will, however,
not do the job alone. In order to reduce the intersubjective

conditions of the possibility of violence to the benefit of the :

possibility of community healing, I will argue that two con-
ditions have to be enhanced, namely, the freedom from
vengeance as well as the freedom to remake a world,
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This implies first and foremost the 'prnmntinn of the pos-
sibility of ‘rebirth’. That is, the promotion of the possibility of
the ‘miracle of natality’, as advocated by Arendt, as the be-
stowal of hope and faith upon human affairs which fuels any
attempt at making a new beginning after a ‘rite de passape’,
be that by reform or revolution, by peace or war.??

However, as illustrated by survivors of torture, less dra-
matic ‘rites de passage’ will do. In the words of a Kenyan
IMLU client: “it’s good, if I have a different start; a new start
in a different area” (39). The point is even clearer in the cage
of a Bosnian client at the CTV who states that: “Now, [ fee|
like a new woman, like reborn, because now I have my apart-
ment, I have my pension, I have a husband, and I have ac-
complished all that by myself” (40).

In this light it is revealed that in spite of the religious con-
notations associated with the possibility of ‘rebirth’, the fresh
start is actually of a rather worldly nature. In accordance with
this, Das and Kleinman emphasise that the term ‘healing’
should not retain its conflation of medical and religious
action as it tends to do when used in truth commissions. In
their eyes, ‘healing’ means repair as well as transformation
into a different moral state.>?

Truth-telling: acknowledgement of pain and suffering

Apart from the ‘miracle of natality’, freedom from vengeance
involves the working of a restorative justice, implying that
victims and perpetrators come together in redeeming the
past as well as in committing themselves to the collective
building of a bright new future. Following Jackson’s use of
Arendt’s notions of forgiving and promising, the intersubject-
ive conditions of the possibility of violence are challenged by
our faculty to forgive past injustices as well as by our faculty
to make and keep promises of furure justice.

Forgiving and promising involve, according to Jackson, an
active refusal to ‘replay’ events of an unjust past by repo-
sitioning yourself in an imaginary future society of justice
which potentially ‘annuls’ history. This was the hope that the
Truth and Reconciliation Commission of South Africa was
built on, and it is the hope which should be invoked after
every epoch of violent conflict.2?

Das & Kleinman suggest that truth commissions may play
a decisive role in community ‘coping’ as a moral procedure
in response to violence of armed conflicts when that is said;
Das & Kleinman do emphasise that the role of a truth com-
mission cannot account for the continuity of everyday social
experience, nor can it alone heal community in terms of
repairing social ties and institutions. The role of such a com-
mission turns on its acknowledgement of the pain and suf-
fering of survivors, and the part of perpetrators in causing
that pain and suffering, legitimating the collective's quest for
healing and revitalisation.?3

While recognising the naivety of the assumption that for-
giveness can be easily earned, Das & Kleinman argue that the
establishment of a truth commission is a dramatic effort t©
provide a public space in which the terror of the past may b¢
articulated and publicly heard. Not that the task of truth
commissions is to offer new information, but, rather, that
makes perpetrators as well as survivors become part of the
formation of knowledge and truth, whereby it may become
possible to create a collective future in which the divided and
traumatic past can be inherited. 3} 3

Notwithstanding its arguably flawed realisation; the merits
°f.t‘h° idea of truth commissions are to be found in the CIP”
:;lct}' :;l:t truth commissions may have to heal, if 00t mo»ns

sted contending parties due to the varied tesumonie
given to the commission by victims and perpetrators alike.

3
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By undermining the simplistic view of the given conflict as
one being cast between ‘heroes and villains’, or between ‘vie-
tims and perpetrators’, the tesumonies provide a challenge to
the contending parties” mutual ‘blame-game’.

As Brandon Hamber reminds us, when we delve deeper
into most conflicts, then it soon becomes evident that many

tes to the conflict have long and varied histories in which
they have had multiple ‘roles’; they have both been victims
and pcmemtors.“ Likewise, the same message is received
when we approach violence as intersubjective which is to say
that all violent acts tend to be reactions, Thus, I will argue
that reconciliation is about identifying ‘us’ with ‘them’; like
‘them’, ‘we’ are victims as well as perpetrators.

This is, however, not to say that all the contending parties
have been vicims and perpetrators equally, but rather to
recognise that all ‘sides’ have ‘played’ both ‘roles’; the dis-
tinction between ‘us’ and ‘them’ is not matching the one
between ‘victims’ and ‘perpetrators’. As Hamber points out,
truth-telling of the past “certainly means engaging in the
dirty business of remembering, acknowledging responsibility
and even finger-pointing”.35 Truth-telling does not only
mean acknowledging who has been suffering, but also ac-
knowledging who has been inflicting the suffering, who is
responsible, who is guilty.

In that respect, Duncan Morrow stresses that there will
not be any reconciliation before ideologies of communal vic-
timhood give way to the recognition of the harm inflicted by
‘our side’. In agreement with the reversible logic of violence,
Morrow argues that ideologies of vicimhood portray every
violent act of ‘ours’ as acts of defence, and every violent act
of ‘theirs’ as acts of aggression. In brief, if reconciliation is
not only to remain a beautiful but distant ideal, ‘we’ have to
recognise that ‘we’ are, inevitably, not only victims of ‘their’
violence, but also of ‘our’ violence to ‘them’.3¢

Politics of recognition and the resumption of everyday hife:
pragmatic co-existence
In contrast to the freedom of vengeance, the freedom to
remake a world is, following Das & Kleinman, not as much a
matter of forgiveness and redemption as a question of com-
munities experimenting with ways of inhabiting a world
together.33

Das & Kleinman appear to suggest that in spite of differ-
ent social and cultural contexts a double movement tends to
be necessary to break the cycles of violence:

“At the macro level of the political system it requires the cre-
ation of a public space that gives recognition to suffering
of survivors and restores some faith in the democratic pro-
cesses, and at the micro levels of community and family
survivors it demands opportunities for everyday life to be
resumed”, 32

At the political level, Das & Kleinman observe that many of
the communities ‘coping’ with traumatic violence and other
forms of social suffering, appear to be engaged in what
~ Charles Taylor has phrased as the ‘politics of recognition’,
By (re)gaining the capacity to speak for oneself politically,
attempts are made at rebuilding communities through the
redefinition and re-creation of the political sociery.??
The desire for a ‘politics of recognition’, and its implied
re-creation of the political society, seems to be reflected in
ﬂl!umc of a Kenyan client at IMLU;
“I know that the system, I know that the set of tribal lines,
and that the poverty in Kenya, will never come to an end un-

less the system is completely changed (...) Some of our
rights, some of our basic rights are not considered in the
system. Especially the poor people; they are not considered

at all, not at all, not at all” (41).

The Kenyan client adds that he does not “want to go back to
prison ... [ want to be safe ... according to the constitution
that governs Kenyans’ lives today, I got my rights; I must be
respected. The constitution doesn’t belong to any politician”
(42).

Another striking case in point is provided by a Bosnian
health professional at the CTV who claims that fewer clients
come to the CTV nowadays because:

“The Government is not doing anything for these people,
and they are left to themselves, and they are losing faith in
everybody (...) Because none of their problems have been
solved, their houses have not been brought back to them,
they cannot do anything in the official health system, they
have to pay for everything, they don’t have money, they are
losing faith in the system and in the people” (43).

From the latter case, the link between the political level and
the level of the everyday life is manifest. In that respect, Das
& Kleinman note that the ‘project of re-creating normality’
seems to:

“... engage the survivors of collective tragedies in, on the one
hand, creating a public space in which the experience of vic-
tims and survivors cannot only be represented but also be
molded, and, on the other, engaging in repair of relationships
in the deep recesses of family, neighbourhood, and commu-
nity. The recovery of the everyday, resuming the task of living
(and not only surviving), asks for a renewed capability to ad-
dress the future”.??

As illustrated by the case of a Kenyan IMLU client, the
‘quest for normality’ becomes very difficult when the sur-
vivors of violence, be that of armed conflict or by torture, are

politcally suppressed or, as I will add, socio-economically
deprived:

“Now, I had to start pursuing, or, rather, finding a way to put
things back to normal (...) What am 1 supposed to do to
put things back to normal? Right now, I am without job; our
country, Kenya, is getting strangulated ... who can afford
to have money? Right now, I don’t know those people ...
What am I supposed to do to put things back to normal?” (44)

Whereas the Kenyan client is explicitly planning to leave his
country until things settle back to normal, a Bosnian client at
the CTV is implicitly stating that she is feeling at home in
Sarajevo; “I would never give this town to anybody, because
I like to live here with this people ... I like this town because
this is my town, I was born here” (45). Here it is almost
bound to be a crucial point that the Bosnian client appears
to perceive things as returning to their ‘normal order’:

“When I came here in 1995 everything was ruined, and I was
very sad, but then I saw that the things were being rebuilt,
and that the people are going back to their flats, and I am very
happy to see that, and to see that on television, because every-
body should get what is theirs, and I am happy to see that” (46).

Das & Kleinman elaborate that the remaking of a world, on
the level of the everyday life, is “a matter of being able to
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recontextualize the narratives of devastation and generate
new contexts through which everyday life may become pos-
sible”.33 The latter touches upon pragmatic concerns, telling
the conflicting parties that “reparation cannot take the form
of justice, co-existence is possible only if the past is deliber-
ately set aside” (47). Thus, reconciliation does not necessar-
ily have to be coupled with truth, but may be orientated
towards the resumption of everyday life rather than towards
justice. Accordingly, Das & Kleinman regard reconciliation
as:

“A complex process of reestablishing sociality, in which the
differential stakes of not only the perpetrators and victims
(different from the vanquished), but also of witnesses and
bystanders, must be understood in order for a return to
everyday life to become possible”.2!

While it may not be possible to repair loss, or to cure pain,
for the individual, Das & Kleinman seem to suggest that
‘community health’ may be measured in terms of sufficient
co-operation between the contending parties to allow for
the resumption of everyday activities.>> Hence, to heal a
‘wounded’ or ‘traumatised’ community is to unite its divided
parties sufficiently closely to allow people to resume their
everyday affairs after violence has distorted and broken rela-
tonships.

CONCLUSIONS

Recognising that improved knowledge about violence of
armed conflicts as well as about treatment of massive trauma
does not necessarily entail an improved response in terms of
intervention strategies, be that in form of conflict regulation
or of rehabilitation services, the desire for such an improve-
ment has, nevertheless, been the key motivator for the pre-
sent desk study. As quoted initally; “In order to fight the
beast, you have to know it first, and know it well”. On the
pages above, ‘the beast” has been taking the shape of violence
of armed conflicts, including the use of torture, while strat-
egies for community-based intervention have served as ‘the
weapon’ in the fight against ‘the beast’.

Throughout this paper, I have been exploring the validity
of my two-folded hypothesis, stating, on the one hand, that
there is a distinct need for community-based interventions in
‘post-conflictual’ settings, and, on the other, that it is of para-
mount importance that the understanding and implementa-
tion of community-based intervention move beyond the
dominating strategy of providing rehabilitation services in
‘the bush’.

By shedding light on the conceptualisation of community
within contemporary anthropology, and by outlining three
different anthropological approaches to violence, I have been
arguing that there does in fact appear to be an essential need
for community-based interventions in ‘post-conflictual’ set-
tings. Likewise, on the grounds of an anthropological cri-
tique of the medicalisation of massive trauma, I have been
sketching the contours of anthropological perspectives on
community-based intervention strategies, indicating that
community healing goes far beyond the delivery of medical
rehabilitation services in the field.

I have been substantiating my theorerical arguments, and
thereby highlighted the relevance of anthropology to the
work against torture, by illustrating several of my theoretical
points with empirical data obtained through the IRCT Re-
habilitation Impact Assessment Study. In spite of the differ-
ent contexts, ranging from Bosnian and Herzegovina over
Indonesia to Kenya, and in spite of far the most, if not all, the
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interviewed survivors of torture expressed satisfaction with
the provided rehabilitation services the present desk study
has by virtue of my anthropological analysis of the interview
material strongly suggested that the involved torture sur-
vivors appear to be in essential need of rehabilitation beyond
medical and psychological treatment, be that of individuals,
families, or groups of people. Massive trauma is not a disease
to be cured, but a social experience affecting entire commun-
ities.

I have been arguing that violence of armed conflicts, as 2
form of social suffering, does not alone target individuals, bug
also communities. Violence of armed conflicts is likely to do
damage to the individual body and mind as well as to inter-
personal relations and the moral and socio-cultural order.
This is a point which potentially holds tremendous conse-
quences for the rehabilitation services provided to survivors
of violence, be that of armed conflict or by torture.

Unlike the hegemony of the PTSD concept, the anthro-
pological approaches to violence, which have been outlined
above, suggest that understanding and treatment of massive
trauma should not be restricted to intra-psychic processes of
the individual survivors. On the contrary, far from solely be-
ing a personal problem, massive trauma is linked to societal
problems in need of responses on a communal level.

In the present paper, I have roughly been sketching three
responses, that is, three strategies for community-based
intervention, aiming at the healing of ‘wounded’ or ‘trauma-
tsed’ communities. As a minimum such community healing
implies the breaking of the cycles of violence. Neither the
ideal of reconciliation, nor the pragmatism of peaceful co-
existence is likely to be achievable in any way as fong as
fear and fighting belongs to the order of the day. Likewise,
‘peace, love, and understanding’ are hard to bring about at
gunpoint.

Sdll, the first strategy for community-based intervention,
which I have outlined in this paper, involves educational ini-
tiatives in which ‘our’ understanding of ‘the other side” is re-
newed through the training of our ability to put ourselves in
the place of ‘the other’. The desired outcome is the decon-
struction of the ‘abnormal’ distance between ‘us’ and ‘them’,
whereby ‘the other’ is included in ‘our’ moral community.

The second and the third strategy both aim at restoring
community health in terms of respectively enhancing the
freedom from vengeance and the freedom to remake a world.
This implies the promotion of the ‘miracle of natality’ as 2
matter of encouraging faith and hope in the making of a new
beginning after a ‘rire de passage’.

While freedom from vengeance involves a fresh start by re-
deeming the past and binding one another to the collecuve
building of a brave new future, the freedom to remake
a world harbours a new beginning by pursuing ‘polin’c_s_of
recognition’ as well as by establishing sufficient opportunitics
for everyday life to be resumed.

To facilitate this double movement as well as to create the
potential framework for redemption and forgiveness: | bave
cautiously been advocating the establishment of @ Truth a0
Reconciliation Commission in the spirit of the South ANca?
one. Thus, instead of joining the large number of VOI¢<®
:mthm the anti-torture work field in their tireless but ofter
black and white’ calls for bringing about an end to impunith
I have been supporting a restorative justice approach suitable
for a ‘grey world®,

Whe'n that is said, however, I am recognising that truth
commissions by no means can be said to have worked out
id_"‘“Y in practice, Hence, I find myself compelled to agree
with Das & Kleinman when they declare that “there usually
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is no clear-cut victory, no definitive crossing over to safety
Iﬂd n:ncwnl But if that sounds too bleak a conclusion, think
of it the other way around: there usually is no complete de-
feat, no ulumate breakdown and dissolution”,??

NOTES

1. Gited in ref. no 1, p. 34,

2, For details on the IRCT Rehabilitation Impact Assessment
Study, see ref, no 2.

3, In the present paper, I am, analytically speaking, using the
potion of ‘violence” to cover the exercise of physical force and/or
pg\.'chnk)gl\ﬂ terror done to persons against their will, I am in

jcular referring to the use of violence in the context of armed
conflicts, implying collective or large-scale exchanges of violence
between at least two ‘warring’ parties. As [ will be indicating, this
context gives rise to dynamics and effects of violence that are
unique and in some ways incommensurable with individual vio-
Jence. In the words of Marcelo M. Sudrez-Orozco & Antonius
C.G.M. Robben: “Large-scale violence targets social bonds and
cultural practices as much as it targets the body and l.hc psyche”
(ref. no 4, p.10).

4. The notion of ‘massive trauma’, as advocated by Suarez-Orozco
& Robben, is not merely a quantitative concept. On the one
hand, the term is applicable to any society, community or group
of people that has been exposed to circumstances of traumatisa-
tion, leaving them with life-long problems. On the other hand,
the rerm refers to the rupturing of social bonds, the undermining
of communality, and the destruction of previous sources of sup-
port (ref. no 4, pp. 23-4).

5. For an overview of the rehabilitation services provided by the
CTV, RATA, and IMLU, see ref. no 5.

6. Werbner P, cited in ref. no 6, p. 19.

7. Rapport N, cited in ref. no 11, pp. 7-8.

8. In the context of inter-group conflict, the evolutionist approach
explains violence mainly as an instrument of evolutionary se-
lection, while the functionalist approach views violence as social
action primarily informed by interests and convictions of con-
scious actors (cf. ref. nol3, p. 1).

9. Berreman G, cited in ref. no 1, p. 32.

10. RATA professional I, pp. 32-3.
11. CTV professional, focus group, p. 32.
12. RATA, client I, p. 3.
13. Leach E, cited in ref. no 14, p. 2.
14. IMLU, client 111, p. 42.
15. IMLU, client II1, p. 41.
16. IMLU, client II1, p. 38.
17. IMLU, counsellor II, p. 76.
18. IMLU, counsellor I, p. 25.
19, CTV, client II, p. 5.
20. RATA, client I, p. 9
21. RATA, client II, p. 20.
22 RATA, health professional IT1, p. 109.
23. IMLU, client I, p. 10.
24. RATA, client I, p. 2-3.
25, IMLU, counsellor I, p. 22.
26 CTV, health professional 1, p. 19.
27. IMLU, counsellor I, p. 84-5,
ﬂ- RATA, health professional I11, p. 100,
29. IMLU, counsellor II, p. 71.
5' CTV, health professional 11, p. 24.
31,: M&J client IV, p. 53.

4. RAT, wmmwn.p. 65.

35. In contrast 1o the Indonesian case a Bosnian CTV health pro-
fessional explains to her clients that their situation “will improve
a little, but it will never be like it were before the torture” (CTV,
health professional I).

%_MW.MYI? professional I11, p, 78.

thnogrs method demands not only an imaginative
ation in the life of the other, but also & practical and so-
_hmmmwﬁﬁaﬂNcmtcnuuumd

30
40,
41
42
43,
44,
45
46.
47.

IMLU, client I, p. 41,

CTV, client I, p. 4

IMLU, client 111, pp. 40-1.

IMLU, client 111, p. 44

CTV, health professional 1, p. 21.

IMLU;, client TIT, pp, 40, 43.

CTV, client 1, p. 9.

CTV, client I, p. 10.

Mehta D, Chatterfi R, cited in ref. no32, p. 19.
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The IRCT is a private non-profit foundation, that was cre-
ated in 1985 by The Rehabilitation and Research Centre for
Torture Victims (RCT), Copenhagen.

The objectives of the foundation is on an international
basis to promote the provision of specialized treatment and
rehabilitation services for victims of torture and to contribure
to the prevention of torture globally.

To further these goals the IRCT seeks on an international

e to develop and maintain an advocacy programme that
accumulates, processes, and disseminates information
about torture as well as the consequences and the reha-
bilitation of torture

to operate a documentation centre about torture and re-
lated topics

to establish international funding for rehabilitation services
and programmes for the prevention of torture

to promote education and training of relevant professions
in the medical as well as social, legal, and ethical aspects
of torture

to encourage the establishment and maintenance of re-
habilitation services

to establish and expand institutional relations in the inter-
national effort 1o abolish the practice of torture, and

to support all other activities that may contribute to the
prevention of torture,




