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Q5. What relevance do anthropological theories and observations have to the study of divination and magic in antiquity?
Introduction
For thousands of years, and arguably even since the dawn of so-called ‘advanced’ human civilisation at the start of the Neolithic Period, there has been abundant documentary evidence that both divination and magic are near-universal phenomena that recur and have recurred in a wide variety of human cultures and societies across the space and time of the last 9,000 years, if not longer
. For this reason, the relevance of scholarly and rational anthropological consideration and discussion should be immediately, if not forthrightly discernible in any study of both divination and magic in these ancient worlds. Even if one considers divination and magic to be phenomena that occur as independent from and separate to human psychoemotional and sociocultural understandings of the universe (i.e. that both are ‘forces of the universe’ that are merely things that sentient creatures experience, rather than being direct products of our civilisation), they are still quite clearly phenomena that are experienced by humans across the planet and across time, and therefore worthy of, if not in some cases requiring, serious anthropological and empirical inquiry. Where magic and divination can be considered human reactions to or explanations of our existence, moreover, anthropology therefore arguably has an even stronger relevance, allowing us to not only phenomenologically understand facets of an inner experience that has manifestations in an outer, lived reality, but to reflexively engage with our own experience of the world as we do so. It provides a very strong impetus for the decolonisation of that reality (for non-Western peoples) or a broadening of the schema used to understand the realities of other cultures (for researchers operating from any kind of Western paradigm). Hence, to the extent that anthropology itself emerged as a discipline of Western academic investigation and scientific inquiry, one might even ultimately argue that anthropology is highly relevant to the study of divination and magic in antiquity for the benefits that it offers the entire domain of Western science itself. It arguably necessitates a thorough, consistent and meticulous grounding in what makes science science, through a constant grappling with the unknown and the undefined (or even undefinable) at the frontiers of human experience, and therefore encourages science itself to reflexively consider its own biases, prejudices and only partially-rational approaches to elements of human behaviour and culture that seem to be as old as our sentience itself.
Defining anthropology
One of those biases most pre-eminent and arguably still very strongly present in our world today is, of course, the idea that science and knowledge have clear and definable boundaries, and that scientific theory and hypothesis constellate into immutable and eternally true facts once enough of the academy has agreed on them through peer-review. Thankfully, anthropology itself seems to inherently acknowledge this tension, because as a discipline itself, it arguably has never been fully or completely as well-formed in terms of its own limits and foci as some of the other domains of empirical investigation that one might encounter. Even as early as 1863, Theodor Waltz, for example, in a scholarly work seeking to provide an accessible introduction to the discipline
, notes:
Anthropology, as yet, occupies but an uncertain and indefinite position among the various sciences relating to man. According to its name, it aspires to be the science of man in general, or in precise terms, the science of the nature of man. … One might expect anthropology to be an industriously cultivated field, and that especially the faculties of those who assign to man so peculiarly sublime a position, not merely upon the earth, but in the whole universe, should be zealously directed to it. Yet such is not the case.

160 years later, in our current time, Conrad Philip Kottak, writing in a textbook on anthropology in its tenth edition that previously declared him to be “one of the prominent scholars in the field”
, is similarly broad in his rather more explicated, but still diverse and fairly open definition of the discipline:
anthropology is much more than the study of nonindustrial peoples. It is a comparative science that examines all societies, ancient and modern, simple and complex. Most of the other social sciences tend to focus on a single society, usually an industrial nation such as the United States or Canada. Anthropology offers a unique cross-cultural perspective, constantly comparing the customs of one society with those of others. … Anthropologists study human beings wherever and whenever they find them—in a Turkish café, a Mesopotamian tomb, or a North American shopping mall. Anthropology is the exploration of human diversity in time and space. Anthropology studies the whole of the human condition: past, present, and future; biology, society, language, and culture
.
In between these two definitions, we also find the well-intentioned but ultimately arguably rather less edifying covert remit of anthropology within the Western domain, as something that emerged out of 
a humanitarian desire to find a sense of order in a world driven by the idea of progress and its warrant for global hegemony. … Early anthropologists … felt the natives had to be moved through the stages from savagery to civilisation. That posed a duty as well as a problem; the duty was to civilise, the problem was how to achieve it. A rational anthropology, taking its cue from natural sciences and later from sociology, began to seek the laws of society in order to “rationalize” and repair society.

The comparative impetus in early anthropology could therefore be seen as irrational as many of the practices of non-Western societies that it sought to implicitly critique and rank: it invited the practitioner to take contemporary Western society as the zenith and gold standard of possible worlds and human societies, rather than with both collectives being held in comparison being given an ‘equal’ level of weight and consideration. 
Today, of course, (one hopes, at least that) anthropology has moved beyond such approaches, and approaches the study of culture with a thorough accounting of its own positionality and irreducible context. Nonetheless, this expansive and ultimately far-reaching ambit means that anthropology also paradoxically has a great deal to offer in terms of its relevance to any study of contemporary human phenomena, while still being subject to questions of where exactly its boundaries stop, and what exactly its intent is, in distilling the human experience in such fashion. As a Kristang creole/indigenous scholar whose own people have often been on the receiving end of the rather less undesirable aspects of anthropological inquiry
, this tension is furthermore immensely, if not starkly apparent in my own explorations that seek to approximate the Western frame of scientific inquiry that anthropology and other such disciplines operate in. Does this, however, mean that science itself lacks relevance if it is not applied with and conceived of in the same rigorous fashion that it applies to the phenomena it studies, and which one might expect it to apply to itself? Not at all; Kottak’s assertion that the central comparative element of anthropology still undoubtedly obtains, and in fact can be subverted by someone in my position to greatly and uniquely develop and widen the précis of discussion when it comes to anthropology’s relationship with magic and divination, two concepts that arguably have also struggled under the weight of bias and prejudice in the Western paradigm.
Defining magic and divination in antiquity

From the Kristang or Portuguese-Eurasian
 perspective, magic and divination are quite ordinary parts of our experience of the world; like with our unique mixed, hybridised identity at the crossroads of Christianity and Islam, we are, from a very young age, forced to at least hold, if not explore the idea that fundamentally conflicting belief systems must somehow still obtain in the world. If this idea is successfully integrated into one’s own approach to reality
, then magic and divination are similarly conceptualizable as everyday, unfamiliar and unexplainably familiar occurrences that are present, real and tangible, but which may not necessarily correspond with our own individual belief system – a quite tremendously creole/indigenous and ground-up phenomenological approach to epistemology and daily applied anthropology if there ever was one. Our own little-known practice of Orsang, a mixed martial arts form seeming to incorporate both Western and Malayan approaches to the unseen, perhaps best exemplifies this tension:
There are several types of Orsang. One of which are known to those that retreat into the hills and jungles to meditate. … In order for one to possess the art of Orsang, he has to be very clean in thoughts and deeds. He has to dedicate himself to a life of prayer and should cleanse his souls, mind and spirit daily through prayers and by receiving the Blessed Sacrament whenever it is available. Even in their private homes they would have to strictly regulate their sexual life, so as not to abuse the art and loose (sic
) its powers.
There are others, who although do not have (sic) the Art of Orsang, are endowed with special gifts of healing. These are the 'medicine man' of the Community. Even today there is in the Community, such a person, to whom everyone, irrespective of position or status, consult. None would refused to drink a cup of water, prayed over by him. It has a soothing effect on the mind and does not fail to put one asleep, as well as acting as a panacea for the sick.

That the Kristang word Orsang seems to come from the Portuguese word Orasang (‘prayer, devotion’), and that a treatise on Orsang is immediately and fluidly followed by a discussion of practices akin to those of medicine men by those who do not practice Orsang, further both strongly suggest that for us, magic and divination are perceived as very closely intertwined with other intangible belief systems, if not merely a reflection of or even a different way of interpreting and interpolating these belief systems.
Is this something that is also true of magic and divination in antiquity? The same tensions about what both constitute appear to be present in recent (and seemingly quite intense) debates over how anthropology, and academia in general should define them:
Of all the topics in the general area of oriental cults, hardly any has been so radically re-evaluated in the past forty years as magic. Theorised by Frazer
 and even Mauss
 as the inverse of religion, magic continued until the Annaliste invention of the history of mentalities in the 1970s to be the victim of dogmatic apriorism, and in ancient history until long after, where, like astrology, it was represented as the inverse of the ideal of Classical rationality. Only twenty years ago, Henk Versnel defended the dichotomy between magic and religion in quite traditional terms
. Whether the very word can still be used is now a matter of debate: Bernd-Christian Otto has recently published an all-out assault
 on the unreflected use of the term by historians from antiquity to the present
.
A Kristang worldview, with the paradoxes inherent in Orsang, thus renders Frazer’s and Mauss’s conceptions of magic as ‘the inverse of religion’ fundamentally untenable; for us, and for many creole peoples operating with what the West calls syncretic approaches to reality (and which to us are just reality), magic and religion co-exist, blend and cascade into each other, fuzzy at the margins and even more nebulous at the centre. Again, living at the centre of two of the most fundamentally opposing belief systems writ large in the world today, and possessing legitimate descendancy from both, it is impossible to say which one is more true or accurate, even though they technically ‘cancel each other out’. The same impassable yet very understandable conundrum seems to be embedded at the heart of Richard Gordon’s words above, and in other non-Western practices and art forms like those mentioned by Eugene Anderson below that have also supported the redefinition and reconceptualization of many of the fundamental precepts that govern anthropology and other academic lines of inquiry into human culture and behaviour:
The problem is that fengshui, as we know it today, is a single, unified field, but it has elements of what we of the western academic world would consider “magic,” “science,” and “religion.”  These distinctions have proved useful for anthropology, but they are confounded by traditional belief systems like fengshui, causing intractable problems for anthropologists as well as for Chinese university administrators … Somewhat similar is the Navaho concept of hozhoo, which means harmony, peace, beauty, health, and good resource management.
 … For the Hopi
, good ethical and ecological practice is the Hopi way, whereas bad actions—social, personal, and ecological—are ka-Hopi, “not Hopi”.

Divination is similarly an extremely complex term and one that incorporates a multiplicity of forms of trying to understand and work with the unseen and the foreseeable; as Barbara Tedlock observes, 
there are hundreds of forms of divination including stargazing, sortilege, reading natural omens and the contemplation of amulets, crystals, mandalas and dreams. Using mediumistic or mantic techniques, readers of signs undergo mental, psychological and spiritual changes, becoming vehicles for numinous energy
.

Can we ever speak meaningfully of magic, divination and anthropology itself, then, if all three represent a profundity of concepts and ideas? Kristang culture again has arguably successfully negotiated this tension by not fully negotiating it, and therefore provides an ample and appealing
 scaffold for the consideration of all three terms, which are all similarly perpetually under contestation and revision. In the consolidation of our identity, how do we engage with the hybrid, the rojak (as we say in Singlish) and the champura (in Kristang) – the mix, especially if the mix is always changing and evolving? If everything can be anything, where do the boundaries stand? As fellow Kristang scholar Antonio L. Rappa argues, writing about how our community is often misunderstood in the public sphere:
popular belief gravitates towards the idea of mixture and equates the notion of mixture with confusion and trepidation. But the number of political and economic contributions from a statistically less significant segment of the population suggests that perhaps the notion of mixture as uneasiness and confusion is based on simplistic biological reductionism and social stereotyping and scapegoatism. At some political level, the idea of difference, and mixture produces in some ethnic communities a fear brought about by the possibility of impurity and uncertainty. … Such a position suggests a kind of teleological (dys)functionalism that deliberately misrepresents political and social reality by forcing "theory" to fit "event", like Benjamin's angel of history, bending over backwards to fit into a whirling, Portuguese-Eurasian cultural dance, like the ring dance in Milan Kundera's The Book of Laughter and Forgetting (1978)
.
In other words, from the Kristang perspective, a true definition of anthropology, magic and/or divination, or of anything, embraces the fuzzy and the incomprehensibly essential, the definable and the ever-more refinable. It observes and accepts the endless, almost fractally recursive paradoxes inherent in trying to ultimately arrive at a comfortable definition of anything that is a product of human experience and observation, and instead seeks to provide a comfortable approximation of that product that captures its essence while still leaving open the possibility of further transformations or developments of that experience into something that was not captured by that original definition. It observes that no definition can ever be complete, because once something is defined, there will almost always be attempts to subvert it and challenge it, as the example of our own Orsang clearly proves in its subversion of the easy categories of magic, religious practice, martial art and inner psychoemotional experience. Anything can be magical and divinatory, and not everything can; anything can be an anthropological approach to the world, and not everything can. So much indeed depends on one’s perspective, and how one observes one depending on that perspective – this is the Kristang way of viewing the world, and appreciating it. In so doing, is that also a Kristang anthropology, or anthropology that happens to correspond with Kristang ways of being? It is with this disorienting orientation and this unfamiliar, familiar approach to the subject at hand that this essay thus now approaches a fuller consideration of why anthropology should be so useful to the study of magic and divination in antiquity, ultimately seeking to show that when all three terms are unpacked in this way, the relevance of the first to the latter two is manifold, diverse and tremendous.
The relevance of anthropological theory and observation to the study of magic and divination in antiquity: Perspective and reframing
Indeed, the mutability of definition and categorisation that modern anthropology has finally begun to privilege seems to be precisely the first relevant benefit and/or use that a truly (or as close to truly as one can get) ‘anthropological’ approach to magic and divination in the ancient world offers: the ability to unpack and offer new windows into the phenomena described in the sources and texts that remain that both work with and supersede not just the definitions of magic and divination we are accustomed to, whether in the Western paradigmatic approach or elsewhere, but the emotional associations that both often automatically and unconsciously generate for us. As anthropologist David Pocock observes fairly (albeit rather pensively) when being interviewed about the pioneering work of Sir Edward Evans-Pritchard:

I think that in this generation, with good reason, we appreciate that we are not as rational as our grandfathers thought they were. We realised that perhaps we've got to live with a darker side of the human nature...and that witchcraft is not about funny old women in pointy hats, but it is...one of the ways in which this human envy, human hate, human spite is expressed and managed
.
Western anthropology now encourages the observer and the practitioner to query and examine the emotional associations that come with an exploration of any facet of human experience, especially those that were once stereotyped and denigrated within the culture that Western science emerged from. This is profoundly beneficial, and highlights the relevance of such an anthropological lens, because in doing so, new domains of reality that were previously not regarded as rational within the Western paradigm can now be treated fairly and objectively as ‘serious’ fields of scientific inquiry and exploration that afford dramatic new understandings of not just magic and divination themselves, but of our shared history and lost elements of our own knowledge of our deep-time development as a species. This can even be understood from the effects of relatively minor comments and qualifications made around magic and divination: a case study in point from the Graeco-Roman is Marcus Tullius Cicero’s curious and hitherto-relatively underexplored claim that the records of practitioners of divination “cover a period of four hundred and seventy thousand years”
. When divination is constructed or implied to be a practice without any real scientific merit, this accumulated knowledge, of course, is disclaimed and not considered for what it might offer us in terms of not just understanding divination itself, but of human history, especially considering the declared time period of 70,400 years goes far beyond our own contemporary understandings of how long civilisation has existed; yet, once we consider divination through the anthropological lens as potentially offering rational and extractable insights into the human experience itself, such ostensibly throwaway lines also take on a whole different meaning, and invite us to explore what they could possibly signify. 
Indeed, anthropology’s discarding of the attendant implicit pretensions of Western culture to have the superior and final word on what constitutes science also allows for a recognition and consolidation of what was likely disclaimed as magic and divinity in antiquity in other non-Western cultures, but which today is slowly being recognised as merely being an alternative formulation or conceptualisation of knowledge, or an encoding or articulating of phenomena using a different means of languaging. Barbara Tedlock provides an excellent example of this from the Chinese and Mayan paradigms:
Our entire nervous system, as well as areas of the body where nerves and capillaries exist, is composed of a special protein matrix consisting of a network of collagen immersed in water and hydrogen molecules that support rapid jump conduction of protons. … These interlocking lineal alignments provide passageways for electrical intercommunication resembling acupuncture meridians in traditional Chinese medicine and the paths that koyopa, or ‘sheet-lighting’, follow in the K’iche’ Mayan bodily divinatory system
.
A case study of how closely Tibetan medicine is intertwined with practices that in Western parlance would have been traditionally considered magical or divinatory is also highly instructive. Today, anthropology recognises that such an approach is not only valid, but reveals much that Western science can stand to gain in its understanding of facets of the human body that it still may not fully comprehend: in the extract below, little of the negative associations related to magic described and/or hinted at by Pocock can be divined:

The Gyushi (Rgyud bzhi) or Four Tantras, is Tibetan medicine's most enduring foundational treatise, dating back to the twelfth century. It has remained the core text for Tibetan medical doctors to this day. It describes the body in its interaction with the five elements (water, fire, earth, air, and space), the three nyepa (humors) and the environment. The body is seen as in constant flux between the nyepa and the elements, demanding an approach to health that includes dietary and behavioral adjustments and an interconnected understanding of how medicinal substances and foods within one's climatic environment affect the body within this dynamic
.
The appreciation of Tibetan medicine as forming its own rational system that may be alien to the West, but which can be seen as having its own coherence is a very clear example of how the scientific practice of anthropology has evolved to encapsulate such equitable recognitions of what may still be termed as magical or divine, but which are seen to hold their own internal logic, following the precedent set by Edward Evans-Pritchard and others in their pioneering work starting from the 1930s
.
The relevance of anthropological theory and observation to the study of magic and divination in antiquity: A mirror to Western civilisation

Anthropology also is extremely useful in the study of magic and divination in antiquity because it offers a reflective and/or refractive window into Western civilisation that is often sorely lacking, particularly in a time where that civilisation has become almost monotheistically ascendant across the world. On a day-to-day basis, of course, this should be clear: as Evans-Pritchard observes, for example, in his consideration of the Azande practice of witchcraft in 1937:
It may have occurred to many readers that there is an analogy between the Zande concept of witchcraft and our own concept, of luck. When, in spite of human knowledge, forethought, and 'technical efficiency, a man suffers a mishap, we say that it is his bad luck, whereas Azande say that he has been bewitched. The situations which give rise to these two notions are similar. If the misfortune has already taken place and is concluded Azande content themselves with the thought that their failure has been due to witchcraft, just as we content ourselves with the reflection that our failure is due to our hard luck. In such situations there is not a great difference between our reactions and theirs
. 
Even though Evans-Pritchard goes on to outline how the actions that are taken in Western and Zande cultures to proactively avoid misfortune differ, this fundamental comparison, and others that pepper Witchcraft, oracles and magic among the Azande, are illuminating for any reader operating in the Western perspective or tradition of academic scholarship. They not only invite a reconceptualization of how the reader would approach the Zande, but also condition the reader into unconsciously (or, if the reader has sufficient anthropological training in our modern-day context, consciously) reappraising the world around them, and considering the so-called ‘irrational’ paradigms and principles that undergird the reader’s own lived experience that would therefore create little difference between the reader and the Zande. This further supports the study of magic and divination in antiquity, especially considering the relatively paucity of primary sources allowing access to such study, because with that revised frame of thinking, things that may appear magical to the reader working from this present Western context may not actually be so (and, of course, vice versa). Again, this anthropological perspective supports a more humanistic and arguably actually more scientific approach to phenomena that in earlier scholarship would have been seen as unapproachably overtly-mystical. From the Egyptian context, for example, Francoise Dunand and Christiane Zivie-Coche call the reader’s attention to new developments in anthropology that focus on
contemplation, mediation, ecstasy, mystical experience…these are terms that scarcely appear in studies on Egyptian religion, which is usually qualified as ritualistic and formalistic. But by their very nature, these are experiences that are difficult to convey in discourse, for they have no outward, tangible manifestations. … No doubt close examination of other texts would enlarge our perspectives on the dimension of meditation, which the Egyptians had no reason to be ignorant of and which has probably remained unrecognized until now because of an overly superficial reading of the texts. … These texts are a precious source for evaluating what the Egyptians considered to be a suitable attitude in life; beyond that, we can even attempt to discern what, for them, was the meaning of existence
.
Dunand and Zivie-Coche’s unpacking of these hitherto-opaque elements of Egyptian culture again not only show us how magic and divination were not remote, unconquerable and even frightening elements of daily life like how they might often be seen from a Western perspective; they also invite the reader to reconsider their own understanding of how they make and derive meaning in their own reality and worldview, and again how that is developed on the reader’s own terms – do ethics and devotion overlap, as they do in the Egyptian world?
 It is not that the reader is asked or required to be fully rational in how they develop their worldview; rather, as modern anthropology demands, the reader is instead asked to compare their own society and even cosmology with those of other societies and cosmologies in a fair and equitable manner. The extension of this argument should also naturally follow in quite a straightforward manner: if one’s own understanding of the universe is built on subjective factors, is it fair to critique others for doing the same?
The relevance of anthropological theory and observation to the study of magic and divination in antiquity: A mirror to science and academia
Undoubtedly, these arguments can even be and should be extended to science itself, and serve as a further metacognitive reason for why anthropological understanding bears great relevance to the study of magic and divination in the ancient world. Science is often conceived of as removed from a great distance from such intangible and obtuse concepts as magic and divination; yet, as Tedlock very powerfully describes, science itself is founded on many concepts and metaphors that are equally, if not sometimes more nebulous and out-of-reach for the average individual than magic and divination might be:
Today, the physical sciences are not only dependent on sense perception. One of the hallmarks of twenty-first century science is its refusal to conform to mental images drawn from everyday experience. Instead, scientists imagine parallel universes, quantum non-locality, wormholes in time and space, mass-energy transformations, cosmic strings, gravity-bent light and other strange concepts that defy common-sense reality. Given these remarkable developments within the physical sciences, why should we not approach divination with the same conceptual vigour and openness?

An anthropological approach to the study of magic and divination in antiquity therefore serves not just as a mirror into everyday Western civilisation, but into science and academia themselves, which are often seen as above such ‘incoherent’, ‘nonsensical’ modellings of the unseen and the untouchable. As Tedlock so clearly outlines above, much of Western science can be criticised for yielding to exactly the same! And to a layperson standing outside of academia, when both such modellings and the practices of astrology are considered together in comparison, in practice it becomes often very difficult for one to be distinguished from the other. Perhaps this is why James Evans is able to note that 
It is possible to view the rise of astrology in the Hellenistic world as one symptom, among many, of what Festugière called “the decline of rationalism”. However, it is important to remember that divination was from the remotest times a part of the Greek world view. To some extent, the rise of astrology was a natural consequence of the contact of a receptive Greek audience with eastern wisdom. Moreover, astrology expanded into a partial vacuum left by the decline of the traditional temple oracle. … Finally, astrology flourished in Greco-Roman Egypt because it resonated strongly with many other fields of activity: philosophy, Hermetism, traditional religion, magic and mathematics 
.

In other words, for many people in the ancient Hellenistic world, and in parallel with the numerous other cultures referenced in this essay, it was difficult to say where magic and divination ended and where other disciplines that today are considered scientific, like philosophy and mathematics, began; in fact, from Evans’ writing, though albeit a secondary source rather than a primary one, one might even discern the sense that divination and magic are again, considered fairly ordinary and an intelligible and recognisable part of one’s everyday experience, and a source of rational knowledge and information as much akin to the “many other fields of activity” that Evans describes.
Can we take science at its word? Again, Evans and other scholars help the reader to see that science, just like astrology, is also a conglomerate of human, and therefore imperfect, practitioners; a successful anthropology of anything, in other words, often involves a successful anthropology of anthropology itself, and academia itself, which again an immersive understanding of how magic and divination were perceived in antiquity allows us to glean more thoroughly. It is in the unpacking and discerning for oneself, when it comes to deciding why mathematics constitutes something more scientific than astrology, where one arguably gains the most rigorous scientific training. Indeed, even in contemporary anthropology itself, indeed, we find strident and vocal contestations over even what should be rather more ‘straightforwardly anthropological’ theories and hypotheses: writing about the infamous Clovis First controversy, where a large number of researchers refused to let go of the idea that the Clovis culture of North America were the first culture ever to occupy the continent even after a great deal of material evidence showed quite strong suggestions otherwise, David Henige notes that
Since many/most archaeologists consider themselves largely or wholly scientists, laypeople might well wonder just why the vaunted “scientific method” went AWOL in this case. …  Applying the scientific method successfully, however, requires an underlying assumption, viz., that these practices are carried out by people who have no biases for or against the hypotheses being tested, no predispositions, no self-interest, and no personal stake in any particular outcome. Regrettably, this notion can only be treated as largely wishful thinking
.
An anthropological approach to the study of magic and divination in antiquity is therefore highly relevant to anthropologists and scholars themselves, because when adhered to, it thus arguably enforces the scientific method itself, in encouraging anthropologists and scholars to attend to whatever it is they encounter using the scientific method that Henige also helpfully outlines:
In its ideal distillate anyway, those deploying the scientific method determine that a problem exists; resolve to study it objectively; devise an experimental methodology to do so; conduct relevant experiments testing the method adopted, concurrently with sustained devil’s advocacy; maintain copious records compiled simultaneously rather than retrospectively; determine degree of success; and outsource their work to a third party for double-checking
.
Very few elements of ancient or contemporary human experience are arguably more unknown and/or simultaneously mundane as attestations of divination and magic, and these should therefore be the most fertile sites of scientific study, since our inability to explain not just their recurrent interest, but many of the attendant phenomena surrounding them, should constitute a sizeable problem at the very least, if not one of immense interest, to any scholar or researcher. Yet as Patrick Curry further reports, 
the formation of the modern academy is deeply implicated in that of modernity in ways that have had powerful effects, not just on the methods and concepts that dominate academic life but on its values too. In conjunction with the first, this development has resulted in the established ascendancy of an assumption that divination is not really a worthy or fit subject of study, and as a corollary, if it is studied the appropriate way to do so is to treat it as a failed version of something else: usually religion (itself always in danger of receiving the same sort of treatment in turn) or science (proto-, pseudo- or simply ineffective). In anthropology, where divination can be difficult to avoid, the latter variant as a strategy of control and domestication is still very active as evolutionary cognitivism, both social and neurophysiological
.

A truly anthropological lens would reframe this (and as has been shown in this essay in more enlightened scholarship does reframe this) approach to divination and magic, and invite the reader to consider not just their own biases and fears as related to both, but to explore why those biases and fears even exist. The value of a contemporary anthropological perspective to this enterprise cannot be understated, since when anthropology is indeed practised in this ideal, completely objective fashion, its outcomes and effects are indeed often revealing and as utopian as was earlier described by Trevor W. Purcell
.
Conclusion: An anthropological verdict – or edict?
However, as this essay has also sought to consistently query and unpack, is there ever such a thing as a truly anthropological lens? I have consistently highlighted my own positionality outside of Western academia while still participating in it (itself a form of insider/outsider participation and bringing with it its own attendant, metacognitive considerations and problematisations); while my critiques are novel, can they be said to be fully and necessarily complete or even objective, coming as they are from a still highly-subjective (and even more arguably problematic and contestable, considering the particular complexities of Kristang identity) perspective? The same arguments are often applied, often ad infinitum, to magic and divination themselves. As Martin Holbraad, commenting on the work of Curry, Tedlock and others writing in the former’s edited volume, observes critically and incisively:
Part of what makes divination peculiar enough to warrant analytical exercises in ontological revision is that it transgresses habitual distinctions between the sociological (the normative ought) and the cosmological (the factual, or even the ontological, is). Indeed, I suspect that the ease with which scholars have been able to reduce the truth-claims of divination to their sociological effects is owed partly to the peculiar way in which divinatory phenomena often seem to fuse these levels. In other words, it is arguably because divinatory phenomena themselves incorporate features that the analyst would recognize as normative that they so easily lend themselves to sociological reduction
.
As this essay has also consistently tried to show, a meta-analysis of all three concepts deconstructed in this essay – anthropology, magic and divination – shows that claims and arguments made within all three are indeed, as Holbraad suggests, often ultimately unverifiable in the way that Henige’s earlier claim demands for anyone employing the scientific method. Holbraad also argues, provocatively, that 
From matters of royal succession, public dispute settlement and secret strategy warfare, to questions of curing, comportment in love and the harmings of sorcery, divination seems to be an eminently moral act, if by that we understand – loosely for now – that in some sense it pertains to what ought to be done even as it pertains to what is the case. Diviners’ pronouncements, one might say, are as much edicts as they are verdicts
.
Again, one could argue meta-discursively that this entire essay’s general thesis, that there is a powerful case for not just an anthropological study of magic and divination in antiquity, but that magic and divination should be considered worthy of anthropological undertaking at all, is similarly an edict, rather than a verdict arrived at by a rational, wholly scientific means. But as this essay has also attempted to demonstrate, what the West has often decided on as rational or scientific is very often never fully the case, and almost always incorporates some form of subjectivity or ‘irrationality’ that, decades or even centuries or millennia later, has been reversed, renegotiated, reconceptualised or reinvigorated. Even if magic and divination, and the arguments made in this essay, all contain a moral element – on what grounds can we actually claim that the universe wholly lacks any kind of morality, or moral element to it? How do we know that that is absent, and if it is – how do we justify the pervasiveness of morality among our own species, as a tool for making not just day-to-day decisions, but large-scale, life-changing ones that have the power to shape our history and direction as a species? That, too, is as much an anthropological question as it is a highly subjective one, just as an incomplete science of who we are invites us also to focus our scholarly attention on some phenomena over others. If this is an verdict, then that, too, is an edict, at once fully rational and also of questionable, dubious morality.
(4205 words, not including citations and references) 
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